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VEDAETASdTRAS. II ADHYAYA. 


[QovinJa 


From him (when ontering on oreetion) i® born breeth, mind, and ell organs of sensst 
ether, sir, lire, water, and the earth, the sapport of all. (Mnpdaka, II. 1. •). 

In the Chh&ndogya and Taittiriya Upani$ad, Water is said to be 
produced from Fire (Chh. Up., VT. 2. 3). 

n wro nadAfir ?w^ts^aa I 

That Are thought, may I be many, may I grow forth. It sent forth wator. 

So also in the Taittiriya Upani$ad, II. 1. 

afrmp i 

From Fire sprang Water. 

(Doubt ). — Does water come out directly from fire or from Brahman? 

(Pdrva-pakfa) Water comes out directly from Brahman as the 
Mu 9 (Jaka text teaches. The ablative case must be explained in the sense 
of after ; and as regards the Chhandogya text, we must admit that there 
is a plain contradiction between it and the Muncjaka, which is simply 
irreconcileable. 

{Siddhanta ). — There is no such conflict as you apprehend. The 
next Sfltra answers your doubt. 

bOtra II. S. 10. 

WN: II * I * I \ ° W 

OTP Apah, waters, [am: A tab, from it. am Tatha, thus. f| Hi, because. 
«nv Aha, says the Scripture.] 

10. From Fire is produced Water, for thus says the 
Scripture . — 228. 

COMMENTARY. 

The phrase “ from it, thus the Scripture teaches ” is to be supplied 
into this Sfltra, from Sutra 11. 3. 9. in order to complete the sense. The 
Water is produced from Fire, because the Scripture says that fire 
thought may I be many, may I grow forth. It sent forth water. (Ch. 

Up. VI. 2. 3).” 

“ From fire, water (Taittiriya II. 1).” 

There is no room for interpretation regarding a text which is ex- 
press and un-ainbiguous. In the ChhAndogya Upauiiad also is given the 
reason, why water comes out of fire. 

.« And, therefore, whenever any body anywhere ie hot and perspires, 
water ia produced on him from fire alone. 

Similarly, when a man suffers grief and is hot with sorrow, he weep} 
and thus water is also produced from fire. 
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vedahtaaOtras. in adhyaya. 


[Oovinda 


StTRA III. 4. il 

Evam, thus. Mukti, of salvation, tffR Phala, about the time of 

obtaining the fruit, : Aniyamafy, there is no rule. «rf Tad, of that (t. *., 

salvation.) VTOff Avasthfi, the condition. Avadhriteb, being detemined. 

Ilf Tad, of that (#>., of salvation.) tout Avastha, condition, Avad^- 

riteb, being determined. 

52. Similar is the case with the Mukti. There is 
no invariable rule of the time of its fruition, because it 
depends upon well ascertained conditions, because it depends 
upon well ascertained conditions — 481. 

COMMENTARY. 

As in the ease of the time for the origination of VidyA, there was no 
invariable rule, whether it should originate in one life or in the next, 
though the man had acquired all the necessary qualifications for its 
origination, and as its manifestation is delayed owing to obstructions 
which require to be removed and which are removed in the next life ; so 
also is the case that a man may have acquired Vidya, yet Moksa which 
is the characteristic fruit of Vidy& is delayed till the next life because 
the Prarabdha Karmas require to be worked out. Of course, if there are 
no Prarabdha Karmas which require to be worked out, then the Mukti 
takes place in that very life. But if there are Prarabdha Karinas which 
are not exhausted in one life, then the man must take another birth in 
order to get Mukti ; for Mukti can never be partial. Why do we say so ? 
Tad avasthft avadhjiteh, because the condition of Mukti is a definite con- 
dition, fully ascertained in the dastras. Thus in the Chh. Up. (VI. 14. 2) 
it is laid down that a man who finds the teacher obtains the knowledge ; 
but there is delay in his getting Mukti so long as his Prarabdha Karmas 
are not exhausted. 

IHH 

In the same way does a man who finds the Teacher, obtains tho knowledge. For him 
there is delay only eo long as his Prirabha Karmas are not exhausted. Then he reaches 
the perfect. 

This text of the ChhAncJogya shows as a well determined rule of 
Mukti that the man who has got Vidy4, obtains Mukti, not immediately, 
but on the exhaustion of his Prarabdha Karma9. A similar rule is laid 
down in the Scpriti called the NAr&yaoa Adhyatma : — 

The man who has acquired Vidya gets immortality, ihere is no doubt 
in it he gees to Mukti at once, when his Pnirabdha Karmas are exhausted, 
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but if his Karmas are not exhausted then he has to take many births, and 
on the exhaustion of 6uch Karmas he goes to that world of Hari. 

No doubt it is a rule that Vidyk exhausts all Karmas, yet the 
force of the Prarabdha Karmas is not exhausted but remains active 
because the Lord has so willed it. This has been mentioned before also. 
This will be further treated of in the latter part of this book. The re- 
petition is to indicate the end of the Adby&ya. 

yrfam Umi qfrftw nfa fry** * 

May that Hari who produces dispassion (in the heart* of His worshippers towards 
all transitory objects of the world) but who binds them with the ropes of His auspicious 
qualities of comparison, friendliness, beauty, love, etc., his devotees to his feet), and 
makes them take pleasure in such bondage ; and who in his turn, though bound by the 
ropes of love by His devotees, still takes pleasure in such bondage, may that Hari be my 
beloved. 

Here ends the Fourth Pad* of the Third Adhyiya of the Vedtnta S&tras with the 
commentary of Baladeva called the Govinda Bh4*ya. 




FOURTH ADHYAYA. 

First Pada. 

g^v qa rag sftnr* rftenwr q gftt wmi 

He who giving the medicine of Vidya to His devotees, makes them 
free from disease, may that Self of Joy, Hari Himself, come within the 
scope of my vision. 

This Adhy&ya deals with a discussion as to the fruits of VidyA or 
Divine Wisdom. Though in some of the sfitras in the beginning, the 
subject dealt with is SAdbana or means of knowledge or practice, yet as 
the main topic is that of the Results of VidyA, it is called the Phala 
AdhyAya. 

(Viqaya). — In the B| ih- Up. (IV. 5. 6.) it is said:— 

urcnr uwft 

g* w* ftvragga «#* % i 

M Verily, the Self is to l>e seen, to be heard, to 1 , be constantly thought over, to be 
meditated upon, O Maiteeyi l When the Self has been seen, heard, thought over, and medi- 
tated upon, then all this is known." 

{Doubt). — Now arises the doubt, should the practices called here 
Srava^a (heanug), Maaaua (thinking), etc., be performed once only, or must 
they be repeated. 

(PUrvapakfi ). — The opponent says they must be performed once only. 
For as the sacrifices, called Agni^^oma, etc., performed once only, lead to 
heaven (s varga), &c., so the performance of Sravana, Manana, Ac., once only 
gives the vision of the Self. Therefore, these spiritual exercises need not 
be repeated. 

(8iddh&nta). — The right view, however, is given in the next sfitra. 

StiTRA iv. i. i. 

tntAf: Avrittifc, repetition. afcvt Asakpt, not once, many times, repeat- 
edly. UpadeiAt, the instructions being given. 

1. (The Sadhanas called Sravana, Manana and the rest 
require) repetition, because the Scripture itself repeats the 
instruction more than once. — 482. 
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OOMMBNTARY. 

The practices known as “bearing, meditating,” &c., require repetition 
in oraer to produce any fruit. Why ? Because the Scripture by constant 
repetition of the same teaching, suggests that these practices should be re- 
peated also. Thus in the Chh.Up., VI. 8. 7., and the following, the teacher 
repeats nine times the saying, “that is the essence and ruler of all, the 
desired of all, and known only through the subtlest intell ect. 

ffil tpi «qHf UT UUUR. *t*IT ^1^ ^IVTnT * X ** 

Here Svetaketu is taught the mystery about Brahman nine times 


before he understands it. 

The maxim of the Ritualistic Philosophy is that the dignity of the 
Scripture is sufficiently vindicated if its commands are carried out once 
only. (Scriptures say “ Perform pilgrimage.” The man fulfils the law if he 
makes pilgrimage once only). Why should then Sravana, Manana &c„ be 
repeated? Does not this contradict the above maxim ? No, the maxim 
applies to those acts only whose fruits are invisible and manifest in the 
next world : and not to acts whose fruits are to be seen in this very life. 
Direct intuition of the Self is a visible result to be gained in this very 
life. The fruit is visible or at least may become visible. Such acts must 
be repeated, because they subserve a seen purpose. It is like the act o 
beating the rice, which must be repeated till the rice grains become free 
from their husks. When the Scripture speaking about the rice for the 
sacrifice says, " the rice should be beaten;” the sacrificer understands that 
the injunction means “ the rice should be beaten, over and over again, till 
it is free from huek for no sacrifice can be performed with the rice with 
its husk on. So when the Scripture says : “ The Self must be seen through 
hearing, thinking and reflecting,” it means the repetition of these mental 

processes, so long as the Self is not seen. 

sftTRA IV. l. J. 


flqpH Lihgftt, because of the indicatory signs. 

2. And there is an indicatory mark (which shows the 
necessity) of such repetition— 483. 

COMMENTARY. 

in the Taitt. Up. III. 2 we find that Bhrigu goes several times to 
his father Varuna and auks him again, and again, to be taught the nature 
of Brahman. 
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VEDANTA-8&TRAS. IV ADBYlYA. 


[Qovinda 


“Bhpigu VAruai went to hia father Yam a a, saying Sir, teach me Brahman I He told 
hisi this, ci#., Food, breath, the eye, the ear, mind, speech. Then he said again to him : 
That from whence these beings are born, that by whioh when born, they live, that into 
*Mch they enter at their death, try to know that. That is Brahman. 

This injunction about repetition, is meant for those only who have 
done some such sin, that a single performance of the act is not sufficient 
to give them the Divine Vision. 

Note .— This sin is called Nima-apar idha. Those who are such sinners, and the majo- 
rity of mankind falls in that category, require to repeat the sidhanas before they can see 
God. 


Adhikarana II. 

Now the author raises another discussion regarding the same subject. 

{Doubt). Must this worship of God be done by thinking upon Him 
as the Lord of all Majesty or as the Inner Self of the Worshipper? Medi- 
tation on the Lord as Irfvara is to think Him as Almighty, the All-ordainer, 
the Terrible, the Unconquerable, Ac., while meditation on Him as the Self 
means to think of Him as all love, as the Highest Man, Ac. 

(Pdrvapahfd ). — The Lord must be meditated upon as tne Irfvara. 
For the Svet. Up. (IV. 7) says: — 

wnfc jwt ftmfctihravr tlraftr jjvhw* i 
J vffeiiwftiRi ftanftre* h 

“ 00 the same tree man sits grieving, immersed, bewildered, by his own impotence 
(an-iaa). But when he sees the other Lord (Isa) contented, and knows his glory, then his 
grief passes away." 

(Siddh&iita ). — The Lord must be worshipped as the Self, as shown in 
the following stitra 

SUTRA IV. 1. S. 

w ti ^ i i i ^ ii 

wmr Alma, Atma, the supreme Soul, the Lord, {ft hi, as g Tu, but. 
indeed, sqqsvfti Upagachchhami, acknolwedge. Grabayanti, make, 

apprehend, w Cha, and. 

3. But the Masters contemplate on Brahman as the 
self and teach it so to their pupils. — 484. 

COMMENTARY. 

The word tu has the force of “only.” That God is to be worshipped 
as the Self. The knowere of Truth realise the Cause as the Self : as aaya 
the £ruti (Bf. Ar. Up., IV. 4. 22.) “ Knowing this, the people of old did not 
wiah for offspring they said we, who have this Self and this world of 
Brahman.” 



The Vedantasutras 
of Badarayana 

with the commentary of Baladeva 


Translated by 

Srisa Chandra Vasu 



Munshiram Manoharlal 
Publishers Pvt. Ltd. 



Bh&tya.] 


1 PAD A, III ADHTKARANA, 8(1.4. 


683 


Not only this, they teach this form of worship to their pupils also. 
As in the Br. Up. (I. 44. 7);—“ Let men worship Him as Self, for in the 
Self all these are one.” 

The word “ Self ” (Atman) here means the Entity who is all-pervad- 
ing, whose essential nature is knowledge and bliss and who has the 
shape of Man. (The God Hari always appears in a human shape before 
His devotees). 

Others say that the God is called Self or Atman, because all beings 
get their existence or I-ness, because He has made them to participate in 
His substance. He must be contemplated as one’s own u Self” or “ 1” in the 
sense that all the functions of one’s ego get their life and energy from 
God ; and thus God is the very Self of one’s “I.” 

Those are mistaken who say that the Jiva must meditate upon him- 
self as identical with Brahmas : for when the Jtva is free irom AvidyA, it 
is Brahman pure and simple. The Scriptures do not mean to teach any 
such identity, as we have already demonstrated in commenting upon Sfltra 
II. 1. 22, page 251. The contemplation on the Lord as Self has, therefore, 
a different sense altogether from proving the identity of the creature with 
the creator. 


Adhikarana III . 

In the Chh. and the other Upanisads (Chh. III. 18 . 1 .) 
it is said : Let one meditate on the Brahman as mind. 

* it t ii 

** Let one meditate on the Brahman as (dwelling in the Mind and called) Mind ; this 
is miorocosmic meditation. Next the macrocosmic (let one meditate on) Brahman as 
(dwelling in AkAaa and called) Akirfa, the All-illumining. By this latter both meditations 
hare been taught, the miorocosmic and the macrocosmic (because the Akisa includes the 
manas). 

{Doubt). — HerAarises the doubt “ Should one contemplate on manas 
and the rest as Atman as one contemplates on hfvara as Atman.” 

(Pdrvapafofa )' — The sentence “ Mind is Brahman ” shows the iden- 
tity of Mind with Brahman. Consequently Mind must be contemplated as 
Self. 

(Siddhdnta ). — This view is set aside in the next Btitra. 

sCTRA IV. 1. 4. 

si srcffo it ffc im t mi 

«T Na, not. Pratike, in the symbols such as the min^&c. if Na, not. 
ft Hi, because, 




f-Ts-i 




0 ^ 


ISBN81-215-1058-9 
Reprinted 2002 
First published in 1912 

© 2002, MunshiramManoharlai Publishers Pvt. Ltd., 

All rights reserved, including those of translation into foreign languages. 

No part of this book may be reproduced, stored in a retrieval system, or transmitted 
in any form, or by any means, electronic, mechanical, photocopying, recording, or 
otherwise, without the written permission of the publisher. 

Printed and published by 
Munshirarn Manoharlal Publishers Pvt. Ltd., 

Post Box 57 1 5, 54 Rani Jhansi Road, 

New Delhi 110055. 



684 


VEDANTA-8&TRA8. IV ADHYlYA. 


[Qovinda 


4. Bra hman i s not to be contemplated as Self in the 
symbols like manas, etc., for the symbol is not God.— 485. 

COMMENTARY. 

In symbols like mind, ether, etc., one should not put the idea of Self 
because a symbol can never become God. It is always the seat of God 
and not God. As in the BhAgavata PurA na wejj nd]: — 

dr wignftr qfeg qnwt Et fogh y sKK » 

The ether, elr, fire, w*ter, end the eerth ». well ». the celeetUl H*hta, creAture^, 
direction*, tree., river., Mid sew. *11 the*« .re the body of the Lord H*rt. I n tot, *11 
that exlete 1. hi. body. Let him, therefore, bow down to Him »lone u existing : In these. 

Why does the Srnti then say meditate “ Brahman is Mind, meditate 
“Brahman is Ak&rfa ?” In these passages the nominative case must be con- 
strued in the locative. The sentence must be interpreted as “ meditate 
Brahman is in the Mind," meditate “ Brahman is in the AkAAa.” 


Adhikarana IV. 

In the preceding sfitras the author prohibits contemplating the 
symbols as Self and has enjoined that Wars or the Lord Han may be con- 
templated as Self. Now he discusses the question about Mvara and 

Bra ^ n (Doubt). — Should the Lord Hari be contemplated as Brahman ? The 
texts which show the identity of Kara with Brahman are the subject- 
matter of discussion in this connection. Such as Ayam va. Harayah, Ac. 

(PUrvapakfa ). — The Lord (Kara) should not be contemplated upon 
as Brahman because in preceding texts it has been said He should be 
meditated upon as Self only and not as Brahman.” 

(SwWMnto).— This view i9 set aside in the next shtra. 

sCtra IV. l. e. 

h a it i * n 

: Brahma-dfistihi the view of Brahman. UtkarfSt, on account 

of superiority. A 

5. The Lord (Isvara) should be meditated upon as 
Brahman, because such meditation is the most exalted. 486. 

COMMENTARY. 

Just as the Kara is contemplated upon as the Self, so must He be 
always meditated upon as Brahman. (The three terms Atman, Kara and 



INTRODUCTION. 


The Vedfinta Sfitras of B4dar4yapa are contained in four Adhyfiyas 
or books. Among the six schools of philosophy, the Vedanta is the most 
popular and the best studied. The Sfitras of Badar&yana are about 560 
in number, and so concise and abstruse, that without a commentary they 
are hardly to be understood- It is difficult to find the connection between 
the successive Sfitras, merely from the Sfitras themselves. Being a work 
of exegetics one would expect them to give reference to the passages 
which are being explained; but there iB hardly a single SAtra which gives 
unmistakeable reference to any passage of the Upanisad. The result is 
that the various commentators have tried their ingenuity in finding out 
the passage or in imagining the text which is the subject of discussion in 
any particular Sfitra. That they have not been consistent even on this 
broad point, will be clear to any one who will study the various commen- 
taries, the translations of which are before the public. In my opinion, the 
the sage B4dar4yana intentionally constructed the Sfitras in such a way 
that they may be of universal application, and may not be confined to the 
exposition of any particular religion or text. They contain universal 
principles of religion and philosophy, true for all times and ages, and not 
confined to the sacred literature of the Hindus alone. An interpretation 
of the Sfitras in this light is a desideratum. 

Baladeva, the author of the Govinda Bh4sya, was a follower of Sri 
Chaitanya, the last of the Avataras. He wrote this commentary under the 
command of Lord Kfisna at Vpnd&vana and called it Govinda Bhfisya, 
because the Lord, aB Sri Govinda, told him in a dream to compose it. It 
is a theistic Bh&sya and in his (ik4 on it, said to be written by himself, 
Baladeva thus gives the guru-paramp4rA (or the apostolic succession) of 
the great teachers from the Lord Kfisna down to Chaitanya. 


W WJWWI *TOT — 
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Brahman are identical). Why should this be so ? Utkarptt. Because of 
the exalted state, because Lord being the store-house of endless aospicious 
attributes. Such a contemplation is perfectly justified with regard to 
Him, and is an exalted sort of meditation. The Sruti also (Bfih. Up., 


II. 5. 19) says the same : 

^wy yiw6 ui i miW«B14W l il*l<UUW l HWI 

Thi* AtmsD is Brshmsn, Omnipresent and Omniscient. This Uth* teaching of the 
Upanlf sds . This text shows that the Lord is to be meditated open as Atman as well as 


Brahman 

“ He (the Lord) beoame like unto erery form, and thU meant to rarest the (true) form 
of him (the Atman). Indra (the Lord) appears multiform through the Miyts (appearaness) 
for his horses (senses) are yoked, hundred, and ten. «ThU(itm«.) is the horasAthto 
( Atman ) is the ten, and the thousands, many and endless. This is the Brahman, with- 
out cause and Without ellect, without anything inside or ‘outside this Self is Brahman, 
Omnipresent and Omniscient. This Is the teaching (of the Opani?ada).‘ 

The same fact is reiterated in other places also such as Atha k&ea»t 


uckyate Brahma, etc. 


Adhikarana V. 

In the Pig Veda (X. 90), Pururfa Sukta we have the following 

h h<h qjrtsjror i 

wtwri nnjsr mwr n 

•> jifoiB His mind was produced tho Moon, from His eyes was born the Sun : from 
HU ears, the Air end Breath, and from His mouth was produced the Fire." 

Here the eyes, Ac., of the Lord are conceived as causes generating 

the Sun, Air, Ac. , 

(Doubt). — Should one contemplate on the eyes, Ac., of the Lord as 

the cause of Sun, Ac., or should one not? 

I Pdroapakia ). — Such contemplation should not be made, because 
His eyes Ac , are very soft and tender as lotus : and the contemplation on 

them as generators of sun, Ac., is against this ; and would give rise to 

the notion of their being very harsh and rough. 

(Siddhdnta). — This view is set a^lde in the next sfitra. 

sOtra iv. l. #. 

n hi i 1 1 n 

Aditya-Adi, about the sun and the others. B ill: Ma tayaft, ideas. 
* Cha t and. A&ge, in the parts, or limbs, or limbs, m*: Upapattefc, 
that being proved, or that being reasonable. ... 

6. The ideas of sun and the rest (originating from 
his eyes, etc.), should be made with regard to the limbs of 
the Lord, because of its reasonableness.— 487. 

* 
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INTRODUCTION. 
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InfnHI f I 

N famfar jpr( ii 


The succession of (he Gurus is as follows : — 

Sr! Krisns, BrabmA, NArada, BAdarAyana, Sri Madhva, Sri Padma- 
nAbha, Nphari, MAdbava, Aksobhya, Jayatirtha, Sri JiiAnasindhu, l)ayA- 
nidhi, VidyAnidhi, RAjendra, Jayadbarma, Purusottama, Brahmanya, 
VyAsatirtha, Lak?mtpati, Afadhavendra. He had three disciples Sri Iswara, 
Adwaita, NityAnanda, these are all teachers of the world (Jagat-guruB), we 
pay our reverence to these all ; and lastly, to the Lord Sri Chaitanya Deva, 
who was the disciple of Sri Irfvara, and who saved the world by the gift of 
the love of Sri Kfippa. 

As regards the history of this commentary the glossator writes 
thus : — 


ii 

pp sNmftiiwijfc «nvr qrauOif 5$: 11 

ftm: n 

fartfatar fi^ii 
IJjlifcUd: 1MI<Jiqu4lHW«|i i 


w,: ’M*'**^ ftw^nuftsnuH 

nf <Jr T th ! COmpOBed this C0m ^enuty under the command 

ed aH IT r T ** G ° vinda BU ^ Havin * <*"*- 

T 7 I ? y * fr0m hB Guru and a11 ih * Upanisads so loved by the 
Lordof Laksm,, one should study it after having read the Sdhkbya 
texts and the Sastras allied to them. Having bathed and performed the 
morning duties, the teacher and the pupil should study this BhAsya, recit- 
ing Santi at the beginning and at the end. As through laziness men are 
not inclined to study voluminous books, therefore I Lave composed 
this concise gloss on the Govinda BhSsya called Sdksma TikA. That 

md °° V ‘" da UDder who8e command the VidyAbhflsana (Baladeva) 
composed this commentary, may He help me in this my undertaking also 

lin?na have their compassion on me, 
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COMMENTARY. 

The word “ cha ” in the stitra is employed in order to set aside the 
P&rvapak$a. The contemplation on the eyes, Ac., of the Lord as the 
generator of the sun, Ac., is a valid contemplation, and such notion does 
not detract from the mildness of the Lord. Why do we say so? Because 
it is reasonable. Such a contemplation exalts the glory of the Lord. 
The Lord is magnified when we think of His eyes, Ac., as the producers 
of the sun, Ac. Though they are exceedingly mild and soft, yet they are 
the generators of such strong and hard objects as the sun, Ac. : this must 
be believed, because the Revelation says so, and because it is a transcend* 
ental mystery. 


Adhikarana VI . 

In the Svet£dvatara we read as follows (II. 8) : — 

wi Tiftr cfffitrqift i ■cftj'hr anfcr 

htcvlalRj wrtfh 11 < u 

L«t a wise man hold hia body with its three erect parts (cheat, keck and head) even, 
and turn his senses with the mind towards the heart, he will then in the boat of Brahman 
oross all the torrents which cause fear. 

{Doubt ). — This description of the posture is enjoined by the Reve- 
lation. The question arises : Is this posture compulsory in every japa 
or recitation or is it optional ? 

(PArvapakja ).-- The recitation of Om is a mental process. No 
particular bodily postures are absolutely necessary for the due carrying 
on of any mental process. Therefore, the Asana (posture) taught in the 
above Sruti is not compulsory. 

(Siddh&nta ). — 1 This view is set aside in the next sfitra. 

« 0 tra IV. 1. 7. 

wrcfcn u $ i t i vs ii 

tntTPI' Astnah, sitting, tmwi SambhavSt, on account of possibility. 

7. (Let him recite the name of the Lord Hari) in a 
sitting posture, (for prayer is) possible in that posture only. 
—488. 

COMMENTARY. 

The Lord Hari should be meditated upon by the devotee, in a sitting 
posture. Why ? Because meditation is possible only when one is Bitting. 



INTRODUCTION. 
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In modern times, no book is considered authoritative unless it be- 
longs to some particular Samprad&ya or school or Church. Among the 
Vaisnavas, four such schools are recognised as authoritative, namely, 
those of R&mfinuja, Madliva, Visnu-SwAroi and Nimbarka, as will appear 
from the following extract from the same gloss : — 

TO! 

wuqwfeitai ^ fan®! wit* t 
wr: ufamfr i wro wmifaw 11 

sftntptBftrwif i 

ran# ffii 

Vmfoi * 3 : 11 

All mantras not belonging to any Sampradaya or school are consi- 
dered as fruitless. Hence in this Kali age there will arise four founders 
of schools, namely, Sri, Brahma, Rudra, and Sanaka, the four great 
Vaisnavas, purifiers of the world. All these four will incarnate in Kali 
under the influence of the Supreme Lord of Utkala. Sri inspired Rama- 
nuja, the four-faced Brahma inspired Madhvacharya. Rudra inspired 
Visnu-SwAmi, and the four Kumaras taught through Nimbarka. 

Baladeva based his commentary mainly on the teachings of these 
four schools of Vaisnava authors. Sri Chaitanya never wrote any com- 
mentary on the Vedanta Sutras, nor did his immediate disciples. Accord- 
ing to them, the Bhagavata Purana is the best commentary on the 
Vedanta Sutras. Baladeva, who had written many works on . aisnavism, 
and was perhaps the most learned among the followers of Sri Chaitanya, 
has written this theistic commentary and his explanations are in many 
places really an improvement upon those of his predecessors. 

The text of the Baladeva Bhasya, with the gloss called the Suksma 
Tika, was first published by Pandit SyAraa Lai Goswami, a descendant 
of Lord Nityananda. The edition being, however, in Bengali character, is 
not available to the whole of India and it is intended to bring out a revised 
text in the Sacred Books of the Hindus series in Devamigari character. 

This translation of the Govinda Bhasya is more in the nature of a 
paraphrase than a literal translation. I have not hesitated in expanding 
the author’s arguments, and supplementing his short references by fuller 
quotations from the sacred texts. 

Benares : \ 

24th April 1912. J 


S.C.B. 
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hhwhwm w ^ ft <ww w ftawn fag** 

^ rafrr mrnroya nT yft* ft <raflw * I * 

“ Dbytnn U better then Chitta. The eerth U in meditation, as it were, and thus also 
the sky, the intermediate region, the Heaven, the Water, the Mountains and Divine Men. 
Therefore, thoee who among men have obtained greatness here, on earth, seem to have 
obtained a portion of Dhytna. While small and vulgar people are always quarrelling, 
backbiting and abusing each other, great men seem to have obtained a portion of the 
gift of Dhyina. Meditate on Brahman in Dhyina.” 

From this indicatory mark also, we learn that meditation should be 
done in a sitting posture. In secular language also we use the word 
Dhy&yati in tho same sense, as in the sentence Dhydyati kantam prosita- 
rarna?! the wife thinks deeply or sitting in reverie thinking over her hus- 
band gone on a distant journey 

sOtra iv. l. to. 

sRrcfer ^ us it H 

'fRpd Smaranti, it is mentioned in the Smptis. Cha, and. 

10. And the Smpitis also teach the same (that medi- 
tation must be performed in a sitting posture).— 491. 

COMMENTARY. 

Thus in the G1U, VI. 11. 13, we have the following 

gA ttfftgV'V ftasieituwH. I 

In a pare place, established on a fined seat of his own, neither very much raised nor 
very low, m -s* of a cloth, a black antelope skin, and kn,a grass, one over the other. 

trfanr urn i 

There, having made the mind one-pointed, with thought and the functions of the 
■ansee subdued, steady on hi* seat, he should practise Yoga for the purification of the self. 

sw qswftftnft* vmwg ftro i 

tunin ** I 111 

Holding the body, head, and neck erect, Immoveably steady, looking fixedly at the 
point of the noee, with unseeing gaie. 

The above verses of the GltA also teach that the persons meditating 
should practise the motionlessness of their bodily limbs and sense-organs. 
Such a motionlessness cannot take place without the sitting posture. 
Therefore, the meditation must be performed in a sitting posture. And 
the above verses specifically mention this posture by using the words 
Upavirfya fisane, sitting on a seat, Ac. 
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Adhikarana VII. 

With regard to the Bp. Ar. Upaniijad (IV. 5. 6. and other texts to 
the same effect) which declare that “ the Self is to be seen, to be heard, 
to be constantly tbrought over and to be meditated upon, which have 
already been mentioned before, here arises another point for discussion. 

(Doult).— In this form of meditation and prayer, is there any con- 
dition of direction, locality and time or is there no such condition ? 

(Pilrvapakva.)— In all Vaidic ritual and upasana we find particular 
direction, etc., mentioned. Such as the Sandhya facing east, just before 
the sunrise on the bank of a river, etc. Since Vaidic rituals lay down 
these conditions of prayers, and the VedAntic meditation and prayers being 
in no way different from the Vaidic Sandhy4, the conditions of direction, 
time and locality must apply to it also. 

(SiddhSnta ). — This view is set aside in the next sfitra. 

sDtra iv. l. u. 

inn t 1 1 1 n 

in Yatra, where. qatTirar, Ekigrati, the concentration of mind, 

Tatra, there. Aviiesat, it not being specially mentioned. 

11. Whenever there takes place one -pointedness of 
the mind, there let the meditation be performed ; because 
there are no such conditions laid down with regard to this 
meditation, as there are laid down with regard to the Vaidic 
Sandhya. — 492. 

COMMENTARY. 

[n whatever direction, place or time there takes place the concentra- 
tion of the mind, then and there let the man meditate on the Lord Hari, 
for there is no restrictive rule regarding it. Why ? Aviife^At, because no 
specific condition is laid down with regard to such meditation, contrary to 
what is laid down wiih regard to SandhyA. In the Varaha PurSna also 
we find : — 

nira d anrafaftni. i 

itnH, u* i 

wft efta* forces snjftfor: i 

ft ^sHsrarftftRMR. # 

“ That place, time and condition one mast resort to which are favourable for mental 
concentration. He should resort to that place only, seize that hour only, place himself in 
that condition only, see those comforts only, which are favourable to securing serenity 
of mind. For by time, place, etc., there is no peculiarity said to be wrought in meditation, 
bat all enquiry about time, place, etc., is meant for making the mind serene.' 
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Says an objector— but the tpanifade themselves record such specific 
rules. How can you say that that there are no such rules ? For exupple, 
the Svet- Up. II. 10. lays down the following rules 

twi O w i fl w e ll gfrwftq, I K» l 

M Let Mm perform hie exercieea in a place, level, pure, free from pebbles, Are, end 
duet, delightful by ite sounds, its we ter end bowers, not peinfnl to the eye, end full of 
•belters end caves." 

The Scriptures, moreover, say that sacred places of pilgrimages are 
causes of release. 

True. Places are of great help in concentration, provided there be no 
distracting elements there ; but those very sacred places of pilgrimages 
become obstructions to meditation, if there are distractions there. Hence 
the best test of the place is that which the mind finds favourable ; and 
hence the Sruti says “ Mano’nukule,” where the mind feels favourable- 


AdhiJcarana VIII. 

In the Pr&rfna Upani^ad, V. 1, we have the following: — 

Next Saibya Satyakama asked him : “0 Master, what world does 

he conquer by such (meditation) who amongst men unceasingly meditates 
on Ofikdra, up to his death.” 

So also in the Nrisimha Tapani Upani$ad (II. 4) we have 

“ Whom all the devas bow down to and all the Would-be-Free and 
the Free (Brahman-established).” 

In another passage (Tatt. Up. lib 10-5) : 

iiwmffr i 

“They sit down, and sing this Sama.” 

So also affr ft r **4 wifor -(Pig Veda 0 

“The Wise ones always see that highest abode of Vi§nu.” 

Here we find a mention of the worship made to the Lord Hari, not 
only up to one’s attaining Mukti, but even after getting freedom. 

(Doubt ). — Must the worship of the Lord be done only up to Mukti, or 
continued even after getting Freedom ? 

Pilrvapak^a. — The opponent says that since the object of all prayers 
and worship is to get freedom, there is no necessity of continuing the 
worship of the Lord, after one has obtained freedom. 

(Siddhanta), — This view is rebutted in the next sfitra. 
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SfiTRA IV. L 11 

WU I UH T AprayaijSt, till the salvation (Moksa). (IV Tatra, there, in 
salvation, Vffl Api, even, ft Hi, because, m Dristam, is seen in -be 
.firuti. 

12. (The worship of the Lord should be done) up to 
the time of getting salvation and also thereafter ; because it 
is so seen in the Revelation— 493. 

COMMENTARY. 

The worship of the Lord should be done up to Pr&yAna or Mukti : 
and “ thereafter also,” after getting Mok ? a also. Why? Because it 
is so seen in the Srutis. The Sruti texts have already been quoted above. 

Note-Thug the Nrisimha Tipani Text given shove says “ the Mumukyus (seekers 
of Mokgs) and the Brahma-vidins (who are esUblished already in Brahman, namely, who 
have become free) worship the Lord. ’ The VI ha. the sense of “being established/ 
Thn. the Free as well as ^he Would-be-Free both worship the Lord. 

In addition to the texts already quoted, we have the following text, 
of the Sauparna Sruti : — 

qwftgta I yKT Vlfa I 

« Let one worship Him always till he gets freedom. Verily the 
Free ones also worship Him. 

This shows that the Lord must be worshipped both before getting 
Freedom and after getting it. 

As regards the objection, that the Muktas need not worship because 
there is no injunction to that effect, and because there is no fruit in such 
worship we say: true. There is no injunction to the effect “ Let the Freed 
Souls also worship the Lord.” Yet, such souls are irresistibly drawn to 
worship the Lord, because He is so beautiful and attractive. The force of 
His beauty compels adoration. Just as a person -suffering from biliousness 
is cured by eating sugar; but he continues eating sugar even after such 
cure, not because he has any disease, but because the sugar is sweet, so is 
the case with the Muktas. 

Thus it is demonstrated that the worshipping the Lord is an everlast- 
ing act of the souls both free and bound. 
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Adhilarana IX. 

Having thus discussed in the preceding sections, the various means 
of acquiring Divine Wisdom (Vidy&), the author now enters into a discus- 
sion as to the fruits of knowledge. 

(Vijaya ).— In the ChhMogya Up., IV. 14. 3, we have the following: 

tot yrogro irrtr ^ * ftgviG ffif 

■tig S tpiwftftr « 

“ A a water does not cling to a lotus leaf, so no sinful act clings to one who knows 
Him thus t He said : “Sir, tell me ” He said then to him. 

80 also In the same (V. J4. 8 ) it is said 

star a 

fta w t fr t N itiftf it * n 

“ As the tuft of the l*ikA reed entering into the fire is quickly reduced to ashes, 
thus indeed are burnt all his sins, who knowing the Lord, thus offers an Agnihotra. 

{Doubt ). — Now arises the doubt, must the consequences of the two 
kinds of evil deeds, namely, those called the Sanchita (the stored up) and 
the Kriyam&na (the deeds iu the course of doings be exhausted by suffering 
their results, or do these two become destroyed and non-adhering respect- 
ively, through the majesty of the Divine Wisdom? 

Note .— The Kriyaminas became loosened, Le. t their effects do uot cling to the man : 
the man passes through these Karinas as the lotus leaf through water unentangled by 
them. 

The Saff chita Kaunas are burnt up. Such has been said to be the power of VidyA. 

* ( PArvapakja ). — Neither the Kriyamana Karinas are loosened, nor the 
Sanchita Karmas burnt up by Vidya. The law of causation is inexorable: 
as says the well-known verse : — 

■igw vft jswfcifeoNfcr i 
wpriw Jirawi lai " 

“ The Karma is never exhausted or weakened in its force even after a lapse of hun- 
dreds of millions of eons. It is exhausted only when its consequences are suffered. Verily 
one must suffer the consequences of his acts, whether they be good or bad. 

Therefore, these two kinds of Karmas (KriyamAua and the Sanchita) 
are to be exhausted by suffering only. 

This beiug the law, the texts that say that the Divine Wisdom des- 
troys all Karinas, must be understood to glorify the wise and should not be 
taken to be literally ture. They are arthavadas or glorificatoiy passages. 

(Siddhdnta ) — The next sfftra refutes this view. 

80TRTIV. 1. 18. 

tlf Tad, of him. vfoft Adhigame, knowledge being attaiued. «*R 
Uttara, of the latter #>„ what is being done. Pftrva, of the former, 
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U, ol what is stored up. W* Agh.yoh, of the sins. 

ing. ftsi* Vinaiau, and destruction, t* T.d, that. •W*"* Vyapadett , 
being declared. , 

13. On obtaining that (Vidya) there take place the 
non-elinging of the works done in the present life, an 
destruction of the works stored up which were done in 
the past life. Because this is so declared (in the Upanujads) 

—494. 

COMMENT ART. 

The word “tad adhigame” means the attainment of that, mwh. P* 
Brahman which here means Brahma VidyA. When this Brahma VtdyMs 
attained, then there result two-fold effects :-All sms which are > cojnm.t^ 

in the present life lose their power of clinging to the man ; while all s 

which were committed in the past life and wh.ch constitute he Sanch 
Karmas are totally destroyed. Why? Because it is so declared in the 
Scriptures. The two texts declaring these have already been quoted above. 
They -dearly show that no sins done in the present life cling to the man, 
because he is like a lotus leaf in water, while his all past sins are burnt 
up like Istka reed. We cannot explain away or restrict the plain meaning 
of Sruti texts like these. As regards the verses which say that no Karma 
is destroyed, but by producing its effects, that holds good in the case of 
ordinary men who have not obtained Brahma Vidyfc, and who are in 

ignorauce. 


Adhikarana X. 

In the Bri. Ar. Up. (IV. 4. 22) it is said ^ ^ 

.•Htm (who knows), these two do not overcome, whether he nay. that jta •some renew 
he hss done evil, or for some reason he hes done good, he overcomes both, and neither 

(Doubt).- Here arises the doubt- The above text mentions that good 
and bad deeds are both crossed over. The question arises, does the same 
law hold good with regard to the virtuous deeds as it J° 

lie evil dLds of Sin. In other words : Are the Saffch.ta good deeds totally 
burnt up, like reeds, and the good deeds done in the present life cease to 
cHng to the man. Just as it was the case with regard to past and present 

tins. 
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( PArvapak$a ). — The PClrvapaksin maintains that the good deeds (whe- 
ther KriyamAna or Saficbita) are not destroyed on the origination of VidyA, 
because, they being works done in accordance with the scriptural com- 
mands, do not conflict with the Divine Wisdom or VidyA, an(J therefore, 
they co-exist to the VidyA and are to be exhausted by enjoying their re- 
wards in higher worlds. Therefore, it is not a correct saying that as soon 
m VidyA originates the man gets Mukti. For, if he has unexhausted good 
works ; he must pass through heaven worlds, Ac. 

{Siddh&iita). — This view is set aside in the next sfltra. 

8<JTRA IV. 1. 14. 

5 u « i % i u 

fgTOI Itarasya, of the other, i r, of good deeds, wft Api, also, 

£vam, thus, Ailesah, non-clinging (and destruction), ifflr PAte, after 

the destruction, fall, or death. 3 Tu, but, indeed. 

14. The same is the case with the other (namely, the 
good deeds); the stored-up good deeds are destroyed and the 
good deeds done in the present life do not cling to the man. 
He verily gets Mukti on the falling off of his Prarabdha 
Karmas. — 495. 

COMMENTARY. 

vyith regard to tb 9 other, namely, the good works whether they be 
Sanchitaor stored-up, or whether they be Kriyam&na being done in the pre- 
sent life, the rule is the same as with regard to sinful works. Vidyi produces 
her two-fold effects with regard to good works also. She burns up the 
store of good works and does not allow the good deeds done in the present 
life tooling to the man. No doubt, good deeds are works done in con- 
formity with the law of the Vedas ; but it cannot be aaid that, therefore, 
they are not in conflict with VidyA. They are opposed to Vidya, in this much 
that their result is to produce heaveuly joy and Svargic bliss ; while the 
fruit of VidyA is release ; and aa Svarga and Mukti can not co-exist to- 
gether ; therefore Pu 9 ya, though Vaidic, is opposed to Vidya. And as a 
matter of fact, the so-called Punyam is sftoi all not so pure as people think 
it to be. In the Scriptures, the Punyam accruing from Vaidic works is 
considered as sin after all. In the eye of a VedAntin, all good works are 
P&pam. In fact, in the Chhiucjogya Upani§ad (VIII. 4. 1| the term PApam 
is applied to good deeds (Sukptam) in the same way aa it is applied to 
evil deeds (Du^kfitam). Both Sukfita and Dupkjita are evils, which are 
left behind when the man gets Mukti. 
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em jj wwr tr jaa a swfrq* ^ 

n *n h *F5$ ili%r *t giw a tai qmrtidlT PwA'iiWiPsw 

da Wlfcw: III M , . . . 

44 This Self is s Bridge (ref age) end s support, so that these worlds (may oe sept 
la their proper pieces end) may not clash with each other. Night and dajr do not pass 
that Bridge, nor old age. nor death, nor grief, nor the good deeda, nor the evil deed. .(of 
men).* All evil. tom back from Him, because Be is free from ell evil*. He ia Brahman, 

the Great Refuge,” „ 

Consequently in the Gita (!Vr37) it is stated that «U actions, whether 

good or bad, are destroyed when knowledge is obtained. The word 
Sarvakarmfini used there is a generic term and includes good deeds also. 

qfcitfe qBCTfrfr faww frt sg** I 
finiftc am i » 

“A. the burning fire reduce, fuel to ashes, 0 Arjuna, no doth the Sr. of wUdom 
reduce all actions to ashes.” . , . t> row 

Therefore, it has been established that the two kinds of Pu W am 
also, like the two kinds of sins, are respectively destroyed, and made 
uuclinging. The Svltrak&ra further adds Pape ^tu. The word tu has the 
force of verily. Verily on the destruction of the Prftrabdha Karmas, the 
man gets Mukti. Therefore, the saying that on the origination of idy 
a man gets Mukfi is not a void statement. 

Adhikarana XI. 

When through Vidya or Divine Wisdom there are destroyed both 
sorts of Sanchita Karmas, namely, the good as well as the bad Karmas ; 
then at that very moment, it must reasonably follow that the body of the man 
should fall off from him, because the body is the effect of such Karmw, 
and when the Karmas are destroyed, the body naturally falls off. If this 
be so, then anyone who gets the Divine knowledge must immediately 
pass out of this world, and so the teaching of the Divine knowledge by 
the knowers of Brahman becomes an impossibility. The present adhikar 

rana is commenced in order to remove this doubt. 

The stored-up good and evil deeds are of two sorts, one whic 
commenced its fruition in this world, and the other which has not com- 

menced to produce its effects. 

(Doubt). — Are both these kinds of Sanchita Karmas namely he 
Arabdha*phala and the An&rabdha-phala destroyed by VidyA, or only the 
An&rabdha-phala Karmas are destroyed ? 

Bn. to. Up. (IV. 1. 82.) eb»dy i—d .be.* 

i, i, „id «... Mh Ihee. «. deetroyed. There ie »o exception mentioned 
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there in favour of the Karmas wliose effect has already commenced ; and 
as the action of Vidya is everywhere uniform (like the action of fire on 
every kind of dry grass) therefore, both sorts of Sahchita Karmas, mature 
as well immature, are destroyed by Vidya. 

( Siddhanta ). — This view is set aside in the next sfttra. 

sOtra IV. 1. 15. 

sMK*wrfl ^ 3 ^ inn t m n 

VifTWrent AnArabdha-kSrye, the effects of which have not yet begun, 
q* Eva, only. 3 Tu, but. $ PQrve, in the case of the former or stored good 
deeds and sins. Tad, that. Avadheh, being the duration of time. 

15. But only the immature Karmas of the former 
lives, namely, those Karmas whose effect has not yet begun, 
are destroyed by knowledge ; because that is the limit of the 
life of the Jnanin ; (namely) the limit of the life of the wise 
is the period over which his former Karmas which have 
begun to produce their effects extend. — 496. 

COMMENTARY. 

The word “tu” in the sfftra is used in order to remove the doubt raised 
by the Ptirvapaksin. The word “pfirve” or “ former works ” mean accumu- 
lated good and evil works of the time prior to the present life. The word 
an&rabdha-kdrye ” means those works whose fruit has not commenced to 
originate. Only this latter kind of Sanchita work is destroyed and not 
that kind of Sanchita work whose effects have already begun to manifest. 
Why so? Tad avadheh, because that is the limit. In the Chh. Up. (Vf. 
14. 2) it has been said that the man lives on even after the acquiring of 
the knowledge, if his Pr&rabdha Karmas are not exhausted. The Sruti 

— “For him there is delay only as long as he is not delivered from 
the body. ” In the Bhagavata PurSna, in the address of the Srutis to the 
Lord, we find the following (Bhag., X. 87. 40): 

Pib 1 

“He who has realised Thee, does not perceive that good and bad effects are produced 
by Thee, on account of the virtue and vice generated by the man in his past, because he 
is not conscious of the commands and prohibitions of 8oripture regarding good and bad 
deed affecting all embodied beings. (Because thou wiliest it so.) 

This shows that it is the will of the Lord, that the man who has 
obtained the Divine Wisdom, should go on living in this body, so long as 
his PrArabdha Karmas are not exhausted. 
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Note. — But the great difference in his life before the origination of VidyA and in 
his life after the origination of such VidyA consists in this ; that before such origination, 
he feels the good and bad effect of his Karmas, but after the origination of such VidyA, 
his centre of consciousness being fixed in the Lord, he is so much absorbed in the Lord, 
that he never perceives the effects of these Karmas. 

To summarise. VidyA is verily supremely powerful. She destroys effectually, with- 
out leaving any remainder, all Karmas just as a well-lit fire reduces to ashes all sorts of 
fuel. Though this we learn from the books and must believe it also, yet we see on the 
other hand, that divinely illumined sages, full masters of Divine Wisdom, are living on this 
earth and their bodies do net fall down as soon as they get Divine Wisdom. We further 
see that they teach others and are not inactive, consequently, we roust admit that it is 
the will of the Lord that such men should continue to live, in order to spread his know- 
ledge and the knowledge of Theosophy (Brahma-vidyA) among mankind. This does uot 
detract from the glory of VidyA (Divine Wisdom). The VidyA has the power of burning 
up all Karmas including the PrArabdha, but she does not do so, because her power with 
regard to the PrArabdha is countermanded by the will of the Lord, just as the power of 
the fire to burn everything, may be suspended by the stronger power of mantras and 
jewels. Thus there is no harm if VidyA, under the command of the Lord, does not burn 
up the PrArabdha Karmas. 

“Some raise another objection. They say VidyA cannot originate but through the 
body which is the result of the PrArabdha Karmas. Their argument is ‘The origination 
of knowledge cannot take place without) dependence on an aggregate of works whose 
effects have already begun to operate, and when this dependence has once been entered 
Into, we must, as in the case of the potter s wheel, wait until the motion of that which 
once has begun to move, comes to an end, there being nothing to obstruct it in the interim. 
As when the force which moves the wheel is exhausted, the wheel stops moving of itself, so 
also when the fruit is fully manifested, the Karmas that produce the fruit are destroyed 
and not before that.” 

To this objection we reply that this is not so. Knowledge is the 
most powerful of all forces. She destioys all Karmas from their very 
root. She can destroy even the energy that moves the potter’s wheel, 
namely, the Prarabdha Karmas that makes this body to live ; but she does 
not do so through the will of the Lord. Nothing can resist her irresist- 
ible course, but the will of the Lord. As a potter’s wheel in motion may 
be instantly put to rest, by placing upon it a heavier stone than the wheel 
with its momentum, and the wheel would cease to move, so VidyA is like 
that heavy stone, which can stop the motion of the wheel of Prfirabdha 
Karma even. That she does not do so, is in deference to the will of the 
Lord, and not because she has not the power. Therefore, the statement 
that Divine knowledge (VidyA) can destroy all Karmas is absolutely correct. 

Adhikarana XII. 

The statement that the past good deeds of a Wise One are destroyed 
by VidyA, logically leads to the conclusion that the effects of all the 
obligatory duties (Nitya Karmas) are also destroyed, just aa the effects 
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of K&rnya Karmas (religious rites performed for the sake of getting some 
desired object). This deduction is not, however, correct; and the present 
section is commenced to establish this fact. The proposition of the Bf. 
Ar., IV. 4. 22,— 11 both the good and evil works are destroyed leads to 
a fresh doubt. 

{Doubt). — Does the VidyA destroy the effects of Nitya Kannas like 
fire sacrifice, Sc c., in the same way as she destroys the effects of KAmya 
karmas ? 

(P&rvapahia).— She destroys the Nitya-Karmas also, because it is 
the attribute inherent in Vidyfi to destroy all Karmas : for the essential 
power of a substance can never be lost. 

< Siddhdnta ). — This view is refuted in the next sQtra. 

SUTRA. IV. 1. 1«. 

yfoftarft g shrift * 

AgnihotrVAdi, the daily fire-offering. &c. } lu, but, indeed. 
m Tat, in the form of that (i.e., knowledge), wwh Kkryaya, to the effect of 
getting the fruit, tfg Eva, even, tiff Tat, That, gfaf Darianit, becauae of being 
seen. 

16. But the daily fire sacrifice and the rest, produce 
Vidyfi as their effect ; because it is so seen.— 497. 

COMMENTARY. 

The word “tu” is employed in the sfitta to remove the doubt. The 
daily fire sacrifice and the rest, performed prior to the origination of 
VidyA, produce their fruit in the shape of VidyA herself. Why ? 
“ because it is so seen.” Namely, the Scripture states that the VidyA is pro- 
duced by these Nitya Karmas. Such as, Bf. Ar. { iv. 4.2? ) dW ^1J- 
gfUg etc. "Him they know through the study of the Vedas, through sacri- 
fices, alms, austerities,’’ &c. The right meaning, therefore, of the sfitra 
iv. 1. 14, is that VidyA distroys all past good works, done prior to her 
origination, provided such works are not Nitya Karmas or obligatory 
works. The scriptures do not contemplate the destruction of the Vitya 
works, for VidyA herself is their fruit. The word "destruction” is not 
employed in connection with the scorching up of the paddy grains, etc., 
when a house is burnt and which thus become incapable of being sown. 
When a house is burnt down, the seed-grains kept in it may be scorched 
and incapable of any fruit, but we do not say that the grains are destroyed. 
So that Nitya Karmas cannot be said to be destroyed. 

No doubt, there are some Nitya Karmas, which' are qucai-kAmya : 
that is to say, which produce not only VidyA, but lead the performer 
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to Svarga, etc., also. Thus the B r . Ar text “ by the per- 

formance of Nitya works, one goes to the region of the Pitfis, shows that 
the Nitya Karmas have the heaven-producing power also. This heaven- 
loading power of the Nitya Karmas is however destroyed, as soon as the 
VidyA originates. 


Adhikarana Xi/i. 

[The vicarious atonement] 

It has been showu above that the Pr&rabdha good and bad Karmas 
of the illumined sage, remain in their force, through the mere will of 
the Lord, who wishes that such illumined sages should remain on earth, 
in order to teach mankind, by spreading knowledge and instruction. 
Though this is a general rule, yet there is an exception to it in the 
case of some nirapek$a devotees who, as soon as they get VidyA, enter 
into Mukti ; because their prarabdha good and bad deeds are immediately 
destroyed, without causing them to experience their fruit. I This is an 
exception, and the Lord in their case does not wish that they should 
remain behind on earth to teach mankind. ) 

( Viiai ja In the Kau$itaki Upanifjad (1.4.; in deecn ding the 

passage of the soul it is written : # 

^ ^ town srcr 

an fircra. « vwvmi w 

?rt f*rar bctu: gfngwwftrar 

j^pnrii « * , 

Him approach five hundred celestial damsels, one hundred carrying soented powders 
like saffron, turmeric, etc., in their hands, one hundred carrying dresses in their hands, 
one hundred carrying fruits, one hundred carrying various ornaments, and a hundred, 
carrying garlands. They«dorn him with ornaments befitting Brahrai himself. The soul 
thus adorned with Brahmt-ornaments and knowing Brahman, sees everywhere Brahman. 
He approaches the lake called, Ara, which he crosses with the boat of Mind. (But those 
who do not know Brahman cannot cross this lake and are d rowned in it, like the voyagers in 
the sea when their ship is wrecked). The knower of Brahman then approaches the Hours, 
called the sacrificial destroying. They run away from him, as soon as he reaches them. 
Then he comes to the river called Vijava and crosses it by mind alone. Ho shakes off his 
good andsvil deeds. His beloved relutiuet obtain the good, hit unbelovcd relative t the 

evil he hat done . 

Similarly the Sityiyanins read.— 

g*T qwtyiq for, gi*: HT'JStfVt. IPUPWR. N 

“ Hia tons obtain inheritance, his friends the good, his enemies the evil he has done.*' 
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(Doubt). — The above shows that the good and evil deeds, which 
constitute the Prarftbdha of the Brahmavit, are also destroyed, without 
experiencing their fruit. But the question arises, Is it possible that the 
Pr&rabdha Karmas may be destroyed in the case of any person? 

( PArvapakfa). — The Purvapaksin maintains that the PrArabdha 
Karmas are never destroyed, in the case of any person, unless the man 
suffers their consequences. They are destroyed, only by the man under- 
going the suffering for the evil he has done, and enjoying the fruits 
of the good deeds, he has performed. VidyA cannot destroy Prarabdha 
( Siddha ntu). — This view is set aside in the next sfitra. 

SOTRA. IV. l. 17. 

sidto ift n « i t i v* n 

Siq: Atab, than this (declaration of the Bruti), than this (text which de- 
clares that the Prarabdha remains active through the Will of the_ Lord. W 
Anya, (ihe declaration of the Sruti) other than that, namely, the Srutis like the 
-lotus leaf in water,” “burning of lsika reeds." ft Hi, because, tftwm Ekeaam, 
(in the branch) of some: in some Sakhas. Ubhayob, of both ( the good 

and the evil deed that is commenced), the Prarabdha of good and evil. 

17. (In the case of some Nirapeksa devotees, there 
takes place a non-clinging) of both (sorts of Prarabdhas, 
whether good or evil), because in some (Vakhas, like those 
of the Kausitakins and Satyayanins), there is also a declara- 
tion other than (that of the Chhandogya, VI. 14. 2.) -498. 

COMMENTARY. 

In the case of some Nirapeksas, however, who are extremely ardent 
lovers of God and are solely devoted to Brahman, there takes place the 
separation of both kinds of Prarabdha Karinas, namely, the PrArabdha of 
good and the PrArabdha of evil deeds ; and they have not to suffer the 
consequences of their Prarabdha. In other words, in the case of some 
Nirapekvis, the Prarabdha is shaken off without their undergoing the en- 
iovinent of that Prarabdha. The reason for this is that the declaration “the 
Prarabdha remains active in the case of the Jnanin because it is the 
wish of the Lord that it should so remain ” is modified by the counter de- 
claration, as we find it in certain SakhAs, such as those of the Kausitakins 

and the ^atyAyenins. Thus the two SvUis “ His beloved relatives obtain the 
good, his unbeloved relatives the evil he has doue," and “His sons obtain 
inheritance, his friends the good, his enemies the evil that he has done 
show that the PrArabdha is detached in the ease of some. The sense is 
this, there are certain Sruti texts which declare that Karmas are destroyed 
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either by knowledge or by suffering. While the texts above given show 
that the karma is not destroyed by knowledge, but that it goes to the 
friends or foes of the knower of Brahman. The conflict of Srutis, 
therefore, must be reconciled by giving them different scopes. This 
Sruti regarding the Karinas going to friend or foe, does not relate to 
K&mya Karmas. Because in the Sutras (IV. 1. 13 and TV. 1. 14 ) it 
has been shown that all Karmas except the Pr&rabdha, all good and 
evil deeds are destroyed by knowledge, while in the case of evil deeds 
there is no element of Kamyatva. [No one enunciates such a desire 
(K&mal 44 Let me do such and such evil deed, with the desire of 
suffering such and such hell* fire.” Evil deeds, therefore, can never be 
said to be Kamya.] 

Note— The conflict of Srutis arises thus. Two texts declare that the knower of 
Brahman performs works without tho work clinging to him like a lotus leaf in water 
(Chh Up., IV. U. 3.) and all stored up works are destroyed as the fire burns up Isikfl reeds 
(Ohh., V. 24. 8). These two texts of the Chh. Up. declare that Karma is destroyed by know 
ledge'; while the text/ 4 there is delay for him so long as he does not die,” (Chh. VI. 14. 2.) 
shows' that Karma is destroyed by suffering. These three texts, two showing that Karma 
is destroyed by knowledge, and tho third showing that it is destroyed by suffering only, 
most be reconciled with this fourth text which declares vicarious sufferings and enjoy- 
ments. How the karmas of one man cau be suffered or enjoyed by another man ? How can 
the good or evil deeds of a Jninin be suffered or enjoyed by his friends and foes ? This is 
the problem propounded for solution. 

This special Adhikarana teaches that the Lord bestows the good 
results of the good PrArabdha deeds of theJnftnin on the friends of such 
Jn&nin, and puts the evil results of the evil Pr&rabdha deeds on the 
enemies of such Jiianin, and bring such Jn&nin at once towards him, 
because he is impatient to see the Lord, the supremely beloved ; and he is 
not able to suffer the pangs of separation from Him any longer. 

Thus the rule made by the Lord that the Pritrabdha Karmas are 
destroyed only by enjoyment is not broken, for the Prftrabdha Karinas of 
the Jninin are enjoyed by bis friends and foes. This vicarious enjoyment 
thus upholds the justice of the Lord and the unchanging nature of Hjs 
laws. 

But, says an objector, good and evil deeds are formless, and are not 
like physical ornaments, etc., that they may he given away to anybody, 
it is not, therefore, proper to say that a friend gets the good deeds, and 
the enemy gets the bad deeds. Moreover it is open to another objection, 
namely, why should another man enjoy the fruit of deeds not done by 
nim ? To this objection, we reply, that the Lord is omnipotent, and 
has full power to do against the law. Therefore, in the case of some 
extremely yearning souls, there takes place detachment from Pravabdha 

7 



XIV 


CONTENTS. 


Adhiharana XII. — Page. 

The form of the Lord is not manifest to the external senses of 
ordinary persons ... ... ... ... 484 

Adhiharana XIII . — 

But he can be seen by His faithful devotees ... ... 485 

Through infinite grace of the Lord it is possible to see the 
Lord ... ... ... ... . . . 488 

Adhikarai ta XIV . — 

His attributes constitute his very essence ... ... 490 

The Lord is both blissful and bliss ... ... ... 490 

He is the light and the abode of light ... ... ... 491 

The Lord and His attributes are not different ... ... 492 

The difference is verbal only, as in the case of the sentences “ the 
being exists, ” “ the time always exists ” ... ... 493 

Adhikamria XV . — 

The bliss of the Lord is immeasurable .. ... ... 494 

Adhiharana XVI . — 

Brahman is not monotonous, His manifestations are infinite and 

varied ... ... ... 497 

Adhiharana XVII . — 

The Lord alone is the highest ... ... ... 499 

Adhiharana XVIIT.- 

The Lord when assuming a visible form is all-pervading even in 
that form. The limitation is appearance only ... ... 500 

Adhiharana XIX . — 

The Lord is Giver of all fruits ... ... ... 502 

Tuibd Pada. 

Adhhikarar m I.— 

The Lord is the Great Quest taught in all the different Sikhds of 
the Vedas ... ... ... ... ... 5H 

The Lord may be meditated upon in any one of the various ways 
taught in the Scriptures ... ... ... ... 512 

Adhiharana II . — 

In meditating on the Lord, all His attributes, taught in various 
places, may be combined ... ... ... ... 515 

Adhiharana III . — 

The Ek&ntins (or the worshippers of a particular form of the 


Lord) need not combine the attributes belonging to other 
forma ... — ... ... ... 518 




702 


VEDANTASdTRA8. IV ADEYlYA. [Oovinda 


Karmaa, and such Karmas are attracted by other persona: and exhaust 
their force on them. 

In the next sdtra, the doubt how the PrArabdha Karinas of the Nira- 

peksa deyotees can go to another person ia answered. 

sOtra IV. t. 18. 


« * I \ I H 

Yad-eva, whatever. forar Vidyaya, by knowledge. ffH Iti, ao. ft 
Hi, because. 

18. The text “ whatever he does with knowledge ” 
intimates that the Prarabdha Karmas may go to another.— 
499 

COMMENT ARY. 

The text of the Chh. Up. “ Yadeva vidyayA (1. 1. 10; ” shows that 
works done with VidyA are very potent, even when such VidyA is not the 
highest Brahma VidyA, but is only knowledge related to Jtva (human soul). 
Since the power of VidyA, whether of Brahman or of Human soul, is 
divine in her nature, aud irresistible in her energy, it follows that 
through the grace of this VidyA, even the PrArabdha Karmas may be 
destroyed, without undergoing their suffering, through the command 
of the Lord Nothing is too wonderful in the case of VidyA. 

Wnat does then follow from this ? The conclusion is mentioned 
in the last sdtra. 

80TRA IV. l. 19. 


II * I \\ H II 

Bhogena, with the enjoyments (all heavenly joys), g Tu, but. fwt 
Itare, the other two (the gross and the subtle bodies). Ksapayitva, 

giving up. XPI Alba, then. Sampadyate, obtains, joins. 

19. Having given up (the gross and subtle bodies), 
he joins in the enjoyment (of all divine bliss along with 
the Lord). — 500. 

COMMENTARY. 


The Nirapek§a devotee having obtained VidyA, transcends the other 
two Itare, namely, lie throws off the other two bodies called the Sthula 
(gross) and Suk$ma (subtle). He gets the body of the companions of the 
Lord, namely, the divine body called the PAr$ada-vapub. Having obtain- 
ed this body, he gets the power of enjoying, along with the Lord, all 
the bliss which the Lord enjoys. Then is realised in him literally and 
truly, the meaning of the Sruti (Tail Up., II. 1. 1) “ He enjoys all blessing, 
at one with the omniscient Brahman.” This is the highest stage reached 
by the soul. 
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win wi ’TO^n^r iht: i 

5*T* ^ STCW W It 

May that Kfi^iua, the Lover of His devotees, be ray refuge, by reciting whose 
sacred name are vanquished and totally destroyed the mighty obsessing elements of the 
senses and vitality. 


Adhikarana I. 

In the present P&da, the author discusses the method of the sours 
leaving the body, at the time of death, in the case of a Jmmin ; as a preli- 
minary to his describing the devay&na path in the next chapter. In the 
Chh. Up. (VI. 8. 6.) we have the following: — 

w* snr&r srvwftc w srrfc u m reftwfa tan 

<re*it r ^ oftrsfam n £ n 

When the soul of this person goes forth, the Speech is merged in Mind, tho Mind 
in Breath, the Breath in Fire, Fire in the Highest God. 

(Doubt). — A doubt arises here ; whether the above passage means 
to teach that only the function of Speech is merged in mind, or whether 
the Speech itself, together with its function, is merged in the mind? 

(PUrvapak^a). — The Purvapaksin maintains that the function of Speech 
only is merged in the mind, because there is not found the nature of 
Speech in mind, and because the Speech and the other senses function 
under the control of mind. 

(Siddhdnta). — 1 This view is set aside in the next sfltra. 

80TRA IV. 2. 1. 

M m i \ ii 

* 1 $ Vdk, Speech, aroftr Mauasi, in the mind. Darfandt, because 

of the Sastt ic declaration. TOfll&abdat, because of the word of the Vedas, 

Cha, and. 

1. Speech (itself together with its function is merged) 
in the mind, because it is so seen, and because there is a 
Scriptural statement. — 501. 

COMMENTARY. 

The speech enters the mind organically as well as functionally. 
Why ? When the Speech ceases, the activity of mind is seen. 

Note.— When the external Speech is stopped, there goes on the mental Speeoh. 
This proves that not only the organ of Speech, but its function also are present in mind. 
This is a natural fact - of psychology. Moreover it is a matter of observation that while 
the function of speech comes to an end, the mind still continues to act. 
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Moreover there is the express statement of the Chh. Up- “ V4tl 
manasi sampadyate,” the speech merges in the mind. This also shows 
that the speech, organically and functionally, enters the mind j 
other explanation would be against the spirit of the above text. The 
aenseisthis, that there is no proof by which we can find the Speech 
in the mind existing merely functionally; we have no proof that the 
function only merges in mind and not the organ of speech. 

An objector says, but mind does not possess the nature of speech 
and so we cannot say that Speech itself has merged in the mind but all 
that we can say is that only the function of speech has «"tered the mind. 

It is something like fire and water. The nature of water is not that of fire, 
but we see that fiie does enter water functionally, though not organically 
For water can become heated by fire, by the merging of the function of 
the fire in water, though the fire itself does not enter the water. To 
this objection we reply, it is not so. The speech only combines with 
mind (in a mechanical mixture like that of milk and water;, and does not 
become Laya in mind (as water is said to become Layain air, when its con- 

*; d s ri; 

of Lo p^in the "form ^of ° separated gases.) The sense is this, that 
though the mind and speech are intrinsically 

1), yet tliere is the union of these two at the time of death, like 
vapohr entering into the air. % ? 

«rv: n* u « » * * * n 

am: A tab, V Ev®. for thi * very rcason- S *' vir> '< a11 (the senses ' *** 

Anu, after ^ ^ ^ ^ all (the other sense- 

organs) merge in the mind, after (the merging of speec 

502. COMMENTARY. 

1„ the above text of the Chhfindogya Upani*ad, there is mention 
I fV,« merger of only speech in the mind. I^est one should fall into the 
! ™oSLnglh..o.l.er..n««rg».lik.h»ri»g, to, do »°t ».rg« 

r»' tX 7 «*<* .«« *■»» r e ‘ r ■ 

. else • but subsequent to the merging of speecn. 

’ It is to be understood that since the speech unites with the min 
only, and not with fire (though there are some texts to that effect also sue ^ 
Bj* Up., III. 2. 13.) it follows that all the other sense-organs un 
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the mind. But all do not simultaneously enter into the mind, they follow 
after the entrance of speech. As we find in the Pradna Upani$ad (III. 9.): — 

nffr v re&ta nwnwifir 


The Cosmic Fire verily is Udine. (It helps the Udine in men), therefore, when e 
person becomes exhausted of energy, he goes to enother birth, with hie sense- feoul ties 
merged in the mind. 

Similarly, in the same Upani^ad (IV. 2) we find : — 

n m: ssujsTOprcn f i ?rcwSr ^ ^ 

N 


He seid to him “As, O Girgye! all the rays of the sun when going to set, become 
one in that orb of light, end on his rising again they again spread out in ell directions, 
so verily these ell Devas become one in that High Divinity, the mind.'* 

These two texts clearly show that all the sense-organs enter into the 
mind and not into anything else. 


Adhikarana II. 

Now the author considers the same text of the Chh. Up. (VI. 6. I.) 
which says that the Manas enters the PrAna (the Mind enters the Breath). 

(Doubt). — After the sense-organs have entered the Mind, at the time 
of death, does the Mind go to the PrfLna or to the Moon. 

(P&rvapdk$a ). — The opponent says the mind enters the Moon, for 
the Bfi. Ar. text (III. 2. 13 already given at page 429 ante), shows that 
Mind enters the Moon. 

(Siddhanta). — This view is controverted in the next sQtra. 
sOtra iv. i a. 

SRH: SI I Ur^fR I ^ II * I H I ^ II 

Tad, that. «r«f: v Manah, mind, gri Pr*ne, in the PrAija, breath, HKf* 
Uttarat, from the subsequent clause. 

3. That mind (in which all the sense-organs have 
entered, merges) in Breath (Prana) because of the subse- 
quent clause (of the Chh. Up., VI. 6. 1). — 503. 

COMMENTARY. 

The word “ that ” means that in which all the sense-organs have 
entered. The mind, along with all the sense-organs, enters into the Prft^a. 
Why ? Because the Chhandogya text (VI. 6. 1.) says “ Manah piAne” (the 
mind enters the Breath). And this sentence immediately follows the 
clause “ the speech merges in the mind.” 
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But says an objector, How do you then explain the text of the 
Rri Ud (HI 2 13.), which says that the mind of the person dying 
J the Moon' If the mind enters the Breath, then this text of 
the Bfi. Upanitjad seep. 429) will find no scope To this we reply 
that the venerable author of the s fit, as, Lord BfidarSyana Himself has 

SOU* of the varloa. 

w/en i ITUS!* * 

ttee, Xe1ot, OP Xn 2'Bri Ar. Up. says that the mind enters the 
Moon, it is to be taken in a metaphorical sense. 

Adhikarana III. 

Now the author considers the statement of the same passage of 
the Chh. Upanisjad (VI. 6. 1.) “ PrAnas tejasi ” (the breath enters the 

^ re } (Doubt). — Here arises the doubt, whether this Prfina in which has 
entered mind with all the sense-organs, merges into r e] as (cosmic 
£ rft \ or doe8 this Prana merge into the Jlva (individual soul). 

PdrtupaM.- The opponent maintains the view that merges 

in Tejas, because the text of the Chh. Up. is definite on that point. 
Where there is a definite statement, it is wrong to assume anyth.ng . 

(Siddhan to).— This view is controverted in the next sfitra. 
sOTRA IV. X. 4. 




c ah th , t /p ra na life, or breath), wwwf Adhyakse, in the president, 
«: Sab, that (1 raiia, me, _ l fh _ r a d-uDaeama-4dibhyab, be- 

<“«** - “ ,h ' iDdivid “' 

with all the s g 8 ”- ^ a) enter8 the ru i er (the individual Soul); 

because of the statements as to his coming to the soul, 

(found in Bri. Ar. Up., IV. 3. 38).— 504. 

COMMENTARY. . 

That Prftna merges into the Adhyaksa or the presiding deity of 
*. M Jo l i Ih— human aoul talf. Why d. « -y 

L., BuJ.au of .ha 

mim m i * a H nn wi ]"r ah** fTf * 11 ** 111 ** 
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* And m bodyguards, warriors, charioteers, and commanders of armies gather round 
a king who intends to go out on a march, thus do all the PrAnas gather round the Soul, 
at the time of death (and march along with it), when a man is thus going to expire.’ 

This shows that the Pr&na, along with all the sense-organs, goes to 

the Jiva. 

Nor is there any conflict in this view with the statement of the 
C'hh. Up. (VI 6. 1.) that the Pr&na merges in Tejas. Prana, after having 
joined with the Jiva goes into the Tejas and thus that statement also 
becomes valid. It is just like saying “ the river Yamuna goes into the 
Sea,” meaning thereby that the Yamuna, uniting with the Ganges, goes 
into the sea. 


Adhikarana IV. 

Now is to be considered the statement of the entrance into th6 Tejas 
by the Soul. 

{Doubt ). — Here arises the doubt, does the individval Soul, joined by 
the Pr&na, take up its abode in the Tejas or in the collective elements? 

{ PUrvapahfa ). — The opponent maintains the view that the PrSna, 
having entered into the individual soul, merges into the Tejak, because 
of the definite statement “ Pr&nas tejasi,” “ the Jiva enters in Tejas. 
The word Pr&na here should be explained as meaning the Jiva in which 
the Prdna has entered. 

{Siddhanta ). — This view is set aside in the next sfitra. 

sOTRA IV. 1. 5. 


ii m * i * ii 

Bhfitesu, in the elements. ** Tad, about that. 6ruteh, there 
being a Vedic statement. 

5. (The individual Soul, with Prana, merges into) 
the elements, because there is a scriptural statement to that 


effect. — 505. 


COMMENTARY. 


The individual soul enters into the five elements and not merely in 
the tejas. Because in the B|i. Ar. Up. the Jiva is described as entering 
into all the elements, Ether Air, Tejas, Water, &c„ tB r i. Ar. Up., IV. 4. 5). 

vraftr myw ft wyfo fr nwff ^ wwftr jw wp 
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****! wftow fj* «mwrHr twftr awgtfah 

*wfcg«JwRi awtit «psfr qvftravraft im 

“ Tliat *• indeed Brahman, oonaisting of knowledge, mind, life, sight, hearing, 
earth, water , win4,*ether t light and no light, desire and no desire, anger and no anger, right 
or wrong, and all things. Now as a man is like this or like that, according as he acts and 
according as he behaves, so will ho be :-a man of good acts will become good, a man of 
bad acts, bad. He becomes pure by pare deeds, bad by bad deeds/' 

“ And here they say that a person consists of desires, and as is his desire, so is his 
will ; and *s is his will, so is his deed ; and whatever deed he does, that he will reap/’ 

The above Sruti clearly declares that the Jtva is not only Tejomaya 
(consisting of light), but AkSdamaya, V&yumaya, Ac. In fact, it consists 
of all elements. 

Moreover the next sQtra strengthens this argument. 

sOtra iv. x & 

ii « m t ii 

Na, not. Ekasmin, in one. Dar^ayatab, they both 

(the question and the answer) show, ft, Hi, because. 

6. The individual soul does not enter in one element 
only, because the question and the answer both declare it to 
the contrary. — 506. 

COMMENTARY. 

It should not be- considered that the Jiva is merged in the single 
element of Teias only. Because the contrary is mentioned in the question 
and answer between Svetaketu and PravAhana in the Chh. Up. (AdhyAya 
V, Khandas 3-10, see pages 422-425 ante). This fact has been established 
by the author of the sfitras in his previous sutra, III. 1. 1 (page 42(3). 
Similarly, the merging of the Prfina into various elements, like Tejas and 
the rest, is not directly, but in conjunction with the individual soul, and 
this is the fact established by the previous sfltras. 


Adhikarana V. 

Now another question arises with regard to the above text of the 

Chb. Up. (VI. 8. 6) which was the subject of consideration in the preceding 
six sAtras. 

(Doubt). The doubt that arises here is the following Does the soul 
of the wise, as well as that of the person who does not know Brahman, 
follow this particular method of going out of the body, or is it confined 
only to the soul of the man who does not know Brahman. 

(P&rvapakfo ). — The Purvapakfin maintains that the ignorant only 
go out by the method previously described, for the wise do not follow this 
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method of departure, as ia shown in the following Sruti of the Bp. Ar. 
Up. (IV. 4. 7.) 

«mr cft[ ftmt: r wi twjfajfrT mm m 

i 

When all those worldly desires that cling to the Antahkarapa are entirely given up 
(and spiritnal desires sprin ; up) then the mortal beoopies immortal, then he enjoys here 
Brahman. 

{This verse describee the state attained through the epecial grace of God. It looks 
very much like a state of physical immortality or Jfvan-mukti]. 

The word Atra in the above verse shows, that the wise man enjoys 
the immortality here , in this very life ; and does not require to go out of 
the body, in order to enjoy the bliss of Mukti. 

( Siddhdnta ). — This view is set aside in the next sQtra. 

8CTTHA IV. 1.7. 

UHHT II 3 I * I VS II 

«pnnr SamAna, common, w Cha, indeed, tnqft Asfiti, proceeding 
further, up to the way, iqiRTH UpakramAt, before beginning. fWW 
Amfitatvam, immortality, w Cha, and. Anuposya, without burning, 

without dissolution. 

7. Indeed common (to him who knows and him who 
does not know) (is the departure) up to the beginning of the 
way ; and the immortality (of Bp. Up., IV. 4. 7) is (a meta- 
phorical one) without having burned (the connection with the 
—507 

COMMENTARY. 

Of the two “Cha't" to be found in the above sfitra the first has the 
force of indeed. He who does net know and he who knows, have both thia 
in common, that their method of *oing out is the same, upto the point 
from which the path commences. In other words, up to the soul’s entering 
into the arteries through which it has to go out. Of course, there is 
difference at the time of entering and onward, when they have once 
entered these arteries. He who does not know (Ajns) has to enter one of 
the hundred arteries that proceed from the heart downwards. But he who 
knows (Vijnai goes out by that artery which is one hundred and first 
and which rises from the heart and pierces the crown of the head. 
Thus the Chh. Up. declares (VIII. 6. 6) : — ^ 

wr Avr 

jfo fcTOFQT it 4 1 

6. There are a hundred and one vessels of the heart, and the chief 
of them (proceeding from the heart) pierces through the head. By that one 

8 
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going upwards, he obtains deathlessness. The others are for the purpose 
of carrying the soul to diverse other lokas. 

[It is only when the soul passes out of the Brahma Nadi that there is Release]. 

It is about this passage of the soul through the coronal artery that 
the mention is made also in the Bp. Ar. Up. [IV 4. 2.) 

w* t*TRT R^ini srcitaft wgit m ijgff 

*T*^*ft *T II 

“ The point of his heart becomes lighted up, and by that light the Self departs, either 
through the eye, or through the skull or through other places of the body.” 

This going out through the skull, mentioned in the above passage, 
contemplates the case of the one who knows (Vijna), while ho who does 
not know (Vijna) goes out through other passages, such as eyes, ears etc. 
As regards the Bp Ar. text (IV. 4. 7.) declaring that he who knows gets the 
immortality even here ; that applies to the wise man (Vijna) who has still 
connection with the body, and whose such connection has not been burnt 
up and dissolved. The immortality referred to in the Bp. Ar. (IV. 4. 7.) 
denotes, therefore, the destruction of earlier sins and the non-clinging of 
later acts, which come to him who knows the Lord. 

The above is further explained in the next stitra. 

8UTRA IV. 1 8. 

II # I * I q || 

fix Tad, that (immortality), vrfft: Aplteb till he has acquired direct 
knowledge or union with Brahman. SaihsAra, as SaihsAra. 

VyapadeiAt, the state being named. 

8. That (immortality mentioned in Bfi. Ar., IV. 4. 7., 
refers to this sinlessness of the saint) because the Scripture 
teaches that the condition of the Samsara lasts (up to the 
time o£the realisation of Brahman). — 508. 

COMMENTARY. 

/ 

The “ immortality ” mentioned above refers to this condition of 
sinlessness, belonging to him who knows (Vijna), but whose connection 
with the body has Dot yet been dissolved. Why d(^ we say so ? Because 
up to attaining Brahman, the texts describe SamsAra state. Up to the 
time of the realisation of Brahman, tho man is in Sathsara, the characteristic 
of which is connection with the body. The realisation or direct vision of 
Brahman takes place only when the man reaches, through DevAyana path, 
the highest heaven of Brahman called the Samvyoma. And this never 
takes place before the dissolution of the soul’s connection with the body* 
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sOtra IV. 1 9. 

ii « i r i 5. ii 

Suks.na, of the subtle body SRHIPr Pramagatab, from the authority 
or the means of knowledge w Cha, and. iTUT Tatha, thus. Upalab- 

dhcb, it being observed. 

9. And the subtle body still persists, because of an 
authority of the Scripture, and because the existence of the 
body is actually observed even in the higher planes. — 509. 

commentary. 

The connection with a body (whether gross or subtle) is not dissolv- 
ed, s6 long as the Vidv&n (the man who knows) exists in this world (whe- 
ther the world be physical or any higher and subtler plane). That 
which constitutes his subtle body still persists and goes with the man, after 
his throwing off his physical body. Why ? Because there is an authority to 
that effect in the scriptures. In the Kausitaki Upani*ad (I. 3.) there is a 
colloquy with the Moon and others held by the departed soul of the Vidv&n. 
From this conversation we infer that some sort of body must persist, at 
that stage, to enable the soul to hold conversation with the Moon and others. 
For it is a matter of observation, that no conversation can be held without 
a body. Therefore, when the Bpi. Ar. (IV. 4-7) states that he becomes im- 
mortal even here , it means that sort of immortality which every sinless 
man enjoys, even without the dissolution of his connection with a body- 

sOtra IV. 2. 10. 

STtawNm: II ? I * I t° II 

n Na, not. Upamardena, in the way of destruction of bondage. 

Atahf berause of this reason. 

10. Hence the text of the Bri. Ar. Up. should not 
be taken to teach the destruction of the connection of the 
physical body.- -510. 

COMMENTARY. 

It thus appears that tiie text of the Bpi. Ar. (IV. 4. 7) cannot teach 

that sort of immortality which consists in the destruction of connections 

with a body. It teaches immortality of mental peace, enjoyed by all good 

men. . 

sOtra IV. 2. 11. 

ii s i * i u 

Tasya, of that very (subtle body.) Eva, verily. Cha, and. 
L'papatteb, it being possible. $evT 0sm&, the heat. 
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11. And to that very subtle body belongs the warmth 
(which is perceived on touch), because that is reasonable. 
—511. 

COMMENTARY. 

The warmth which is observed on touching the gross body, before 
the man dies, belongs really to the subtle body, and is an attribute of the 
subtle body, and not of the gross body. Why ? Because it is only reason- 
able. So long as the subtle body is in the physical body, we perceive that 
the latter is hot, but when there takes place the separation of the subtle 
from the gross, we do not perceive this warmth in the gross body. 
Therefore, the presence or the absence of the warmth of the gross body, 
depends on its connection or disconnection with the subtle body. There- 
fore, it is reasonable to hold that the warmth belongs to the subtle body, 
and not to the gross body. The word cha t in the sutra, indicates that this is 
an additional reason for holding that the Vidvan also goes out of the body, 
at the time of death. Because in the case of the Vidv&n also, we find that 
at the time of death, his body becomes cold, indicating that he also goes 
out of the body, accompanied by the subtle body. 

In the next sutra the author himself raises a 4oubt and then 
answers it. 

SUTRA IV. 2. 11. 

II 3 M | ^ II 

PratisedhAt, on account of the denial, hi, so. Chet, if. if 
Na, not tfrffcr* Sarirat, because departure from the embodied soul (is prohibited.; 

12. If it be said that he who knows does not go out 
of the body, on account of the prohibition, then we reply, 
that it is not so ; because the prohibition refers to the going 
out of the Pranas from the embodied soul. — 512. 

COMMENTARY. 

It is objected that the Vidvan does not go out of the body, because 
there is a prohibition to that effect in Bp. At. (IV. 4. 6} : — 

*n<roiitv * nm srnnr ^nsr- 

“ But as to the roan who does not desire,' who, not desiring, free from desires, is satis- 
fied in hid desires, or desires the Self only, his vital spirits do not depart elsewhere, being 
like Brahman, he goes to Brahman." 

The above verse shows, by using the word Tasya Prai.,aht that the life- 
breath of him, who knows, do not go out. To this objection we reply that 
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the above sentence does not say, “ Na tasya PrAnA dehit utkrAmanti,” [his 
life-breaths do not go out of the body (deh^t)] but it really means, “ Na tasya 
PrApA sarirdt utkrAmanti ” (his life-breaths do not go out from the soul). 
(SArirAt means soul , or that which has a body.) Therefore, the prohibi- 
tion is to the going out from the soul , and not from the body. For as a 
matter of fact, it is observed, that the lif-ebreaths of the VidvAn even go 
out of the body. 

sCTRA. IV. 1. 18. 

n s i * i \\ n 

Wt: Spasjat), clear, ff Hi, because Ekesflm, of some (SakhAs). 

13. And because it is clear according to some recen- 
sions. — 513. 

COMMENTARY. 

There is no scope for controversy in this matter. Because “Na tasya 
PrAnA utkramanti ” is the reading in the Kanva recension of the Bp. Ar. 
Upani^ad; but in another recension, namely, those of the MAdhyandinas, the 
reading is “ Na tasmAt Prfina utkramanti, “ “ from him the life-breaths do 
not go out.’ The word Tasmdt , meaning “ from him is a very clear term, 
and leaves no room for doubt that the prohibition applies to the going out 
of the PrAna from the soul. The Bp. Ar. text means that the PrApAs of 
the wise man never leave the soul . It does not mean that they never leave 
the body. The next sentence “Atraiva samavaliyante” means “these PrAp&s 
merge indeed in that.” The word Atra , “ in that,” means in Brahman, 
the object of attainment. 

(' Objection ). — In the previous section of the Bp. Ar. in the dialogue 
between Artabhaga and YAjhavalkya, there is also a statement that tbe 
PifinAs do not pass out of the body. The objector says, how do you explain 
that statement? We give the passage here below: — (B|i. Ar., III. 
2,10 & 11 ). 

3 sroftr h h q rnraftftt fcwrr* mm 

inft* ^ ii u n 

44 Y&jftavalkya," he said 44 everything is the food of death. What then ia the deity to 
whom death ia food ?” 

44 Fire (Agnl) is death, and that ia the food of water. Death Is conquered again.' 4 

44 Ytjfiavalkya” he said, 44 when such a person (a sage) dies, do the vital breaths 
(Pripas) move out of him or No ? M 44 No," replied Yijflavalkya, 44 they are gathered up iq 
him, he swells, he is inflated, and thus inflated, the dead lies at rest." 
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v ... Th !i* b ° T ! U t th6 K * pTa readin S- The some of the question is this. Artabhiga asked 
Yljdsrslkys; when this God knowing man dies, then do his life-breaths (Prflnas) go 

'7“ £** (As “ U >> namel 7‘ f ~"> «>is body." In other words, “does he go oat along 
. ‘“I h ° ^ rlp “ m th0 coro,,al arter r - trom t*»e crown of the head, or does he remain 
YAifiavalkva ~ u"* X /* d °°* “° t ' f *" °® * nd then sfoes awa T'” To thi * <!<«»«<», 

jd valkya replies, that the Prinks of such a sage remain in the body, so long as the 

inflatedTl^i, *“ ( °*' , 8 “° h * “*® re “‘ iDS iD the b0dy - and his ^ -"ells up, being 
inflated with the external a,r. Thus inflated, the dead man lie. at rest. Thu. experi- 

enc ng the Prirabdha fruit in the shape of the swollen, inflated body, the sage leaves such 
body to hissons and kinsmen and gets Mukti at once. This is the diffloolt text propounded 

for solution to those who maintain the view that the Prflnas of the sage always leave the 
body. 


The reply to this is that the above text mentions a very exceptional 
case, the case of those ardent, impatient, lovers of God. Such pereons do not 
pass through the above process of death, the Lord Hari himself stands 
near them at the time of death, and freeing them from the body, takes 
them at once with him to his home. The premia, of course, in such a case 
do not follow the soul. They remain behind in the body. 

The followers of Advaitam explain the above text in the following 
way:— This non-departure of the Prana from the body refers to the 
case of those who worship the unqualified Brahman. 

But that explanation is wrong. Because there are no such words in 
the above text to indicate that it applies to those who meditate on unqualifi- 
ed Brahman. Secondly wo have already demonstrated that unqualified 
Brahman is a fiction. 


The whole argument of the Advaitins is thus given by ffahkartchary, In hi. commen- 
t&ryon (IV. 2. 18) : — 

“ The aMertion that alao «>e soul of him who know. Brahman departs from the body 
because the denial states the soul (not che body) to be the point of departure, cannot be 
upheld. For we observe that in the sacred text of some there is a clear denial of a dena- 
ture, the starting-point of which is the body. The text meant st flrst records the question 
asked by Artabhflga. “ When this man dies, do the vital spirits depart from him 
or not?" then embraces the alternative of non-departure, in the words, No replied 
YAJfla valkya ; thereupon anticipating the objection that a man cannot be dead is long as 
his vital spirits have not departed, teaches the resolution of the prflnas in the body “ | n 
that very same place they are merged ; and flnaly, in confirmation thereof, remark, “be 
swells, he is inflated, inflated the dead man lies.” This last clause states that swelling 
Ac., affect the subject under discussion, vU, that from which the departure takes place rthe 
" tasmtt of the former clause, " which subject is, In this iast clawe, referred to by means 
i H !' a sweillng and so on can belong to the body only, not to the 

embodied soul And owing to its equality thereto also the p^e. “from him the viUi 
spirit do not depart; ‘in that very same place they are resolved (have to be taken a. 
denying a departure starting from the body, although the chief subject of the 
the embodied soul This may be done by he embodied soul and the body being vi.w^das 
noo-different. In this way we have to explain the passage if read with the flfth caso." 


THE VEDANTA-SUTRAS 


WITH TD 

COMMENTARY OF BALADEVA. 

FIRST ADHYAYA. 

First Pa da. 

THE BLESSED KR1SNA IS EVER VICTORIOUS. 

We bow with reverence to the Bleued Qovlnde, the Faultless, the Inconceivable, 
the Cenee of all, the True, the 8elMumlnoua and the Infinity, the Brahman praised by 
61 va and others, who is worshiped In manifold forms hy his devotees, 

Yylsa, the son of 8atyavatf, is verily Harl and is ever victorious, all-pervading and 
loved hy His devotees. He hy the rays of his Vedinta Sfttras, has dispelled the darkness of 
Ignorance and revealed the Troth of things. 

During the Dvapara age, when the Vedas were forgotton, Vi$nu, the 
Supreme Person, being invited by BrahmA and other limited intelligences, 
incarnated Himself in the form of Kfigna Dvaipfiyana. He restored' the 
Vedas and divided them into four parts, and composed the Brahma S&traa 
in four books, to explain the Vedas.. It is so written in the Skandapur&pa. 

Some persons of little intelligence, but wise in their own conceit, 
misunderstanding the sense of the Vedas, began to propound such mis- 
taken theories as, that the Vedas teach that the performance of the ritua- 
listic worship and sacrifices was the highest end of man ; that Vi$nu was 
no Supreme entity but subordinate to Karma : that the heaven, Ac., and 
the fruits of Karmas were eternal : tli at the (Jiva or) Soul and matter (or 
Prakfitij were independent in their activities and not subordinate to Ttfvara ; 
that Brahman itself was the Jiva (or human soul), and its manifestation as 
Jiva was only a reflection or illusion or illusive appearance or limitation; 
that the wheel of birth and death is of the Jiva who was not separate from 
Brahman itself in pure intelligence — the Jiva being nothing but portion 
of Brahman called Buddhi, and that release is attained by the meditation 
on this truth. 
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sOtra. iy. J. 14. 

^ II 3 l * It* II 

Smaryate, it is mentioned in the Sriiritis. w Cha, and. 

14. Smpifci also declares the same — 514. 

COMMENTARY. 

In a Smfiti (Y&j naval kya Smpti, III. 167) there is a declaration that 
the soul of the Vidv&n departs by means of the coronal artery through 
the head. 

ftw<j l H l t>r fawrr qftrwsn i 

mfrwsift P Kwr Sw mfa <rct nftm » 

44 Of those, one is situated above, which pierces the disc of the sun and passes 
beyond the world of Brahman, by way of that, the soul reaches the highest goal." 

Thus the Sruti and Smfiti establish the proposition that the wise 
•Iso depart from the body, accompanied by the Pr&nas. 


Adhikarana VI. 

It has been mentioned above that the individual soul accompanied 
by the Prana and the group of sense-organs merges into the subtle 
elements like heat and the rest at the time of departure. It has further 
been established that this is Ihe method of departure even of him who 
knows. Now a new doubt is raised. 

(Doubt ). — The Pranas like the speech and the rest togethei with their 
vehicles, the subtle elements, belonging to the wise sage, merge in their 
respective causes like fire, Ac., or in the Supreme Self. 

(PUrvapak^a ). — The Pfiivapak^in maintains that the organs of the 
Pr&nas merge in their respective causes and not in the Supreme Self 
because of tho text, “ Yatrasya purusasya” shows that the Pr&pas and the 
senses merge in their causes. We give the passage below (Bp. Ar., III. 
2 13.):- 

q nre g r frfer 

£ r ftvi ^ fro wiinAwiw- 

sr sr ffar ftr 

“ YAjnavalkya,” -he said, 44 when tho speech of this dead person enters into the Are, 
breath into the air, the eye into the sun, the mind into the moon, the bearing into space, 
into the earth the body, into the ether the self, into the shrubs the hairs of the body, into 
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All them theories have been put forward aa pfimpakfs and set 
aside in the Vedanta Sfitras, and it ia established therein that the Supreme 
VisQU is independent, is the Creator of all, has lordghip over the whole 
creation, is Omniscient, is the Highest Goal of man, and is pure conscious- 
ness. The Sfitras speak about the fire tattvas or eternal principles, 

(1) Irfvara or God, (2. Jiva or Soul, (3) Prakrit! or Matter, (4) Kala or 
Time, and (5) Karma or Action. Of these the consciousness of Idvara is 
infinite, that of the Jlva is partial. However both are eternal and have 
knowledge, Ac., and are connoted by the word ‘ 1.’ Consciousness cannot 
be separated from Self-Consciousness, as luminosity cannot but reveal its 
own form : so there is no conflict iq the proposition that God is pure cons- 
ciousness, and at the same time Self-Conscious. 

(1) Tit vara creates the universe, entering into matter and controlling 
it ; and He ordains the Buffering and release of the souls in it, because He 
is Independent and All-powerful in His essential form. Though He is 
one, He has many aspects ; though He is indivisible, He becomes the object 
of knowledge to the wise as having substance and attributes, and as 
having a form and the spirit within it ; and though He is unmanifest, He 
becomes manifest to His Beekers through pure devotion. Aud though He 
is one essence, in and out, yet He distributes Supreme bliss of Ilis essential 
form to the Jtvas. 

(2) Jlvfitmans 01*6 many and are in different conditions. They are 
in bondage, which consists in turning its face away from Irfvara. When 
the Jiva turns its face towards God, then its bondage falls ; and it realises 
the form and attributes of God. The bondage is of two kinds : that which 
conceals the essential nature of God, and that which bides His attributes: 
both kinds of bonds fall off, when the soul turns its face towards God, 
when there is direct vision of the Supreme. 

(3) Prak|-iti is the equilibrium of the three states in which matter 
exists, namely of Sattva or rhythm, Rajas or activity, and Tomas or 
stability. Other names of Prakpti are Tamas and May! Fertilised by 
being glanced at by Idvara, she is the mother of the universe in all its 
variety. 

(4) Kfila or time consists of three states— present, past and future ; 
and words like 'simultaneous ’ and ' quick/ ‘slow,’ Ac., are used to denote 
time. It is measured by seconds, minutes, hours, days, yean, cycles, 
yugas up to Pari rd ha. It is in constant motion like a wheel, and is the 
cause of creation and destruction. It is an unintelligent substance, a 
jadaro. 
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the tree* the hairs of the head, when the blood and the seed are deposited in the water, 
where is then that person ?” Yijftaralkya said “ Take my hand, my friend.” 

“ We two alone shall know of this ; let this question of oars not be (discussed) in 
publio.” Then these two went oat and argued, and what they said was Karman (work) what 
they praised was Karman,” via, that a man becomes good by good work, and bad by bad 
work. After that Jaratkarva Artabhtga held his peace.” 

The above shows distinctly that the senses resolve into their causes, 
the elements. 

(Siddhftnta). — This view is set aside in the next sfitra. 
sOTRA IV. 1 15. 

Awn n * i * i ** u 

SlPl TAni, those (the Tejas, and the speech, &c., denoted by them.) 
g* Pare, in the highest Brahman. ewr Tatha, thus, ffc Hi, because. WYf 
Aha, says. 

15. These (fire and the rest together with the senses) 
merge in the highest, because the Sruti declares it to be so. 
—515. 

OOMMBNTARY. 

In the Chh. Upanisad (VI. 8. 6.) is said “ Tejah parasyfim devetay&m,” 
the tejas in the higliest divinity. The word Tejas here includes all the 
ser.se-organa, like speech and the rest, together with the Pr^as. These 
merge in Brahman who is the Atman of all. Because he is the material 
cause of everything. Why do we say so ? Because the above Chh. text 
“ Tejah parfisyam,” is a very distinct declaration that the Tejas and the 
prfi^as with the senses and their vehicles merge in the highest. 

As regard the Bp. Ar. text (III. 2. 13.) it is to be explained in a 
metaphorical sense, as has already been mentioned by the author in sOtra 
III. 1. 40), page 429. For as a matter of fact, no one ever sees the hairs of 
the body entering into the shrubs or the hairs of the head entering into 
the trees. The whole of the above Bpi. Ar. passage is a figurative state- 
ment 

Adhikarana VII. 

Now the author raises another doubt regarding the same topic. 

{Doubt). — There has been mentioned before that the PrAna and other 
life-elements of the sage merge in the Supreme Self. Is that merging, a 
combination by juxta-position, as in the preceding instances of the 
merging of speech in mind, &c. ; or is it a merging by unity of nature, as 
in the case of the rivers flowing into the sea (Mund., Ilf. 2. 8). In other 
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The four substances, Trfrsrt, etc., an eternal, aa says the SveUSirs- 
UraUp. Vr. 13 

ftnit ftranwt h am h ewui i M l wfrt kt ftyefr vmn.i aq«i«r 

Wwfr pnfV m* w m N qm* i 

41 He Is the Sternal among the eternals, the Thinker among thinkers, who, though 
one, fulfils the desires of many. He who has known that eause which Is apprehended by 
Sfiakhya (Philosophy) and Yoga (religions discipline), he is freed from all fetters." 

Note.- To the same effeot is the following text of the Bhalva voyas:— "Vorily the 
Spirit, ‘Matter, the Bools, and the Time are eternal. The non-eternals are Prfipa, SraddhA, 
the elements and their compounds. Those which are products are noneternal. Those 
which are never produced are eternal." 

So also in the Chulika Upanigad (verse 5) : — 

yuiiMi i yMi f Mn l 

“Prakrit! is like a cow but voiceless, tlie creatrix of all beings, 
black, white and red are her colours, and she is the cow of desire, belong- 
ing to the Lord.” 

Being (Sat) alone was in the beginning, as we find Chhandogya 
Upani$ad (VI. 2—1). 

etc. * Being was in the beginning, O dear, etc/ 
Though one of the eternals, the Lord is the ruler of the other three 
namely the Jivas, Ac., as they are controlled by Him, as says the Svet. 
Up. VI. 16. 

^ ^ - k pv < rv . 

H s ww! 5pwT Wlw I 

wwdwnf fr sf hw tanrtisfeiforatgi i 

“ He makes all, He knows all, the Self-caused, the Knowcr, the Maker of time, (Le. t the 
Destroyer of time), who assumes all qualities and knows everything, the master of nature 
and of man, the lord of the three qualities (gunas), the cause of the bondage, tho existence 
and the liberation of the world." 

(5) Karma iB non-in telligent and its synonyms are Adp$ta, fate, etc. 
It is beginningless, but not everlasting, because it is subject to destruction. 

The last four, i.e., JSva, Prakriti, time and fate all possess energy, 
because of the energy of Brahman. The power that works within them 
is the power of the Lord. Therefore, Bralnnan alone is the one that has 
power. Hence the texts showing that Brahman alone exists’ also become 
harmonious ; as there is no other force but that of Brahman alone. All 
these will be fully explained as we proceed. 

The Ved&nta StUras, or Chaturlak$ani are so called, because they 
possess four characteristic marks or lak$anas or Adhyayas or books. As 
it is described in &ri Bh&gavata (Book I., Oh. Vll., Verses 4 to 6), which 
in fact is a commentary on the S&tras : — 

“ tyAu, In kin meditation, while hie heart wm pure, mind concentrated, spirit full 
of devotion, saw at first the Supreme Lord m all-pervading ; and he next saw the Mfiyi 
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d „ permanent atom, retain Mr .pacific eb.rael.ra »hen 

they |»!< in the Supreme Self or do they become received 

mass, „ith the Boot .1 Matter, .hieh coach..... Urn AchthSakt, of 

Brahman. , . 

I PJrvavaksa) —The PurvapaWm maintains that these permanent 
, ^Zth^r .pacific charactere, .... »k.a the, am merged ,n 

of speech, Sight hear ft at0 m, in company with the five 

nature; similarly, when - n p r4na> it retain9 its separate nature, 

other atoms of speech, &c. t g • j n to the Supreme 

„hy should then - 'Z . h i. the AchitAh.il 

Self, (or rather '«to lh * t JT" . i6c M „t in the Brut. 

r,X“rrtS: E- . i - * -*■ * ■*- 

“^rr-^ierafatedinUtene^. 

sOtra IV. ». t«. 

wfiromt n ' < t* " 

e^hradt Avibhagati. there is no divbian or .eparation. ^ V.ch.a.h 
e„, .cone, of [h6 permanent atoms of Pinna 
and the reL is by way of identity, fort th-e is no separate, 
as is stated by an authoritative text. 51b. 

COMMENTARY. 

mL . . the PrAna and the rest in the Supreme Self, or 

The merging ia Achit-Sakti called Tamas-the Great 

rather m that aspec b W ay 0 f non-separation, that is to say, 

Darkness, the Boo. ditoj by ^ ^ ^ ^ 

by way of idenUty. Tiie Pr J nature) . How do we 

to this Root matter, losing In the Pradna Upani^ad, VI. 5 

know this? VachanAt— because of a text. 

we have the io\\ov>mg ^ 

name and form, and are aatd / 

9 
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is subordinate to the Lord. He saw too the greet round of 8»mtAra end how deluded bj 
this MAyA, Jives consider themselves es consisting of three Gunns, end not es portions 
of the'Lord end how they fell into greet calamity. He further sew means of destroying 
this celemity which was entire, selfless devotion to tho Supreme God. Hence VyAse 
composed this BhAgavats Purina in order to tench ignorant mankind thet devotion." 
" The 8ubstance, the Karma, the Time, the 8vabhAva end the Jive have their potencies to 
produce effect because of His grace— they have no power of their own, if He withdraws 
His energy from them." 

That Bhagavata is a commentary on Brahma Sutras is expresaedly 
stated in Garuda, Pur Ana, where it says: — 

“ The Sri Bhigavata ia an explanation of Brahma Sttraa. It la alaothe commentary of 
Mahibhirata. Thia contains aa well the commentarlea ot Oiyatrl and the Vedas. The 
place of Sri Bhigavata amongst the PurAnas ia almllar to that ot the Sima Veda amongst 
the other Vedas." 

In the First Book, the author shows that all the Vedic texts uni- 
formly refer to Brahman and find their samanvaya (reconciliation! in Him. 
In the Second Book, it has been proved that there is no conflict between 
Ved&nta and other ^Astras. In the Third Book the means of attaining 
Brahman are described. In the Fourth Book is described the result of 
attaining Brahman. 

As regards the Adhik&ri. A person, who is of tranquil mind and 
has the attributes of (Jama, (quietude) Dama, (self-control), etc., is full of 
faith, ia constantly engaged in good thoughts and associates with the 
knowereof Truth, whose heart ia purified by the due discharge of all 
duties, religious and secular, without any idea of reward, is the Adhik&ri 
or one competent to understand and study the &)stra. Secondly, the 
Sambandha ia the description of Brahman by this fUatra. Thirdly, the 
Vigaya or subject matter of this lustra is the Supreme Puru$a, Being, 
Intelligence and Bliss, whose power is infinite and inconceivable, and who 
possesses innumerable attributes, and who is all pure. He is the subject 
treated of in this fJastra. Fourthly, the necessity (prayojana) of this 
S$astra is to obtain realisation of the Supreme God, by the removal of all 
false notions that prevent that realisation. 

Thia ffestra consists of several Adhikaranas or topics or propositions. 
Every proposition consists of five parts (1) Thesis or Vi§aya, (2) Doubt 
or Saipsaya, (3; Anti-Thesis or Pdrva Pak$a, (4) Synthesis or right conclu- 
sion or SiddbAnta, and (5) lastly Sahgati or agreement of the proposition 
with the other parts of the JsAstra. Safigati or consistency shows that there 
is no conflict in what proceeds and what follows. It is of three sorts 

(I) Consistency with the scripture called S Astra Sangatl, (II) cods latency with the 
whole book or Adhyiya Bengali, (HI) consistency with the whole chapter or Pida, called 
PMa Sangati. Than in the whole book of tho VcdinU Sttraa Brahman ia 1U main ik 
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sixteen Purusa-going Principles, on reaching the Purnfa, go to rest, losing their name and 
form, and men say, “They are in the bosom of the Lord,**— He then becomes above all 
Principles, and the immortal. About it is this verse.— 

The above verse shows that the sixteen Raids or portions of the body 
of the soul merge in the Supreme Self, called here the Puru§a or the per- 
son. [The sixteen Kalas (permanent parts) are the eleven sense-organs and 
the five TanmAtras : or the eleven sense-organs and the five Pranas]. It 
further mentions that they lose their name and form. When these perma- 
nent atoms (called sixteen KalAs) are thus merged in the Root-Matter as- 
pect of Brahman, then the Jiva becomes a kola or partless, permanent-atom- 
less, then he becomes immortal. So long as these atoms (KalAs) retain 
their name and form, their distinctive nature, the man does not gain 
immortality. 

The sense is this. The subtle body of the sage when he leaves the 
dense body, though no longer having the power to ensnare the sage in its 
meshes, yet follows him in his journey towards heaven, for it is burnt up 
by Vidya, like the burnt up piece of coal, which retains the form of coal 
but is a mass of ashes. But when the sage goes beyond the cosmic Egg, 
then this semblance of the subtle body, which was following him so long 
also falls away from him at the last moment, when the eighth covering of 
the Egg, the covering of the Pure Prakpti *or the Root Matter) is pierced 
by the soul. Here the subtle body drops down and is resolved into the 
matter of the Pure Prakpti. This is the meaning of the symbol that the 
soul bathes in the river called Viraja or Rajasdess. After this bath, the 
soul leaving behind the subtle body in the river Viraja, (like the Pilgrim 
in the famous aliegory of Bunyan leaving his burden) proceeds in all its 
pristine purity, in the Body called Brahma-Vapuh —the Body- Divine created 
by the me r e Will of the Lord, and away from all taints of Prakpti, unites 
with Brahman, and enjoys the Bliss of Heaven. 


Adhikcirann VIII. 

Now the author commences a new topic, in order to show the differ- 
ence in the methods of going out of body, in the case of the sage and of 
one who does not know. He had promised to show this difference in a 
preceding sfitra, and he now goes to fulfill that promise. In the Chh. Up. 
(VIII. 6. 6.) as well as in the Katha (VII. G.) there was a mention of hun- 
dred and one arteries by which the soul goes out. The wise go out by 
the hundred and first artery (the Susumna). 

(Doubt ). — Now arises the doubt : Is it right to make this restrictive 
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it is the subject matter of disoussion. Therefore, an interpretation of anj p assag e, Id order 
to fulfil the conditon of &stra Sangati, must not go away from the subject matter of Brah- 
man. Secondarily, with the AdhyAya or portion of the book of the Yedinta SAtra, each 
AdhyAya has a particular topio of its own and a passage most be interpreted consistently 
with the topic of that AdhyAya. Similar is the case with PAda Sangati. Besides these 
three sorts of Sangatis, there is a certain relation between Adhikaranas themselves. One 
Adhikarana leads to another through some particnlar association of ideas. In a PAda there 
are many Adhikaranas and they are not pat together at haphazard. The 8aogati whieh 
binds one Adhikarapa with another is of six sorts 

(1) Akfepa Sangati or objection, (1) DciftAnta or illustration, (t) Prat! Dfiy^Anta or 
counter’-il lustration, (4) I'rasanga Sangati or incidental illustration, (A) Utpattl Sangati or 
introduction, (6) ApavAda Sangati or exception. All these Yariouir kinds will be shown 
in their proper place in explaining these SAtras. An Adhikarana or topic is also called 
NyAya. 


Adhikarana I. — The enquiry into Brahman. 

The first Adhikarana or topic is that of Brahma JijnAaa or enquiiy 
into Brahman. The Adhikarana may be shown in its five parts* thus : — 

(1) Vi$aya or Thesis. Brahman or God ought to be enquired 
into The following texts show that Brahman ought t6 be enquired into. 
As ChhAndogya Upani^ad (chapter VII, 25 : 1.) says : — 

M The Infinite (Brahman) is bliss. There is no bliss in anything definite. Infinity 
only is bliss. The infinity, however, we must desire to understand." 

Again it is written in the Br. Up., II. 4 : 5. 

v* ftftwribwfi Aw a n Mi it e* 

qdta wvhv nm ei < 

11 Yerily, the Self is to be soon, to bo hoard, to bo perceived, to be marked, OMaitreyi, 
when we see, hear, perceive, and know tho Self, then all this is known." 

The word NididhyAsitavya in the above, which has been translated 
as “ to be marked M means really “ to be enquired into.” These two text* 
therefore, show that Brahman is to be enquired into. 

(2) Sarjisaya or doubt But there are other texts which show that 
Brahman is not to be enquired into. A person who has studied the Vedas 
and knows the Dharma Sastra, should he enquire into Brahman ? or 
should he not? The texts that give rise to doubt are the following : — 

twin wjbpwi sritfiKfaqui i 

“ We have drunk 8oma and become immortal ; wo have attained the light, the Gods 
discovered Rig Veda VIII, 48. 8. 

Again W&i * % VgVIfMWlftw QfBT ‘ Verily the reward cf 
those who perform the four-months ceremouies is unending, eternal. 9 
These text? show that by driuking Soma or performing jChAlurmfigya 
ceremony, immortality and unending rewards are obtained. 
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rule that the wise alone go out by the hundred and first artery, while the 
ignorant leave the body, by any one of the remaining hand red arteries. 

(PArvapakfa). — The opponent maintains the view that there can be 
no such restrictive rule. Because, in the first place, the arteries are very 
minute ; secondly, they are very numerous ; and thirdly, they are very diffi- 
cult of distinction by the soul of the dying. Therefore, whether the man 
be a sage or an ordinary ignorant person, at the time of death his soul 
cannot distinguish the proper artery by which it should go out. In fact, 
the words of the verse “ Tayorddham Ayan amptatvam eti” show that by 
going upwards by anyone of these arteries, the man goto immortality. 
Therefore, it is not necessary that the man should go out by the hundred 
and first artery only, but that he may go out by anyone of these arteries ; 
provided that he goes upward », and not horizontally or downwards. 

(Siddh&nta ). — This view is refuted by the- author in the next sutra. 

80TRA IV. J. 17. 

ajuUawud «w,iRw*i<tfW aiwufa^w- 
pris vtfu; mnfosur «* i < • 

Tat, of that, of tbe soul in which have entered the permanent atoms 
of speech and the rest aft*: Okah, abode, the heart. Agra-jvala- 

nam, lighting up of the point, the upper portion of the heart becomes illumined. 
w lat by Him, by the Lord dwelling in the heart. V«t ft* Prakrits, 
illumined, shown. fR: Dvirab. the door, the root from which the hundred 
and first artery has its origin. fan-gOT*?* VidyA-slmarthyat, by the power of 
its knowledge. Tat, that, that knowledge, fcv 6e? a i remainder, the element, 

Gati path, the way, the carrying by the Devas called AtivShika on tbe various 
stages of that path. WjffRt UhtTf Anusm r iti-yog4t, because of the application 
of remembrance. W Cha, and. ft* Harda, (the Lord) who abides in the 
Heart. Wfqfrr Anugphltab, being favoured by, being assisted by. wnftwur 
§ata-adhlkay&, by the one hundred and first artery. 

17. Then there takes place a lighting up of the point 
of His abode, and by the door so illumined by Him, the soul 
departs through the hundred and first artery, by virtue of the 
power of his wisdom and by the application of the memory 
of the path which results from such wisdom, and through the 
favour of the Lord in the heart.— 517. 

COMMENTARY. 

The wise goes out by the artery called SugumoA, which is the hun- 
dred and first artery. Nor does this artery remain undistinguishabie by 
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(3) (Antithait) : — Tlierefore, the Purvapakp or Anti thesis is: 
' Brahman need not be enquired into, Dliarma is every thing.’ 

(4) (Stfdh&nta ) : — To this, the author BadarAyana replies by the 
first 8fit|a of his Aphorisms, saying : — 

sCtra 1. 1. 1. 

wii asrfhsroT i \ i \ 1 1 ii 

Word meaning — Atha, now. mi A tab, therefore. 
Brabaia-JijnAsA=enquiry into Brahman. 

Now therefore enquiry should be made into Brah- 
man. — 1. 

BA LA DEV AD COMMENTARY. 

The word 1 atha ’ means immediate sequence : * Utah ’ means there- 
fore. The sense of the sfltra is that enquiry into Brahman should be 
made now. 

The immediate sequence is the acquisition of the following qualifi- 
cations. A person, who has properly studied the Vedas, who has under- 
stood their meaning in a general way, who has performed his duties in the 
proper stage of life or Arframa, who is truthful, Ac., whose mind has been 
purified by such actions, who has the good fortune of coming into contact 
witb a knower of truth, should then commence to enquire into Brahman. 
Why should he do so ? Because he realises that all kAmyakarmas or 
religious duties performed for getting certain desires, produce fruits which 
are transitory and limited ; while the Supreme Brahman, realised through 
knowledge, is the cause of eternal happiness, unending mental joy, and 
eternal true knowledge. Thus convinced, he renounces all kAmyakarmas, 
and enters iuto the enquiry and study of the Vedanta SAtras called 
Chaturlak$ani. 

( Objection ): — An objector may say, “ by tlie mere study of the Vedas, 
one can understand Brahman ; for the study of the Vedas means not 
merely parrot-like utterances of the Vedie mantras, but understanding 
their sense also. Therefore, there is no necessity for the study of the 
VedAnta SAtras, as the study of the Vedas will refine the heart and incline 
the mind towards the knowledge of Brahman.** 

Answer To this we reply, true, he will have the general under- 
standing of the senses of the Vedas ; but when doubts will arise in his 
mind, his intellect will be clouded and his faith will be shaken. There- 
fore, the study of the VedAnta S (liras is necessary, so that by proper argu- 
ments and reasoning, he may strengthen his position and be finto in hia 
understanding. 
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him. Because as soon as the soul, at the time of departing from -the body, 
has withdrawn into itself, all the permanent atoms, beginning with speech 
up to Prapa, there takes place a sudden lighting up of the whole region 
of the heart, and the soul can at once see the Susumna artery, by which it 
has to go out It does so primarily, through the favour of the Lord of the 
heart, and secondarily, by the power of the VidyA, that it had acquired, 
and by vitue of the memory of the path, by which it has to travel, know- 
ing from his VidyA (knowledge), that the path of DevayAna is one, on which 
there are various devas, who carry the soul from stage to stage. This 
memory of the teaching, which was theoretical up to that time, comes to 
his help at that critical moment. Nor is the word knowledge or “ VidyA ” 
of this sdtra, the dry theoretical knowledge, it is knowledge coupled with 
devotion. A result or Sesa of this VidyA is the memory of the AtivAhi- 
ka devas, who help the soul, to accomplish this journey. It is through 
the help of these three, namely, through the favour of the Lord Hari 
dwelling in the heart, through the might of VidyA (devotional know- 
ledge!, and through the memory of the AtivAhika Devas, that the soul 
of the wise experiences no difficulty in selecting the proper artery of 
the heart by which to go out, specially when the whole heart is glowing 
with the light of the Lord- 

Note.— This lighting op of the point of the heart takes place In the case of oil souls, 
wh ether they be wise or ignorant, but the wise alone can select the Sujumn* artery and 
not the ignorant. 

When the wise soul is thus helped by the Lord of the heart and by 
his devotion and the memory, then in that glowing light, the Lord 
points out to the soul, as it were, the hundred and first artery, by which 
it should go out Thus the soul comes to know that artery, and goes 
out by it. This is the path by which the wise go out. 


Adhikarana IX. 

In the Chh. Upani§ad (VIII. 6. 5) we have the following:- 

pft i ito E iU miM . . 

^ mawrrc rt 

.. gut when be departs from this body, then he departs upwards by those very ray,: 
or he goes out while meditating on On. And while hi. mind is failing he is going to 
the sun For the sun Is the door of the world. Those who know, walk in, those who 
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The sense ia this. The dutiee of one's Atoms properly performed 
go to refine the heart, Ac. Thus they become indirectly mams of attain- 
ing knowledge ; as the following text shows 

»nrvr awwwin i 

* The aeekan of Bnhm»a try to know Hl« by the »t»dy of the Vedae, by aaeriSee, 
by gifts, by peea a eee, by fastings.’ (Br. Up* IT. 4 ; IS). 

The following texts show that truth, prayer and austerity are also 
essential qualifications : — 

wfev owensr dw mm swwibi Aunt i 

* This Self is to be obtained by Truth, by Penance, by perpetual celibacy and complete 
knowledge ' (Mand Up., III. 1 ; H 

vMv 9 Mhi^i hih^ w i 

fdfmw m^MNt m«ra vmrir a 

4 Bnt nndonbtedl j a BrAhmanar eaehes the highest goal by reciting propers only; 
whether he performs other (rites) or neglects them, he who befriends all oraa tares la 
declared to be the true Brfthmana.' (Mann. II, 87). 

The association with those who know Brahman (the troth) also pro- 
duces Brahma-knowledge. As we see that N&rada and others, by their 
association with SanaL Kum&ra and othera, first came to enquire into 
Brahman and ultimately understood it. As says the Gitt : (IV. 34). 

aftfr vfWnh* qfbnhi ffcm i 
vqfwferfr vrf i 

‘ Learn thou this by disoipleship, by investigation, and by service. The wise, the 
seers of the essenoe of things, will instruct thee in wisdom.* 

The fruits of K&royakftrmas are transitory and non-eternal as we find 
from the following text : — 

wrti ntaifv j^MtvNr mrimur- 

wjfw wwNra ft wnffa ^ m mn 

f tfiuii^n^ivi fvAenafv got* «T*T#}*?lwTa crifg vtl] vnrtrtr 
mftr i 

* And as here on ea*th« whatever has been acquired by exertion perishes, so perishes 
whatever is acquired for the next world by sacrifloes and other good actions performed 
on earth. Those who depart from hence without having discovered the 8elf and those 
true desires, for them there is no freedom in all the worlds. Bnt those who depart from 
hence, after having discovered the Self and those true desires, for them there is freedom 

In all the worlds.' (Chh. Up., Fill. 1 : 6). 

The Brahman is comprehended by Jnina alone and not by Karma, 
*8 says the Muiu)aka Upaniqad : 

uHiivAl^nkRiii > l vNi fitiiiiirf n 

^ ■» _ ea. m 

«|w#«mii si*r^P^ OThtnu m wise M(|f9Vfl(| 

‘totaBrttMayaafterbebaeeiaaloedelltbeeeirarMe which are gained by 
acquire freedom fro* all Mm. Nothing that 1. eternal (eat M4e) eaa be r'T ii by 
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do not know, are shat out. ” “There is this verse ; There are a hundred and one arte- 
ries of the heart ; one of them penetrates the crown of the head, moving upwards by it a 
man reaches the immortal ; the others servo for departing in different directions, yea, 
in different directions. 

The above verses show that the soul coming out by the coronal 
artery, follows the rays of the sun and thus reaches the disk of the sun. 
The words in the original are “ Etair eva radmibhir ".—by these very rays. 

(Doubt). — Now arises the doubt, that a man dying in the day time 
can follow the rays of the sun and go to the solar disk. The question 
is, does the soul of the wise man, who dies in the night, also follow the 
ray , when there are no ravs to follow ? 

( Pilroapakfa ). — The Purvapak$in maintains, that there being no rays 
of the sun at the night time ; only that wise man who dies in the day 
time, can follow the rays and not otherwise. The wise, therefore, must 
die at a time, when the sun is shining. 

( Siddhanta ) — This view is set aside in the next sutra. 

SUTRA IV. 2. 18. 

II 9 I * I fc II 

fftif Ragini, the rays, Anusftri, following. 

18. The wise follows the rays of the sun (whether he 
dies in day or in night) — 518, 

COMMENTARY 

Whether the wise dies by day or by night, at whatever time he dies, 
he follows the rays of the sun and goes on those rays to the solar disk. 
This we say because the Scripture nowhere says that only by dying 
during the daytime, the soul can follow the rays of the sun and not 
otherwise. 

sOtRA IV. 2. 19. 

Nisi, at night, if Na, not. ffif Iti, so. Cher, if. Samban- 

dhasya, of the relation, Yavad, as long as. Delia, the body exists. 

Bbavitvat, because of the existence, srfailf Dartfayati, the £dstras 
show Cha, and. 

19. If it be objected that one dying in the night 
cannot follow the rays of the sun, we reply it is not so. 
Because the connection between the rays and the body 
persists as long as the body lasts. Scripture also declares 
this. — 519. 
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what Is not eternal (made). Let him in order to understand this, take fuel In his hind and 
approach a Onra who is learned and dwells entirely in Brahman/ (M u«id. Up., I. S : IS). 
The Brahman gives, moreover, undecaying and infinite happiness, 

as says the Taittiriya Upani$ad : HP I 

* Troth, the knowledge, the infinity is Brahman/ (Tai. Up., II. 1 : 1). 

mm^Hjtar twnm I “he understood that Brahman was bliss.*’ 
The Lord possesses Eternal Knowledge and other such attributes 
as we learn from the following texts of the SSvetadvatara Upani§ad 

^ up pf4i # pi f Ml * ^ wwihTmiw kp^ i 
tow cfaflhfri writ wwiMl fmrokwi n^i 

44 He has neither body nor senoe organs ; no one is found equal or superior to Him. 
His various powers are sung in the Vedas. His deeds of wisdom and deeds of strength, 
natural to Him.” (VI-8). 

efopSWMwr wI N flWsBhq i 
wiu sgfieni we ytl I 

44 They know him 1 6 be the source of the power of all the senses, but Himself devoid 
of all senses ; the Lord and Gnide of all, the Great, Befnge, and Friend of all." (III. 17.) 

niviMMtitaivi uimnror knq i 

vswhrt 

44 Those who have known the God who is to be obtained by truth, whose name is the 
Ioeorporlal, who is the cause of, creation and destruction, the Good, the maker of the 
parts (that form the body), have abandoned the body." (V. 14). 

Be is the giver of eternal joy, as we find from the following text of 
the OopAla Upani$ad 

rt * 3 «nrf*I 5* OTTOT (another reading is 

tlglUlkl I OopAla. Purvnt&pani verse 5.) 

u The wise who worship the Lord seated'on the throne (of the heart) have the joy 
eternal and not the others." (Thirty two Upaniiada , Anandfiirama 8ereia p. 293.) 

The worthlessness of acts performed through a motive of obtaining 
rewards (K&mya Karinas) will be described in the third book. 

Thus to sum up. One who has mastered the Vedas, along with their 
six auxiliary sciences and the Upanirfads, and has obtained a general 
knowledge of their meaning, who through associating with the knowere 
of truth has acquired the faculty of discriminating between the permanent 
and the transitory, and is disgusted with the impermanent things of the 
world and wishes to know the permanent more in detail* enters into the 
study of the Ved&nta Sutras called the Chatur Lak$anl, (in order to under- 
stand in detail and more comprehensively that which he had understood 
in a general way before). 

It is not possible here to say, that the enquiry into Brahman should 
he undertaken after one has acquired the knowledge of the Karma K&n<ja 
(by the study of the Pftrva Mim&ns&j and that one who has mastered 



722 


vedAntasOtras. IV ADBFlYA. 


[Oovinda 


COMMENTARY. 

If it be objected that a person dying at night cannot follow the rays 
of the suu, because there is an absence of such , rays then, we reply it 
is not so. Why? Because the connection of the solar rays with the 
human body is a permanent one, so long as the soul remains in the body. 
The days and nights may revolve, but this connection of the human rays 
(aura) with the solar rays, continues ; and it is not a fact that the con- 
nection is cut off during the night. Therefore, at whatever time a man 
dies, the rays being there, the soul can go by it to the solar d;sk. The 
proof of this connection ol the rays of the sun with those of the body 
is furnished by the fact that bodily heat is perceived both in the winter 
and in the summer, both in the Dight and in the day. If the connection 
were cut off, then owing to the coldness of the winter, there should be 
no heat in the body. But the bodily heat is perceived not only in 
summer nights but also in the wiutry nights. Nor is this a mere inferen- 
tial proposition, based upon reasoning alone, but there is scriptural autho- 
rity for it also. Therefore the sQtra says “ danfayati cha,” “ and scrip- 
ture also declares this.” In the Chh. llpani^ad we find it stated in 
VII. 6. 2, the following : — 

ntmr Jifmww sbr wrltT TOfinroTgs&vifan wftwvi w 

m wrg upr wait 

jftftyq: iraram uhp ii ^ it 

“ Aa a very long highway goea to two places, to ono at the beginning, and to an- 
other at the end, so do the rays of the son go to both worlds, to this one and to the other. 
They start from the son and outer into those arteries ; they start from those arteries 
and enter into the sun.” 

There is another rfruti also to the same effect ; — 

wwu mam, itotforadit w fl ^ ! 

These rays and the arteries are verily connected together, and they are never 
separated so long as this body is alive. Therefore, through these he sees, through 
these he goes out, through these he enters into different undertakings. 

Therefore, it is an established rule, that the wise follow the rays 
of the sun, whether they die by night or by day. 

Adhikarana X. 

Now is discussed a new topic. 

(Doubt ). — Does the man who knows, get the fruit of Vidya if he 
happens to die during the southern progress of the sun or does he not? 

{Pttrvapak$a ). — The opponent maintains the view that the northern 
progress is the path leading to Brahrruloka, described in both the Sruti 
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Karma KAnda naturally enters into the enquiry of Brahman. For it is 
seen, that those who do not associate with the good , and are deprived of 
the benefit of their company, are not found to enquire into Brahman ; 
while on the contrary those who do not know Karma KAnda, but who are 
purified by truthfulness, prayer, Ac., and have the merit of associating 
with the good, naturally enter into such enquiry. Nor is it right to say 
that, the sequence alluded to by the word Atha, refers to the acquisition 
of the four qualifications, (namely, the right discrimination, right dis- 
passion, right conduct and right earnestness to know Brahman). For 
these four qualifications are impossible to get prior to the association with 
the holy ; and it is well-known that these come after such association 
with the holy, and after getting (knowledge; and teaching from them : for 
then these qualifications (Viveka, VairAgya, Sat Sampatti and Mumukguttva) 
arise in man. 

Those who have acquired such knowledge, by associating with good 
people, and who are devoted to their teacher, are divided into the three 
classess called Sanis|lia, Ac. The Sanuftiia or devoted is he who performs 
all acts with zeal and faith (Ni^lia). The higher devotee or the 
Parinigthita is he who performs all works, merely for the sake of the good 
of humanity (and as an example to others^. The third class is the dis- 
passionate sage, ever immersed in meditation ; uninfluenced by any thing. 
All these reach the Supreme Brahman, through Divine wisdom, according 
to their nature ; all this will be made clear further on. 

But says an objector : — “ the word 'atha 1 is a term denoting auspi- 
ciousneBS, for says a Srapti : — ' The words Om and Atha came out of the 
throat of BrahinA in the beginning, hence both these are auspicious words." 

“ All good men employ these words in the beginning of every Scripture, in 
order to destroy all obstacles." To this we reply, “ it is not so." There 
can be no apprehension of danger to the Lord (and the VedAnta Sfitras 
being the production of the Lord in His incarnation as VyAsa, are not open 
to any adverse obstacles). That VyAsa is the Lord incarnate, we learn 
from the following text : — “ Know that Krisna DvaipAyana VyAsa is the 
Lord NarAyana Himself." Still he has employed the word ' atha,’ as the 
first word of the Sutras, because it is an auspicious term inherently, as 
the sound of a conch shell is naturally auspicious. Therefore, if it denotes 
auspiciousness here, there is no harm. The author has followed in it the 
usage of ordinary people. Therefore, 4 person whose heart is purified, 
by the performance of Ni$kama Karinas, and by Sat SaAga or association 
with holy men, and by being taught by them, should enter into an enquiry 
into Brahman. 
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and the Sdifiti. Moreover, we see instances of persons like Bhi$ma and 
others, who waited for the northern progress of the sun for leaving their 
bodies. Therefore, the sage who dies during the southern progress of 
the sun does not get to the Brahma world. 

(Siddh&nta). — This view is set aside in the next sfltra. 

WcUhlNftsft H * I * I H 

sOtra iv. ?. ao. 

%fm Atafc, for this very reason. ^ Cha, and. Api, also. Ayane, 
in the (southern) progress of the sun. Paksme, in the southern. 

20. For the same reason the sage dying during the 
southern progress of the sun gets to Brahma world.— 520. 

COMMENTARY. 

“ For the same reason” namely, there being absence of partial 
fruition of VidyA and the exhaustion of obstructive acts by her. VidyA 
cannot have partial fruit. It must produce its entire .result Moreover, 
it has the power of removing the effect of all obstructive works. For 
these two reasons also, the sage dying during the southern progress of 
the sun gets verily the fruit of VidyA and the PQrvapak§a is consequently 
not valid. Moreover it will be mentioned further on thnt the words 
“ northern progress of the sun” do not mean any time, but denote the 
name of the AtivAhika Pevas, whose function it is to conduct the soul 
forward. As regards the case of Bhisma, who put off his death until the 
beginning of the northern progress, it was because he had got the boon 
from (his father of dying at will, and so he did not die during the 
southern progress of the sun. Or it may be explained on the ground 
that Bhi$ma wanted to promote pious faith and practice and so pqt off 
his death until the northern progress of the sun. Therefore, his case is 
not to the point. 

Says an objector, but the GltA is against you. It clearly says in 
(VIII. 23-27) that if a man wants to get Mukti, he must regulate the time 
of his death, so that he may die during the northern progress of the 
sun. 

«rsr euifftwiffe* tnftrcs i 
jnimT mfar a awrfa ureas* ii ^ 11 

That time wherein going forth Yogis return not, and also that wherein going forth 
they return, that time shall I declare to thee, 0 Prince of the Bh&ratas. 

wfowffireg t gy ym r e r Jw c wim, i 
aw saiat awfer m u rw h 
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Adhikarana II. — Brahman defined. 

Objection: — An objector says : — “ the word * bh&mA ’ is applied in 
the Chh. Up. (VIII. 23 : 1.) to Jiva or Son) ” 

til qta gwftn gfr gd gw it* ftftwftww ift 
gw* wdl frfa pw iftrvw wwwl t r »TTW « adtft nwftqm ft « 
grov qwm w ww w gd l w w lMw ifti t ng m mpnm wprf 

flwirfji 9 «nw iftmsWIs fftr ^ uffcfb iw uAnrtft i ( i 

“The Infinity (bhAman) is bliss. There is no bliss in anything finite. Infinity only is 
bliss. This Infinity, however, we must desire to understand. 81 r, I desiro to understand 
it" “ Where one sees nothing else, hears nothing else, that is the Infinite. Where one 
sees something else, hears something else, that is the finite. The Infinite is immortal, the 
finite is mortal." 

Because the context of that chapter showB that the Jiva is the topic 
of discussion there. As this 1 Bhumfi ’ is to bo enquired into and as the 
firat Sfitra refers to this text of the ChhAndogya Upanifad, therefore 
Brahman of the first SAtra must refer to the individual soul and not to 
Brahman. 

Note:— The full text of tho Bhfim* passage is given below in order to understand the 
fall argument of the PArvapakfin who sajs that the word bhAmfi refers to the jiva and not 
to the Supreme Spirit. 

rndtirwerar gnwmir qifcr unffa w rf bmw * efa 
wPfo «v aid* qiRr met me qqifir mow yyift «Nt qflmrardl 
vm mdt mi snr: um wit^i srdt «nw l 

qRRqrunR’w wnrvmnSir aura it g u ftwawif fV*wt- 
mtottaw i * ftffr Iwsllr mgo I wide mgol wwfbwuwlw- 
iwwh o I witfe «mruv twndtft mw q u ^aigg e wninwg 
qfim ^ am' wftwsl t H »g» favodWfr a mjtnStft n ffq t idl ft r a 

SHfr madudlfa v nwudWIr ill ard d bwft adfa aqft 
a m qv a# wM a*n* w f^aiaaftai^I mft acSf apfinraSs* 
fta vdfe 

•Spirit (Pr&na) is better than hope. As the spokes of a wheel hold to the nave, so 
does all this (beginning with name and ending iu hope) hold to 8pirit. That Spirit moves 
by the Spirit, it gives Spirit to the 8pirit. Father means Spirit, mother Spirit, brother 
Spirit, sister 8plrit, tutor Spirit, Brthmana Spirit.’ 

* For if one says any thing unbecoming to a father, mother, brother, sister, tutor or 
Brthmana then peoplb say, 8hame on thee! Thou hast offended father, mother, brother, 
sister, tutor or a Brthmana. 

• But, if after the spirit has departed from them, one shoves them together with a 
poker, and burns them to pieoes, no one would say. ‘ Thou offendsst thy tether, mother, 
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Fire, light, dxy-time, the bright fortnight, the six months of the northern path ~ 
then, going forth, the men who know the External go to the Sternal. 

tjkr nftrewt wirelr i 

aw wnprir sdtfaftWt np*r 11 ^ n 

Smoke, night-time, the dark fortnight also, the six months of the southern path- 
then the Yogi, obtaining the moonlight, returneth. 

ggfpe n#r «Hr anrcr- i 

Light and darkness, these are thought to be the world's everlasting paths ; by the 
one he goeth who returneth not, by the other he who returnoth again. 

qSt qr$ gwftr war i 

t i nfg l u ^ u 

Knowing these paths, O Ptrtha, the Yogi is nowiso perplexed. Therefore in all 
times be firm in yoga, O Arjnna. 

Here the topic has the subject of time as its commencement, and time 
being the principal topic which the Lord propounds to teach, we infer that 
the words day, fortnight, month, etc., are time denoting words and are not 
the names of Devas and that dying during that time leads to Mukti. The 
above passage further shows that dying during the night or during the 
southern porgress of tne sun does not lead to Mukti. This doubt is 
removed by the author in the next sfitra. 

sOTRA IV. 2. 21. 

inn * i H 

IrPhi: Yogmafc, those devoted to the Brahman, gft Prati, about. 

Smaryate, is remembered. OTP? Smirte, the two that are worth remember- 
ing. dual case. Cba, and. tj% Ete, these. 

21. The above text mentions with regard to the 
Yogtn8, that these two paths ought to be remembered, (it 
does not say that a Yogi must die in the one path and not 
in the other). — 521. 

C10MMBNTARY. 

The above passage of tbe QUA only proclaims this fact to Yogtns, who 
are persons devoted to Brahman, that they must remember that the path 
of the Moon is inferior to the path of the Light. It further tells them that 
these twopaths aie worthy of remembrance- It says 41 knowing these paths, 
O Partha, the Yogi is no wise perplexed/* The above passage, therefore, 
does not state an injunction for the sage to select special time of dea*b. 
Moreover, it is wrong to say that the topic begins with the mention of 
time, and that since the opening sentence refers to time therefore, these 
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'Spirit then ii iH this. He Who wm this, perceives this and understands this, be- 
come* an AtMidin, If people saj to such a nan Thou art an AtivAdin, he may say, I am 
an AtivAdin ; he need not deny It* 

Similarly the text, “AtinavAre Drartavya,” 'Self must be seen.’ 
The word Atrofi refers to the individual soul, and not to Qod. The context 
there also shows that the individual soul is referred to. Because we find 
it stated there, 4 Not for the sake of wife, is the wife dear but for the 
sake of the Self the wife is dear/ 

Note. -The foil text fa given below 

wiNiw * wr qwt«nrw vRn ftrfrr m wi www <mwdn fnkr 
*t <r d mA mure nki fiwr vnra sm Own 

vers* ynw mw ym Swr mwiwwa smw yn» Swr * it 
stfawsram <wwww^ smw f^dfn«r * ww* 
mPI imw tnv raw wniwj tow tovi raw? tow w to to 
mm wmw mrfiw mw i ww g vmw mi fW mfr 
aw w*' Aw <ww e* ikv wafer * wft w ta rrt wnw dhro 

ftrarwwwrawwQ anew shrofiwt wifrr wwrwt fe w nitwn r m tan Brat 
wa w w a mgan n a tanffear safes aar«ft aama fe a r *nm\- 

wxfi TOWWI TO 1 TO TOW W t|f TO^flHI TOW^IIW BWIWI 9VTOHI- 

w w ^Ssnu a rgnft faaifb waftr a ar a* w»fca ansa waftmaawr- 
mmg awmvwMfeawaftrswm aratyinuft aaft wwd ftftpunftrawt 
AAwiwft wdft w&w* ffeataiaa wa* fafipsw* \ i 

* And he eald : * Verily, a huaband is not dear, that you may love the husband ; but 
that you may love the Self, therefore a husband is dear.’ 

* Verily, a wife is not dear, that you may love the wife ; but that you may love the 
8elf, therefore a wife Is dear.* 

4 Verily, sons are not denr, that you may love the sons ; but that you may love the 
Self, therefore sons are dear/ 

1 Verily, wealth is not dear, that you may love wealth ; but that you may love the Self, 
therefore, wealth is dear/ 

4 Verily, the BrAhmana class Is not dear, that you may love the BrAhmana class ; but 
that you may love the Self, therefore the BrAhmana class is dear/ 

4 Verily, the Kfatriya clasp is not dear, that you may love the Kyatriya class ; but 
that you may love the Self, therefore the Ksatriya class is dear/ 

4 Verily, the worlds are not dear, that you may love the world, but that you may love 
the Self, therefore tho worlds are dear/ 

4 Verily, the Devas are not dear, you that may love them ; but that you may love the 
Self, therefore, the Devas are dear/ 

4 Verily, creatures are not dear, that you may love tho creatures ; but that you may 
love the Self, therefore creatures arc dear/ 

4 Verily, every thing is nob dear, that you may love every thing ; but that you may 
love the Self, therefore every thing is dear.* 

4 Verily, the Self is to be seen, to be heard, to bo perceived, to be marked, 0 Mai- 
treyi ! When we see, hoar, perceive, and know the Self, then all this is known.' 
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words must be taken as meaning time* As a matter of fact the passage 
opens with the word 44 fire,” and 44 fire” and 11 smoke cannot be called 
thne-names. It is impossible, therefore, to take these words as merfoing 
time. Consequently 44 fire,” 44 smoke,” Ac., mean here the AtivAhika Devas 
called 44 fire,” 44 smoke,” etc. That they are AtivAhika Devas is mentioned 
by BAdarAyana himself in his sQtra, IV. 3. 4. 

As to the following statement : — 

gyww wrcflw ft y « i 

gipRit towtPi (Wlwg nfifem n 

The day time, the bright fortnight, end the northern progress of the snn ere stated 
to be the approved times for a man to die, while the times oontrary to theme are not 
approved. 

This refers to the case of those who have not got wisdom. For an 
ignorant man the day time, Ac., is the best. But he who has got VidyA 
may verily leave his body at any time, during any season, and surely he 
will reach the Lord Hari. 
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Moreover the word Brahman has several meanings, according to lexi- 
cographers. It means any thing big, the Bralimanical caste, the lotus- 
seated Brahma and the Vedas. Therefore, when the first siltra says that 
Brahman should he enquired into, the donbt arises does it mean something 
big that should be .enquired into? or the Br&hmaQical caste should be 
enquired into, or the lotus-seated BrahmA must be enquired into or the 
Vedas? 

(Answer) To remove this doubt the next sfitra has been formulat- 
ed by BsdarAyana. It is based on the following verse of the Taittfriya 
Upaniyad 

rofto t *ar wftf* writ mlfa i tott <w- 

olhra i wf vni wtf itof wwSNfir i ara dim i dir w mfe qmf* 
anriri wrcnft irtPw i i aWS a w i w i i 

« Bhpign went to his father Varans, saying : ‘Sir, teach me Brahman.' He told him 
this, vfe. Food, breath, the eyo, ear, mind, speech.” 

M Then he said again to him : ‘ That from whence these beings are born, that by which, 
when bom, they live, that into Which they enter at their death, try to know that : 
that is Brahman." 

(Doubt) Now the doubt arises. Is the Brahman that is to be en- 
quired into Jiva.(individual soul) or Ttfvara (God)? 

(Pursapaksha) The Brahman is Jiva (individual soul) because we 
find in that very Taittiriya Upaniyhad the following:— 

tanrmrbfc trcmdmfluraftn 
eft* fair ad* win* crag* tin 

M If a man knows understanding (vijtlana) as Brahman and if he does not swerve from 
It, he leaves pll evils behind in the body, and all his wishes." (Taitt. Up. IT.S.). 

Here the word Brahman is applied to vijnftna, which is a name of 
the Jiva ; and that very text also shows that this vijfi&na is to be meditated 
upon. And moreover a Jiva may acquire the power of creation, by the 
supreme force of some invisible cause. 

(Siddhdnta) To this doubt and ptirvapakya the next sfitra gives 
answer by describing the peculiar attributes of Brahman who is the 
topic of discussion of the Ved&nta Sfltras. 

SUTRA 1. 1 . i 

to 1 1 it i * n 

nm Janmt, birth, wrft Adi, and the rest, i e. t sustenance and dissolution. 

Asya, of this (universe), ig: Yatah, from whom ; from what Lord. 

Note.— The flengnU is skfeplkt 




Third Pada. 


Hr®* f *roqf iUii< mnfcr h 

M»y that Lord Kfi?na be the object of my lore who is satisfied easily even with the 
show of devotion, and thus satisfied, shows the soul the path to His abode and the goal 
it most reach. 


Adhikarana 7. 

In this PSda are going to be determined the Path which leads to the 
world of Brahman, and the Goal which is Brahman itself. In the Chh. 
Up. (IV. 15) we have the following : — 

trqforetffaft* w faw s fe r *rwRr (tin <ur» &9sra rmwr 

ft qrai ^ r fir^rafeT srtfwtf ecrnrwjfimqfoi nn? u r u 
n* a ft snrtfin «irarft srafai rnrft *raftr n «w \\\ u 

«w ft ^5 vrrfer wft n «w M n a iiira 

nj h mftKM> gq ' j$for sft v wi&mnwrar* 

sromsipmaton Swetftfaqinftmr*- 

qprcr w^n^r facra a^twpwi u *a ti e *w*r^ mm 
q?N gftmrnr or wpwwd' u \ u rf?r qwpp r n 

«w. ii u 

44 (He said : This Person who is seen in the eye is the Self (called Vimana). This 
is the Immortal, the Fearless. This is Brahman. Nothing clings to this. Because (such 
a person resides in the eye) therefore if any one drops melted butter or water on it, it 
runs away on both sides (and does not cling to the eye). 

The wise call Him the hamyadvkma (the Most Beautiful), because all objects of 
beauty enter into Him. A11 beautiful objects enter into Him who knows Him thus. 

He verily is called Vtmani (the Giver of beauty) because He alone gives beauty to 
all. He who knows Him thus gives beauty to all beings inferior to himself. 

He is also Bhimani (the Resplendent) for He shines in ail worlds. He who knowb 
this thus, shines in all worlds. 

Now when such persons die, whether (their relations) perform their death ceremonies 
or not, they go to the plane of the Ray, from the Ray-plane to the Day-plane, from the 
Day-plane to the Bright-fornightly plane, from the Bright-fo mighty plane to the Northern 
Six-monthly plane, from the Northern $ix-monthly plane to the Annual plane, then to the 
sun ; from the Solar plane to the Lunar plane, from the Lunar plane to the plane of 
Lightning. There a Not-human Person approaches them. He leads them to Brahman. 
This is the path guarded by the Devas, the path that leads to Brahman. Those who 
proceed on that path, do not return to this round of humanity, yea they do not return* 
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2.—K6, from whom proceeds the creation, preservation, 
and reconstruction of the universe, is Brahman — 2. 

COMMENTARY. 

The word 4 janmAdi ’ of the sfltro is a Rahu-bnhi compound of the 
kind, called 'Tat gdna SAm vijnAna.’ It literally means creation, main- 
tenance, Ac. The word •“ Ac." includes preservation and destruction. 
The word 4 asya ' means of this : namely, these fourteen planes or 4 lokas/ 
peopled by the various jfvas beginning with the highest BrahmA and 
ending with the humblest gross, where the souls enjoy or suffer the 
rewards or punishment of their actions : this mysterious universe whose 
deeper depths, no human intellect can fathom ; this wonderful world 
of strange \constriiction. The word ‘yatah* means 41 from whom:" 
namely, from that Supreme God, whose power is inconceiveable, who 
Himself is the agent of creation as well as the material cause, from whom 
proceeds this universe, He is Brahman. He is the subject to be enquired 
into by the VedAnta Sfitras. 

The words 4 bhftrnA * and 4 Atm A ’ principally apply to the Supreme 
Lord, because both etymologically mean ‘all-pervading ’ This will be fully 
explained inBhfimAdhikarana(l. 3 : 7.) and in VAkya Anvaya Adhikarana 
(1. 4 : 19.). Therefore the word Brahman applies only to God, as it denotes 
the possession of unlimited and unsurpassed attributes, and is valid only 
with regard to God, (who is the I^ord of creation and destruction). 

In the Vedas the word Brahman means, “ in whom all the attributes 
reach to the infinity." Brahman primarily means Supreme God ; second- 
arily, the word applies to those beings other than God, because they 
also manifest some of the god-like qualities. Thus os the word king 
may be applied in its secondary sense to the servants of the crown. So 
God alone, who is the ocean of compassion and love towards bis devo- 
tees, should be the object of enquiry, in order to get release, by all beings 
who are scorched by the three-fold sorrows of existence and aro panting 
to obtain peace. Therefore, the object of enquiry is the Supreme Being 
only called Para Brahman. Nor can we say that these attributes 
are superimposed on Brahman, and that consequently the Jtva may be 
called Brahman in the sfttro. Therefore, even according to the literal 
meaning of the word Brahman, namely, 4 He in whom all the attributes 
reach to infinity/ this term is applied to God and not to Jiva, (for 
etymologically the word Brahman cannot be applied to man). 

The word 4 jijnAsa' means ‘the desire to know, to acquire jffAna/ 
JBAna is of two sorts : (1) direct or intuitive (2) indirect or inferential. 
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This shows that “archie” is the first stage on the path. But we 
have a different account in the Kaueitiaki Upani$ad (I. 3.) where Agni is 
mentioned as the first stage— K „ . 

He (at the time ot death), haying reached the path of the goda, cornea to the world of 
Agnl, to the world of V*yu, to the world of Varnpa, to the world of Indra, to the world of 
Prajipati, to the world of Brahman. 

Then there is a third passage in the Bp Ar. Up. (V. 10) which shows 
that Vftyu is the first stage on the Devayana path 

«r *w tmcd « 

srer- u t itfRr *wnm « u 

When the person goes away from this world he comes to the wind. Then the 
. _. v _, for him like the hole of a carriage wheel, and through it he 

mounts higher. He comes to the sun. Then the sun makes room for him. like the hole ot 
a Lambara! and through it he mounts higher. He comes to the moon Then the moon 
makes room'for him, like the hole of a drum, and through it he mounts h.gher, and arrive, 
at the world where there 1. no sorrow. There he dwells for eternal years. 

While the Mundaka Upended (II. 11.) mentions the sun as the first 


stage on the path:— x c ^ ^ 

nwac * tdurn frotetr M >' » 

ftrcwr. g tiir^ < u uq * ! « vm&a >> U h 

11 But those who practise meditation and contemplation, in a retired place, tran- 
quil, wl« and living on alms, reach through the help of the sun, being free from Rajas, that 
Immortal Person whoso essence is unchanging. 

And there are other accounts also in other scriptures. 

(Doubt). Here arises the doubt, is the road to Brahman world one, 

or are they many (one of which being the road beginning with Archis as 

mentioned in the Chh. Up.) . 

(PArvapakfa) . — The opponent maintains the view that since the roads 

describe different nature, and because every one says this is the only road : 
therefore the roads must be different- 

(Siddhanta) . — The next sfitra disposes of this view. 

StTRA IV. 8.1. 


srflmfotmg t ft tfc a * ' * ' t " 

ArcbiMdina, by the path of the rays, &c ** Tat, that. 
Prathiteh, being well-known. 
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As we know from the rfruti : * VijfiAya PrajfiAm Kurvita ' * Having known 
Him, let him practice meditation * (Br. Up. IV 4 : 2.). Here vijfSAya 
iefera to indirect knowledge. Prajnkm is direct or intnitive knowledge* 
The first is merely the gateway, while PrajnAra or meditation is the 
direct means of acqniring knowledge. It will be explained more folly 
further on. Knowledge of one's own iudividual self is a great help in 
obtaining a knowledge of Brahman. Hence the Aruti teaches: 'Know 
the understanding (Jiva) as Brahman.' He who knows himself is on the 
high road to the knowledge of the Supreme Self. The text 1 know the 
understanding (Jiva) as Brahman 1 does not mean that Jiva is Brahman, 
because it is clearly established in this rfistra that the Jiva is separate 
from Brahman. Thus see stitras T. 1 : 16, 1. 1 : 17, I. 3 : 5, I. 3: 21, 
I. 3 : 41. These five sfitras explain that Brahman is separate from Jiva. 
Even in the state of release, the Jiva is never one with Brahman, but 
remains separate from him, as will be explained later on. 

An Important maxim of Interpretation. 

In interpreting a text there are certain maxims to be observed. 
One of those is laid down in the following verse : — 

TORI I 

wHUTweH l«| HlqJW IWww I 

“ Th« beginning (up.kr.ro.), the eomlnion (upM. robin), the repetition (»bhjU»), 
peenllerlty (ipimU), the objeet (plnlwe). the explanation of parpoM («rth*T*d«) end 

w IU bl (apepettl) ere the els IndeatioM, bp meene of which the purport of » doubtful 

text may be arrired at." 

Applying all them six marks oF interpretation to Upani$ad texts, 
we find that they all lead to the conclusion that Jiva is different from 
Brahman. As we find in the ^vetMvatara Upani^ad (IV. 6:7): 

D gtpri ffjn fwwi wrt f(l iRwiii i rtlwi Pwd wmv*r- 
ftnWifiwwaftftr i % » wurt ^ ft mi hfau n gsumi 

* qqt innwHiSQiiHi Mlv I vi I 

44 Two birds inseparable friends cling to the same tree. One of them eats the sweet 
fruits, the other looks at it without eating. 

44 On the same treo a man aits grieving, immersed, bewildered, by bis own Impotence 
(antis). Bat when be sees the other Lord (ist) contented, and knows His glory, then his 
grief passes away." 

Now in these two verses the upakrama or the opening words are 
two birds (showing there is duality and not monism) ; the conclusion or 
upasaihh&ra is anyam ldam 11 the other who is the Lord " (which shows that 
the Lord is anyam or different from jiva), the repetition is “ the otarr looks 
on without eating:" and “when he sees the other lord; ' the apfirvatfi 
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1. The first stage on the Devay&na path is Archis, be- 
cause that is well-known — 522. 

COMMENTARY. 

Every sage goes to the world of Brahman by the path in which 
Archis is the first. Why do we say so? Because it is well known. In 
other passages of the Upani§ad, also, whenever Devayana is described, it 
commences with Archis. Thus in the Chh. Up. (V. 10. 1) we find Archis 
mentioned as the first stage of the path. 

mwawirc it * u m^wu 'fosrca 
#w*ruqilfy<j*irl^wrvic«4r *rc*i3t ^ mum 

II 

“ Those who know this thus, and those who perform works of faith and hardship (al- 
truistically) in some secluded pleasant plaoe go (after death) to Archis, from Archis to day, 
from day to the light half of the moon, from the light half of the moon to the six months 
when the son goes to the north, from the six months when the son goes to the 
north to the year, from the year to the san, from the san to the moon, from the moon to 
the lightning. There is the person, the servant of Qod (Mann) be leads them to Brahman. 
This is the path of the Devas." 

The above passage occurs in the Vidyfl of the five fires of the Chh. 
Up. It, therefore, shows that even the worshippers of other Vidy&s also go 
by the path beginning with Archis. In the Brahmatarka also we find 
the same. 

^noppw ft 

1 There are only two paths well established and well known ; that which commences 
with Light for the passage of the wise and that which commences with smoke for the 
passage of those who perform (sacrificial) acts. 

This being so whenever a different path is mentioned, there also 
we must supply the deficiency from other texts, in the same way as 
we did in the case of the attributes of the Lord, for though the subject 
matter may be different, the Vidyfi is one. Therefore, all texts must 
be construed as commencing with Archir&di, otherwise there would be 
split in the sentence. 


Adhikarana. 

Now the author, in order to show that the stages of VAyu, etc. 
mentioned in other texts, are to be combined with Archis, begins a new 
afitra. In the Kaufitakl passage given above, we have it stated that 
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w peculiarity consist* in this that the difference between man and God 
could not have been known but through the Metros, and this passage 
teaches such difference ; a fact which could not have been known but 
through revelation. The object (Phalarn) m “bis grief passes away." 
ArthavAda is “ He who knows his glory,” while suitableness is “one 
remains without eating.” 

Thus applying all these six markn to the above passage of the 
fivetUvatara Upaniyad, we come to the conclusion that the druti in all 
its parts, teaches difference between Jiva and Brahman. The same 
maxim may be applied to other texta also. 

(Objection ): — An objector eays that the object of every Mstra is 
to teach something which is not known ; and the knowledge of which 
leads to some great result. Therefore, the Metro teaches the unity of 
Jlva and Brahman. For what was the necessity of teaching that the 
Jiva and Brahman are two separate Beings, when every one knows it by 
his ordinary consciousness and such a knowledge is of no great use. 
Therefore, Adwaita or the ideal Monism is the real doctrine taught in 
this Metro, and not Theism or Dwaita. Therefore, the verses that des- 
cribe the difference between the Jiva and Brahman are merely the ro- 
aasertion of a well-known popular fact, and not a teaching of something 
rare aud unknown. 

(Answer) :-r-To this objection we say, that there is no force in this 
argument, for there are other verses also in the Upaniyads which show 
the same duality or difference between Jiva and Brahman. Thus in 
^vetMvatara Upaniyad (I. 6.) : 

wlw tSITOW ffn rnvUWf IWa "Wf I 

fwwrt itanw urn i % i 

“ When he seen himself ns diflerent from the Lord of the world, then he in blent by 
Him, then he fete ImmorUlity.” 

Moreover the whole world known general ically that man is different 
from God; yet it does not know that man and God are differentiated 
from each other by having contrary attributes. (One is almighty, the 
other is of limited capacity ; one being all-pervading, the other is atomic ; 
one being pontroller, the other is controlled). (Nor does this world know 
by mere common sense, unillumined by revelation, that the Jiva and 
Brahman, though possessing these diametrically opposite Attributes, yet 
have a certain correlation to each other). Therefore, arises the necessity 
of teaching Dwaita, while adwaita is something inconceivable, even 
according to its expounders ; and so is not a true doctrine. It is a non- 
entity like the horn of a bare. The adwaita is a state of no fruitions 
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“ he comes to the world of Agni, to the world of V&yu Ac.” The whole 
passage is repeated below. (Kau. Up. 1. 3. ) : — 

“ He (at the time of death) having reached the path of the goda, cornea to the world 
of Agni, to the world of VAya, to the world of Varuna, to the world of I ndra, to the 
world of PraJApati, to the world of Brahman." 

(Doubt.) — Here arises the doubt, should the stages of V&yu and the 
rest mentioned above, be inserted in the Archiradi path, or should they 
not. 

(PArvapafya).— The opponent holds the view that they should not be 
so inserted, because they are read in certain order, and because no option 
is allowed to make any such addition. 

(Siddhdnta.) — This view is controverted in the next sfitra. 

Note.—' The three texts, one from the Chh Up., one from the Kau§itaki 
Up. and the third from the Bp. Up., began the description of the path 
with three different words, “ Archis,” “ Agni ” and “ V&yu.” In order to 
harmonise them, it is shown that the path really commences with 
Archis; and Agni and S dry a are but different modes of Archis, while 
V&yu also comes in on the path, but at a later stage. To understand 
the discussion, we may anticipate matters and say that there are twelve 
(or according to another calculation) thirteen stages on the path. Aftar 
the soul has entered the coronal artery it successively passes (or rather 
is conducted by the Devas of) the following stages: — 

1. Archis, the Deva of light. 

2. Dinam, the Deva of day. 

3. Suklapaksam, the Deva of the Bright-fortnight, 

4. Uttar&yanam, the Deva of the northern progress of the sun. 

5. Samvatsaram, the Deva of the year. 

0. Devalokam, the world of the Devas : (the same as Vayuloka, 
according to some.) 

7. V&yu, the world of V&yu. 

8. Adityam, the world of the sun. 

9. Chandram, the world of the moon. 

10. Vidyut, the world of lightning. 

11. Varugam, the world of water. 

12. Indram, the world of Indra. 

13. Praj&pati, the world of PrajApati or of the four-faced BrahmA. 

No single passage of the Upani^ad gives all these thirteen stages ; 

but they are arrived at by collating different passages scattered in 
various Upani^ads. This is what the author of the sfltras has done. 
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the holders of this theory maintain that the soul in release is in absolute 
isolation. And since the adwaitins do not acknowledge the existence 
of conciousnese in the state of mok$a, that state is as good as non-exist- 
ent. 

Those few texts of the Upani?hads which apparently teach an adwaita 
doctrine, have been construed by the author, Bsdar&yana, himself in a 
d waits sense. He explains the phrase that ‘everything is Brahman* 
in the sense that everything is under the control of Brahman and per- 
vaded by Him. This would be explained fully later on. The same 
view is taught by the author in the sfltra I. 1 : 30. 


Adhikarana III. — Scripture ia the source of God-knowledge. 

{Vijaya ) : —Now the author wants to teach that the Supreme Lord, 
who* is the preserver, destroyer and creator of this universe, is not to be 
thought out by the intellect alone, but being inconceivable is understood 
by the Ved&uta revelation ; and not by any argumentation, but by intui- 
tion. We find the following texts of Oopftla Pflrva Tapani Upanisad 

** Salutation to Krifpa who is true Being, All-intelligence and Btemal Bliss, who is 
che Saviour of everything, wlu> is known by the VedAnta alone, who is the 8upreme 
Teacher and who Is the witness oi Buddbi.” 

Again, in the Br. Up. (III. 9 : 26.) 

d d h Swfyif wufti 

M I now ask thee about that person who is taught in tho Upanisad." 

(■Doubt) : — Now arises the doubt : Is the Lord who is to be adored, 
as the saviour, known by inference or by revelatiou (Upanisad) alone? 

( Pdivapakia ) : — The Philosopher Gautama and others of his school 
hold that God can be known by inference, and they take their stand on 
the word 'inaiitavya Y (to be reasoned out), as is used in the tfruti 
"ATMAVAllE MANTAVYA ” (Br. Up. IV. 5.) ; and since God is the 
object of thought, he can be known by dialectic reasoning. 

( Siddhinta ) : — To this the author replies. No, God can not be 
known by reasoning alone. Hence the third sfltra runs as follows 

8UTRA I. 1.8. 

WIST jlftwfr I t I \ \ \ M 

nm S Astra, the Scripture, the Revelation, the upanisad. d tfNwt Yonit- 
vit, because of its being the proof or source. The word 14 yoni’ 1 (literally 
womb) means that which causes or produces the knowledge of a thing, 

Jfota— The Saogatl la Ikfeplkl. 
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sOtra. iv. s. J. 

w 9 i ^ i r ii 

^ VAyum, the Vayu, or the wind. AbdAd, before entering into 

the great Sun. (Abda, a year, hence the Sun and Great Sun, the Lord), wftfrr 
Avi^esa, owing to non specification, ft ft s r u r^ ViiesAbhyAm, and owing to 
specification. 

2. The stage of Vdyu comes after the Year, because 
there are non-specification and specification. — 523. 

COMMENTARY. 

In the path beginning with Archis, the stage of V&yu is to be 
inserted after the Sam vatsaram, and before the Adi tya. Why? Because 
there is no specification in the Kau§itakl Upani$ad, it is merely said 
“ he comes to the world of Agni, he comes to the world of V&yu.” There 
is no specification where this V^yu world comes in. The Sruti merely 
says “ He comes to this world, he comes to that world,” without mention- 
ing any “order of succession.” But the passage of the Bp Ar. Up. (V. 10) 
gives specific succession. It shows that the world of V&yu comes, before 
the world of the sun, for it says “ When a person goes away from this 
world, he comes to Vayu. The V&yu makes room for him, like the hole 
of a carriage wheel and through it he mounts higher, he comes to the 
sun.” Thus while the Kau§itakl Upani§ad gives no specification where 
the V&yuloka comes in, and the Bp. Ar. gives the specification that it 
comes in before the sun, so combining the non-specification of the one, 
with the specification of the other, we place V&yuloka before the world 
of the sun. This being so, the passage in the Bp. Ar. which says that 
from the months he goes to the Devaloka and from the Devaloka he 
goes to the Adityaloka should be interpreted in accordance with the above. 
The Devaloka there must be interpreted as meaning the world of 
V&yu. The text of the Bp. Ar. Up. is to be found in VI. 2. 15 

qrafar fcrt s ssoffcr. i ^ # 

“Thosp who thus know this (even Gfihasthas), and those who in the forest wor- 
ship faith and the True (Brahman Hiranyagarbha), go to light (Archis), from light to day, 
from day to the increasing half, from the increasing half to the six months when the sun 
goes to the north, from those six months to the world of the Devas (Devaloka), from the 
world of the Devas to the sun, from the sun to the place of lightning. When they have 
thus reached the place of lightning, a spirit comes near them, and leads them to the worlds 
of the Brahman. In these worlds of Brahman they dwell exalted for ages. There is no 
returning for them/' 
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3. (The existence of Brahman c ann ot be inferred), be- 
cause he is to be known only through scriptures. — 3. 

COMMENTARY. 

The word 4 not ' is to be read in this sfitra from the fourth sfitra of 
this pAda. Brahman is not an object of inference to the seeker of truth. 
Why ? Because the scriptures or Upani$ads are the source or the cause 
of understanding Him. So Brahman can be known only through the 
teaching of (Jpani^ads. Jf it were otherwise, the designation’ 4 aupani*ada’ 
(the etymological meaning of which is 44 He is known through the 
Upani$ads alone),” as applied to Brahman, would be meaningless. As 
regards the objection that the word, 4 inantavyn,’ means that the existence 
of Brahman can be reasoned out, we explain that the reasoning may be 
resorted to, so far as it is consonent with the Upani$ad or scriptures, to 
demonstrate the existence of God. So we find (in MahAbhdrata Vana- 
parva as well as in Kflrma Pur&na) “ Uha or right reasoning is that by 
which we find out the true Bense of a scriptural passage, by removing all 
conflicts between what precedes and what follows it But one should 
abandon mere dry discussion.” Moreover the worthlessness of mere dry 
discussions, as carried on by Gautama, do., is shown in sfltra 11. 1 : 11. 
This shows that mere dry discussion like that of Gautama, Ac., should be 
abandoned, because they are not based upon revelation. 

The conclusion is that Brahman is to be known from the VedAnta 
and then meditated upon. This is explained further on in the sfltra 
II. 1 27. Where it will be further explained and demonstrated that the 
best proof of the existence of Brahman, free from all objections, is revelar- 
tion. This also proves that the saviour Hari has the form of the Self, 
that He is a witness of all experiences of all souls, that He possesses all 
good attributes which form His essential nature, that He is without modi- 
fication yet the creator of the universe, and that He should be worshipped 
in this way. 

(Objection ): — An objector may say: how can it be said that scrip- 
ture is the means to know the Brahman ? The VedAnta texts are not 
capable of being employed as commands and prohibitions, because they 
teach something which is already in existence, and therefore they are of 
no use. They are something like mere descriptive passages of the Vedas 
or other subjects : such as the sentences 4 the world consists of the 
seven continents,’ Ac. Only those passages of the Vedas are relevant 
which direct something to be done or something not to be done. The 
Vedas teach action. As in ordinary life, an imperative sentence conveyB 
* fffi MRIATIC POC1ETVKOLKATI 
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The Devaloka mentioned in the above passage of the Bfi. Ar. Up. 
should be understood as meaning the Vayuloka. Because we have a text 
saying: — “That which is Vayu is indeed the home of the Devas.” There- 
fore V&yu being the home of the Devas, is Devaloka. 

But others 6ay that Devaloka itself is a stage on the path and it 
comes after the Samvatsara and before the Vayuloka. This Devaloka 
is not to be inserted between the six months and the year, because the 
Uttar&y ana naturally leads to the year, and their connection is well-known. 
Therefore the Devaloka and .the V&yuloka are both to be inserted after 
the Samvatsaram and before the Aditya. 

Now the author discusses the following verse of the KausHaki 

Upani§ad. (I. 3) already given before 

“ He come* to the world of Verona, to the world of Indra, to the world of Pmjtpati.” 

[Doubt ). — Whether the Varunaloka mentioned in the above, is to be 
inserted in the Devayana path beginning with Archis and if it is a stage 
in this Archiradi path, where dees it come in ? Is it to be inserted in 
this series ? If so, where ? 

(PUrvapak^a ). — The Ptirvapak^in maintains that Varunaloka is not 
to be inserted as a stage cn the Archirddi path, because there is nothing 
in the text to indicate where this is to be inserted. 

(Siddhanta ). — The right view however, is, that the world of Varuna 
is to be inserted after the world of Lightning, because Lightning and 
water are intimately connected. And this is shown in the next sfttra. 

StiTRA IV. 8. 8. 

awpsrat. n » u u » 

ttor: Tacjitah, ot the lightning, wft Adhi, above. ***: Varugih, Varuna. 
qagmng Sambandhdt, this being the relation. 

3. The world of Varuna is above that of Lightning, 
because of the intimate connection between them. 524. 

COMMENTARY. 

In the Chh Up. (IV. 15. 5) already quoted before, it was said that 
from the plane, of moon, he goes to the plane of lightning. It is after this 
plane of lightning mentioned there, that the plane of Varuna is to be 
insetted. Why so ? Because lightning is connected with water, as we see 
that after lightning, it generally rains. There is a Sruti also to the effect 
that when the quick lightnings play in the bosom of clouds, accompanied 
by the deep sound of thunder, then the waters fall and people say “ it 
lightens, it thunders, it will rain.” 
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[Qovinda 


the notion of something to be done ; 11 Let a man desiring wealth, go to 
the king." “ Let a man suffering from dyspepsia, not drink water at the 
time of eating.'* Similarly, in the Vedas we find commands and prohibi- 
tions, such as “ T#et a man who desires heaven, perform sacrifice," “ Let 
no man drink wine." Jn fact, no one employs speech, without any object 
in view ; and that object is either something to be attained by doing an 
act, or which is to be avoided by abstaining from an act. But Brahman 
is an existing object Therefore passages like 1 Brahman is true, intelli- 
gence,' Ac., are useless, because they do not teach or aim at teaching any 
particular action. Such passages can only be relevant, when they are 
employed in connection with other passages that direct some action. 
Thus, the description of a sacrifice or of a particular deity or of a sacrifi- 
ce^ becomes relevaut, in as much as these passages are connected with 
the act of sacrifice. As says Jnimint : — 

44 Af the purport of » scripture is action, those scriptural pe—efee whoee purport ia 
not action, are pnrportleee.” (P. M. I. S : 1). 

wrg mm fr wwfc e w i n t wfw a ft iR w wn i 

Again, M The constituent words of a sentence are prononnoed with tho word which 
sapiesses action ; the senses of the constituent words are the efficient cause of the sense 
of a sentence (as a whole) " (P. M. 1. 1 : 15). 

(Answer): — To this objection we reply, that it is an erroneous 
nction to think that the Vedanta text is useless ; simply because it does 
not teach any action. Though there is no direct teaching of any 
command or prohibition in it, yet in as much as it teaches the existence 
of God, who is the highest end of man; it has a utility of its own ; like 
the sentences 1 there is weailh in thy house, Ac. As a man who thought 
that he was a pauper and so felt miserable, gets happiness when some 
trustworthy person tells him that there is a great hidden treasure in his 
house; and as the attainment of that treasure then becomes the object of 
his life. And as the information “ there is a treasure in your house/’ 
is not at all useless ; similarly is the case with the Ved&nta texts. 
They certainly do not teach any action, but declare the highest truth, 
namely : that there exists a Being who is the Supreme end of man, whose 
form is intelligence and inexhaustible bliss, who is perfect purity and 
who is friend of all, who has sacrificed himself for humanity, who is mine, 
who is self of my self, whose part I am. Such a declaration can not be 
useless, because it produces a conviction of the existence of a Supreme 
Being. The Veddnta texts are, therefore, not useless, but produce 
certain effect in the shape of happiness and the removal of fear, just like 
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The connection of Varuna, the king of waters, with lightnings is a 
well-known connection. 

Above the world of Varuna are to be placed the worlds of Indra 
and PrajApati, because there is no other place where to insert them, and 
because the text of the Kau§itaki Upani§ad has read them in that order. 

Thus on the Archiradi path, beginning with Archis and ending 
with PrajApati, there are twelve stages if Devaloka be considered the 
same as VAyuloka, or thirteen stages, if it be considered a separate loka. 
This is the well-known Devayana path. 


Adhikarana IV. 

Having discussed the various names “ Archis ” and the rest, the 
author now takes up the question as to what are really these “ Archis, 
etc/’ 

(Doubt). — Are they landmarks on the path, or are they persons 
standing on the path and watching it, or are they conductors of the wise 
sage to the heavenly world ? 

(Pdrmpakja}. — The opponent maintains the view that the light 
(Archis), etc., are landmarks, because the text shows that they are land- 
marks. As in worldly life, a path is described to a man by certain land- 
marks, such as “ in going to such and such a city, you will first come 
across a river, then a hill, then a village where a large number of cows 
are kept,” &c.\ so the descriptions in the Upani§ads are mere landmarks, 
showing what are the various things which the soul comes across, on its 
way heavenwards. Or the word “ light ” and the rest, may mean certain 
individuals, bearing those names, because the text gives the names 
expressly. 

(Siddh&nta). — This view is set aside in the next sQtra. 

flt/TRA IV. 3. 4. 

II * l \ l * It 

AtivAhikah, conductors, ati • best, ^vih^carry. iffT Tat, that, 
foffn* LingAt, being indicated. 

4. The words Archis and the rest are the names of 
the Ativahika Devas or conductors of the soul, because of 
the indicatory mark in the text. — 525. 

COMMENTARY. 

The Archis and the rest are divinities, appointed by the Supreme 
Person, to conduct the soul along the stages of the path. They are 
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wntenoee ‘ a son baa been bom to thee/ 1 this is not a snake bnt a rope/ 
Moreover the utility of Vedfinta is clearly explained in the Vedfinta texts 
themselves. Thus we are told in one place that 1 He who knows •Brah- 
man as true Being, intelligent and infinite, as hidden in the depth of the 
heart he enjoys all blessings' (Tait. Up. TI. 1). So the knowledge of 
Brahman is not useless, as it leads to the enjoyment of all blessings. 

Nor can it be said, that since the Vedfinta texts teach the attain- 
ment of certain fruits; therefore, they teach action also. The whole 
context of the Vedfinta is against such a view. It teaches knowledge 
(jnfina) and not action. 0.n the contrary, it decries karma or action, and 
its fruit ; as something to be discarded. Therefore, to suppose that the 
Vedfinta teaches action is to imagine something which is totally irrecon- 
cilable with it. Nor can we reasonably interpret that Vedfinta teaches 
anything but the truth about Brahman. It teaches that God is the 
cause of the rise and fall of infinite universes, that He is eternal, all- 
intelligence, that He is the ocean of infinite auspicious qualities, and 
that Be is the abode of Lak$mt. Every text exhausts its probative 
force with the teaching of its particular doctrine that it sets itself to 
declare. Thus the Vedfinta has its scope and authority in matters 
relating to Brahman and not action. Nor should it be said on the 
authority of Jaimini, that the Vedas teach action only, and the passages 
that do not teach action are redundant, and therefore, the Vedfinta passages 
are redundant. As a matter of fact, the two sfitras of Jaimini quoted 
above, should not be interpreted in this sense. For Jaimini himself was 
the disciple of Bfidarfiyana, and must be presumed to be a devotee of 
Brahman, and could not have taught a doctrine in conflict with that of 
his great master. In fact all that he has done in his school of Mimsnsfi is 
to show that certain apparently redundant passages in the midst of texts 
that teach karma described in the whole chapter should be interpreted 
as applying to karma, and that their literal meaning shpnld be abandoned 
in favour of teaching karma. 

Thu In a chapter teaching sacrifice and karma occurs the sentence 1 He wept* 
(Tait. Up. 1. 5. 1). Either this sentence Is redundant as it does not teach sny ksrma ; or it 
mutt be interpreted to teach some action : namely, that at a certain stage the sacriflcer 
must weep or shed tears. But as one cannot weep at will, therefore the above passage 
nut be interpreted as a redundancy. 

In fact those two sfitras of Jaimini mean that passages teaching 
karma must either commaud something to be done or prohibit something 
not to be done. 

If there be a sentence which does notfulBl the condition, it Is either superfluous 
(P. M. 1. 1 : 1.), or they must he interpreted to teach some action (P. M. I. I S 35). In fact 
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neither landmarks, nor individuals. Why ? Because of the indications 
contained in the Chh. Up. itself. That they are conductors, leading the 
soul, we find from that passage of the Chh. Up. where after describing 
lightning, it says “ There is a person not human, he leads them to Brah- 
man/* Here the last person called the Am&nava Puru§a is expressly 
stated as the person who leads or conducts the soul to Brahman. He, 
therefore, is expressly an AtivAhika ora conducting divinity. Therefore, the 
others mentioned in the same series with him, are also to be understood to 
be Ativahikas or conductors each one of them conducting the soul a 
stage forward. Thus there are thirteen Ativ&hika Devas or conducting 
divinities. 

The next sfttra further strengthens the view that these are neither 
landmarks nor indivduals, but conductors only. 

Note . — The last person is called 44 not human,” implying thereby that the beings 
mentioned before are 44 human.” Are they the different grades of hnman Invisible helpers 
of the modern Theosophists ? 

bOtra IV. B. 5. 




$ I ^ I V II 


Ubhaya, in both. VySmohat, owing to the confused, 

untenable my Tat, that. R|%: Siddheb, being established. 

5. That they are conductors is established on the 
ground of both other alternatives being (untenable, since) 
confused. — 526. 

COMMENT ART. 


Those who die in the night time cannot have connection with the 
day. etc., and consequently they cannot have connection with light or Ar- 
chis etc. Therefore archie and the rest canuot be the landmarks, more 
so as they are not fixed. Moreover light and the rest being unintelligent 
objects and incapable of being guides, cannot be individuals. Since both 
these views are open td objections, it follows that the third view, namely, 
that they are conducting divinities, is the tight view, as established by 
the Scriptures. 

Notc.-X man dying in the night time cannot have connection with the day, so if “ day” 
be a landmark, then to such a man it is no landmark. Similarly, if a man dies in the day 
time of the new-moon day, he can have no connection with the moon, because there is no 
moon visible then. To such a mau the “moon" cannot be a landmark. Moroover, landmarks 
are permanent immoveable things, while these are constantly changing, so they canuot be 
landmarks Nor can they be persons, because they are unintelligent objects. Therefore, 
they must be taken in the sense of conducting divinities. 
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SO 


btaU does sot deal with Jfi Aaakwdra teats : testa with whisk Veddate specially deals. 
Hi aoope la in that portion of the Vedas which deals with karma and hie sdtras refer to 
that poison onlj. It does not refer to Vedinta, and his sttras should not be Interpreted 
as sneh. 

THUS THH VBDAlfTA TBA0HB8 8UPBBMH BRAHMAN. 


Adhikarana IV. — The Samanvaya. 

(Vifiya ) Now in order to strengthen the above view, the author 
teaches that Brahman is the object of knowledge taught in all the Vedas — 
all the Vedas declare Brahman. Thus we find in GopAla Upanigad : 
“ He is sung by all the Vedas.” %nhf I So also in the Ka(ha 

Upaniqad (I. 2: 15). 

d wwvih wtth vdh wnlto i 
diwd wdwtfknd wn WiN Rdittilwi ^ I 

"That Supreme whom all the Vedma ieeall, whom all pensnoos proclaim, whom men 
doolre whoa they lira m i religion* Student" 

(Doubt) :— la it a fact that Vi$nu alone is declared by all the Vedas ? 
or is it not a fact? 

(Ftfrmtpokfa) : — It is wrong to say that the Vedas teach uniformly 
about Brahman. For we find that they teach karma also, about an^rjfi ^ 
add many other things. Thus some portions teach tfaht by performing 
klrirl (sacrifice)— rain falls, and that by performing Putiyakamyaigti— a 
eon will be born, and that by performing Jyotiftoma Yajua, one will at tain 
heaven. The Vedas further teach various methods of performing sacri- 
fices. Therefore, it is not quite accurate to say that all the Vedas 
uniformly declare Brahman only. For passages teaching karma find thei r 
fall aoope, and exhaust their meaning, by teaching the performances of 
certain sacrifices and nothing more. Hence they cannot be applied to 
Vifpu. 

(Siddhinta ) : — To this the author replies by the following sQtra 
sOTRA Lit 

^ 3 11 t I t I t II 

IK Tat, that, namely the fact that Vifou it the chief topic of knowledge 
in all the Vedas. gTu, but, a word removing doubt, tmenq SamanvayAt 
by concordance : by right diacuation, and interpreiation. 1 

Hon The saAgatl is tkyaplkl. 
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Adhtkarana V. 

(Doubt). — The question next to be answered is, whether the AmAnava 
Puru§a, the Not-human Being appointed by the Supreme Person, comes 
down to the plane of Archis, to cany the soul of the devotees upwards, 
or does lie come down only upto the plane of Vidyut (Lightnings? 

(P&rvapakia ). — The opponent holds tho view, that since there are 
instances of the messengers of the Lord coming down even up to the 
Physical plane, to carry the souls of persons like AjAmila, and the rest, to 
heaven, it is natural to suppose that the non-human conductor comes down 
as a rule, up to the plane of Archis. In fact, this messenger of the Lord 
welcomes the soul at the very entrance, as soon as it goes out of the phy- 
sical and steps into the non-physical. 

(Siddh&nta ). — This view is refuted in the next sfitra. 

sOtra iv. a. a. 

II 9 I \ I t II 

Vaidyutena, by that (not-human person) who has reached the 
lightning. V* Eva, indeed. mf: Tatafe, then, after one has reached Lightning, 
qf Tat, for that, wit: Sruteh, because of the Vedic text. 

6. (When the soul has reached “ Lightning”) then (it 
is carried to Brahman) by the (Amanava Purusa) who comes 
down to “ Lightning” (to receive it). Because such is the 
Sruti — 527. 

00UMB5TART. 

“ Then ” namely, after the soul has reached Lightning, the sage is 
carried to Brahman by “ Vaidyuta,” namely, by the messenger of the Lord 
who has come down to the Lightning. Why do we say so ? Because of 
the Sruti text In the Chh. Up., IV. 15. 5, it is expressly said that the 
souls go from the moon to the lightning: and then a not-human 
person takes them to Brahman. No doubt, between the plane of lightning 
and Brahman there are three planes of Varuna, Indra and PrajApati. But 
these three help this AmAnava Puru§a, who comes down to Lightning, and 
thus they also take part, though in a subordinate way, in carrying the 

Hote. When the eonl roaohss the plane of Lightning, the messenger of the Lord 

eomes down to eondoet the eonl. Varupa, Indra and Prajtpati also help such messenger. 

This is the general method. There are exceptions to it, as we find 
in the case of Ajamila, when the messengers of the Lord came down to 
earth even, to receive the soul of that dead sinner. But that is not the rule. 


Bh&w l] / PAD A , IV ADRIKARAIJA, &L 4. 21 


4. (But Visnu is the subject matter of all the Vedas), 
because such is the appropriate interpretation of all texts.— 4. 

COMMENTARY. 

The word 1 tu ’ means 1 but,* and is employed to rebut the above 
ptirvapak*a. It is proper to say that Vi$pu is the uniform* topic taught 
in all the Vedas, whether of karmak&nda or JilAnakip^E* Why? 
Samanvay&t. Anvaya means construing a passage according to the six 
maxims mentioned above. Samanvaya, therefore, means the complete 
construction of a passage after full discussion of the pro* and com thereof, 
When the above is applied to a passage, the proper sense of a scripture 
comes out. That sense is that Vi?uu is really taught even in those 
passages which apparently teach performance of karma or ritualistic 
ceremony : otherwise how can we say that the text of the GopAla Upanifad 
is valid which says, 1 Vi?nu is sung in all the Upanigads.’ Even Lord 
Himself says so expressedly in the Git& 

eV qfrw frft tnno tsi 

M I am that which is to be known in all the Vedaa. I, indeed, the knower of the Yedaa 
and the author of the VedAnta ” (O. XV. 15). 

Similarly in the Bhlgavata Purfina, we find : — 

tm iW IWWi HMtf jV MWH I 

wren ifq «t% mwtuffef sew i 

M None except me known what is really taught by the commands and prohibition as 
laid down in the karmakAnda ; what is really expressed by the mantras in the DevatA- 
kAnda, or what is the purpose of the passages to be found in the JAAnakAnda. All the 
karmak&ndas refer to me because I am the great sacriflcer ; all the mantras praise me 
because I am the highest DevatA ; and all the JAAnaVAnda refers to me because I am the 
creator of the world and withdraw It again to myself. Verily, 1 am this all." 

Again, 

Mf IfVudulu Ml NWIImIIu I 

M Scriptures enjoin duties as my worship, use Indra and all ot|ier names as my appel- 
lation, the texts that prescribe, as well as prohibit acts, point to me ; so, in such a state 
none other than myself understand their true meaning." 

That it lias been said : — 

tv safe i 

M Either directly or indirectly, all the Vedas teach Brahman." Brahman is directly 
taught In the JAAnakAnda, where His essential nature attributes, etc, are fully described. 
He is indirectly taught in the karmakAnda, for sacrifices and ritualistic ceremonies are 
subsidiary to JAAna and thus indirectly lead to Brahman." 

This is also the purport of the text already quoted 
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Adhikarana VI. 

Having thus described the road , the author now intends to describe 
the goal to which the road leads. 

(Vijaya). — The Chh. Up , IV. 15. 5, says “this not-human person car- 
ries them to Brahman.' 1 On this text, the author first gives the opinion 
of the sage Badari. 

(Doubt). — Does this not-huraan person lead the souls to the Supreme 
Brahman ? Or to the effected Brahman, i.e ., the four-faced Brahmft. 

(PArtapakifa) . — The opponent maintains the view that the word 
“Brahman” principally denotes the Supreme Brahman, and not the effected 
Brahman. The Scripture also says that the sage who comes by the 
Susumnfi, artery, gets immortality. Therefore the word Brahman used in 
the Chh. Up. (V. 15. 5.> must mean the Supreme Brahman, and no infe- 
rior Being. 

(Siddh&nta). — This view, however, is not the opinion of the sage 

B&dari, as is shown in the next sfitra. 

sCTRA. IV. I. 7. 

H * I \ I ^ 11 

Karyam, the effect. srsft: Badarih, Badari holds. TO Asya, 
of this (effect) Gati, of going Upapatteh, being possible. 

7. According to the sage Badari, the Amanava Purusa 
leads the souls to the effected Brahman ; because such Brah- 
man alone can possibly he the goal. 528. 

COMMENTARY. 

The sage Badari opines that the Amanava Purusa carries the souls 
only to the four-faced Brahma, the Karya Brahman, the effected Brahman. 
Why ’ Because this Karya Brahman, being a personal and limited entity, 
can become very well the goal of a path. The Supreme Brahman being 
everywhere, in every place, cannot be said to be the goal of anybody. 

sOTRA IV. j. 8. 

u s i ^ i * n 

ftw BltmH Viiesitatvat, being specified, n Gha, and. 

8. And because there is a specification as regards 
the Brahman (showing that Brahma) is the goal.— 529. 

COMMENTARY. 

In the Chh. Up. (VIII. 14. 1.) it is expressly mentioned that the 
soul comes to the home of Praj&pati, the specific mention of the word 
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“I ask ttM iM ttat Fmm wko to tasgkt In the Cptaifsds.” (Br. Up. 1. 11). 

pIiW I 

Hta the BiUeifH leek to know hjr the atady of the Yedas, by the aaarlflMS, Oe.” 

Aa regards the objection that the Vedas teach the attainment of 
phenomenal thing), like getting rain, procuring a eon or acquiring 
Heaven, we answer thus : Theee are taught in the Vedas, aa incitement to 
the acquirement of divine wisdom by baby souls ; and to produce a faith 
in mankind. For when one sees that the Vedic mantras have the efficacy 
of producing rain, Ac., then he gets faith in them and has an inclination 
to study them, and thus comes ultimately to discriminate the real and the 
transitory, the permanent and the illusory thingB of the universe, and thus 
gets love of Brahman and disgust with the phenomenal. Therefore, all 
die Vedas teach Brahman. Moreover, sacrifices, Ac., taught in the Vedas 
produce phenomenal results like nun, Ac., only then when K&ma or strong 
will force is joined with the mantras. Those very sacrifices lead towards 
the purification of mind and illumination of the soul, when performed 
without such a desire for phenomenon.. Thus Kannakftpd* itself by 
teaching the warship of various Devatls, becomes part of Brahmaj nina and 
is really the worship of Brahman, when the element of desire is excluded. 
8uch a worship purifies the heart and gives a taste for Brahman enquiry 
and does not produce any other phenomenal desire. 


Adhikarana V. — Brahman ia knotoable. 

(Vifopn):— By the above reasoning and by the proper construction 
of Vedic passages, it will now be shown that Brahman is not inexpressible 
or undeecribable by word*. 

There are however some texts which apparently teach that Brahman 
is unknowable by mind and inexpressible by words. As we hear in Taitt. 
Up. (11.4:1):- 

ul i nwf Pmed w i m iw ii i 

44 From whom oil speech, with the mind turns swop, unable to reach Him." 80 also. 

^ I 

stw nrrt MW g fr qg q w ft i 

M He who Is not expressed by speech snd by which speech is expressed, that alone 
know aa Brahman, not that which people here adore " Kena. Up. 1. 5. 

2. ( Doubt ) : — Now arises the following doubt. Is Brahman expres- 
eible by word or ia He not expressible ? 
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Vetftna (hall or home) as well as the name PrajApati shows that the 
effected Brahman (the four-faced Brabmfi) is the goal, to which the 
souls are carried by the not-human messengers of the Lord. 

sOTRA iv. 8. 9. 

H 8 I ^ I t H 

SAmlpyAt, because of the nearness. g Tu, but. nf Tad, that. 

VyapadeAah, designation. 

9. But that designation of Mukti is given when a 
man reaches the BrahmS-world, because that is a form of 
SSmlpya Mukti. — 530. 

COMMENTARY. 

In the Bri. Ar. Up. (VI. 2.15), we have 

hpw ■nfcuswL ■n&i^ to toiJt 

11 imi 

m ^en they have thus reached the place of lightning, a spirit comes near them, and 
lf | j. them to the worlds of the (conditioned) Brahman. In these worlda of Brahman they 
dwell exalted for ages. There is no returning for them.” 

The non-return mentioned here is not absolute Mukti, but release 
at the time when the four-faced himself gets Mukti. The wise sage goes 
to the four-faced Brahma and remains in his world till the latter gets 
Mukti. And thus there ie no return, for he enters into the Supreme 
Brahman when Brahmfi enters in him. When is that time of the entering 
of the Brahmfi into the Supreme? The next sfitra gives an answer 

to this. 

sOTRA IV. ». to. 

S iuiien t ntra: wtftwwm a * • t < » 

«£• Kirya, of the effect (»>., the universe). Atyaye, at the end. 

Sf Tad, of that. Adhyahsepa, with the ruler president (».*., the four- 

faced BrahmA). Saha, with. WIT Atab, from this, qvq Param, the Highest 

Brahman). wftVTIT* Abbhidhanat, on account of scriptural declaration. 

10. When the effected world passes away, together 
with its ruler, the souls go from the four-faced Brahma to 
the Supreme, because the Scripture uses the word Su- 
preme. — 531. 

OOMMNTARY. 

When this effected world, beginning with the physical plane up to 
the world of four-faced Brahmfi, and called the cosmic egg, passes away ; 
t faw the aonla, which were dwelling in the wotld of Brahmfi, go along 
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3. (PArvapdkfd ): — According to above Gratis and many other 
texts Brahman is nnexpresaible by words. For had He been so expressible ; 
He could not be said to be self-manifest Moreover we find in the Bh&ga- 
vata Purina also the following 

“ That divinity whom mind and speech not attaining, MI back, from ; whoa I and 
even these Devae know not, salutation to that Lord." (The speech of Maltmya in the 
BMgavata). 

4. (SiddMnta) : —To this the author replies by the following 
SidhAntasfitra:— 

SfiTRA 1.1.8. 

i u n v ii 

tk satcb, because it is seen. ^ Ns, not. mn Afebdam, inex- 
pressible. 

5. Brahman is not inexpressible by words, because 
it is seen that he is so expressly taught in the Vedas. — 5. 

Note.— Here also is ikpepa-sangstl. 

COMMENTARY. 

The word ‘ arfabdam ’ of the afitra means that in which or 

about which, the word cannot penetrate or express. Brahman is not 
‘adabdam.’ On the contrary He is ‘ rfabdam ’ or expressed by words. 
Why ? Ikeateb “ because it is seen.” Because we eee in the Upanigad 
itself that the suggestive designation of 4 aupanifada* is given to Brahman. 
Which means, Brahman is known through the upsnigad words. As we 
find in the BrihadAranyaka upanigada. 

41 1 aak thee About that person whom opanifada teach." (Bp. III. 0. 16). Hen the 
person to be enquired into ia called aupanifada— known through opanifada. 

The word ‘ Ikfateh ’ is formed by the affix 4 tip ’ with the force of 
passive, (bhfiva). (The proper affix 4 te.’) The anomaly is Vedic. 

That Brahman is expressible by words, we find from the following 
gratis also tff uq uqSWWte I * whom all the Vedas declare, Ac. 4 
(Kafha II. 15.) 

True, Brahman is said to be 44 adabdam,” “ineffable,” only in this 
sense that He is not completely expressible by words. ThuB, as the moun- 
tain Meru is said to be invisible, in the sense that no one can see all its 
parts, but does not mean, that it is entirely-irivisible, so Brahman is said 
to be indescribable or inexpressible, in the sense that He ia not com- 
pletely describable. For had He beeu totally unknowable, then in the 
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with Brahm&, to Him who is beyond the four-faced, namely, to the Supreme 
Brahman. The reason of this going along with the four-faced is that 
there is a scriptural declaration to that effect. In the Tait. Up. (IIL 1. 1.) 
it is said that “the knower of Brahman attains the highest/’ and it is 
further said therein that such “ a knower enjoys all blessings at one 
with the omniscient Brahman (Saha Brabmanfi).” The word Brahman 
of this Tait. Up. (II. 1.) means the four-faced Brabmfi, and it further 
shows that the liberated spirits get final Mukti, along with the four-faced 
BrahmS (Saha Brahmapa). 

bOtra iy. a. it. 

n * i ^ i u 

ff&: Smpiteh, on account of tne statement of the Smriti. W Cha, and. 

11. From the Smriti also (the same mode of releas 
is learned) — 532. 

COMMENTARY. 

Thus the following text of a Smpti also shows tht same : 

, aim afti#** i 

mmpJi fifliww! «rc h 

14 All theae (souls who had reached the Satja Loka by being the Bsnifth* devotees of 
the Lord), enter, on the expiry of BrahmA, when the period of great diasolutioircomes near, 
along with BrahmA, into the Highest Abode of the Supreme— all those devotees whode 
minds are fixed on the Lord.” 

Thus the Siddh&nta teaching of the sage Bfidari is that all Sanis^ha 
devotees are conducted by the Devas called Archie and the rest, to the 
abode of tbe four-faced Brahmfi, namely, to the Satya-Loka, the piano of 
Hiranyagarbha. The author next gives the opinion of Jaimini. 


Adhikarna VII. 

sOtra iy. s. 11 

qt n s i ^ 1 1 q n 

Param, the Highest, (is indeed Brahma), Jaiminih, Jaimini 

holds. ffiWf lff Mukhyatvfit, on account of the primariness of meaning. 

12. The sage Jaimini opines (that the Not-huraan 
Person leads the souls) (of those only who meditate on the 
Supreme Brahman) to the Supreme, because the word 
M Brahman ” primarily means the Supreme Bra hman . — 533. 
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Kena Upanigad we would not liave found it said, “ know Him to be as 
Brahman ;" for how could one know the unknowable. Moreover in the 
phrase nth flit Ac., “ from whom the speech turns back, Ac.," the 

word yatah shows that the speech does reach Him after realising Him 
a little ; the same idea is expressed by the word aprspya “ not attaining." 

Moreover Brahman reveals Himself through the Vedas. This idea 
does not coitflict with the notion of Brahman being self-revealed. For 
the Vedas are in a way the body of Brahmau. Consequently Brahman is 
deecribable by words. 

( Doubt I : — May it not be so that Brahman is unexpressible by words. 
The being who is describable by words and who is referred to in the 
Vedas by fksati is Saguna Brahman. Such a Brahman, the Vedas reveal, 
as they are expression of His powers. While as regards the pure infinite 
Brahman, those passages refer to Him only figuratively. To this the next 
scttra answers thus .— 

8(/TRA 1. 1. 6. 

mitn 

GauQafe, saguna, Brahman * Cha, and. |i( It, if. if Ns, not. 
WlWIf Atma-Sabdat, because of the word dtinan. 

6. If it be said that the Creator of the world is saguna 
Brahman, we say, no ; because the word Atman is used in 
connection with it. — 6. 

COMMENTARY. 

The being, who is described us Brahman and is expressible by 
words, is not Sngu»a Brahman which has the highest portion of Prakpti 
called Sattva, as its vesture. Why do we say so? Because the word 
ttman is used in reference to Brahman in these texts 

w AS yw writo* “ The Atman alone was in the begin- 

ning as a person." (Br.up. )wtmt m ft fruDwn 
W blM (Ait. Aranyaka). 

44 The Atman verily alone existed before the creation of this univone. Nothing else 
was manifest then. He willed : 11 Let me create the worlds." 

Both these texts show that the being which existed prior to crea* 
tion has been designated by the term Atman. This term Atman primarily 
applies to the infinite Nirguna Brahman, as we have already explained it 
in commentating on the Sutra I. 1. 2. 

Moreover, in the Bhagavata Parana we find .—“The wise call Him 
Brahman, Paramatman, Bhagavin, Who is true intelligence and without 
duality." 
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COMMENTARY. 

The sage Jaimini holds the view that the messenger of the Lord leads 
the souls up to the Supreme Brahman and not only up to the region of 
Hirapyagarbba. Why? Because the neuter word “ Brahman ” has the 
primary designation of “Supreme Brahman,” and not Brahmfi (which 
ia masculine). 

Nor is this an unanswerable objection that the Supreme Brahman 
being all-pervading cannot be the goal of any movement. Reaching the 
Supreme Brahman really means that the devotees become denuded of all 
conditioning adjuncts and realise Him. The Loro Himself lias declared 
such a state to be the meaning of the phrase “ reaching the Supreme. " 
Though the Lord is all-pervading yet it is His wish that His devotees 
must come to Him through the Path of Archis, Ac., to His abode called 
die Great Void. This is a glory of the Lord. 

ebTRA IV. #. 18. 

wi n n * i ^ i u 11 

Darsanat, because of the statement of the fjastras. w Cha, and. , 

13. . And it is so seen in the Scriptures also— 534. 

COMMENTARY. 

In the Dahara VidyA of the Chhfindogya Upani§ad it is stated 
(VIII. ^12. 3) _ _____ 

- This serene being having risen from the body, having reached the hlgheet light, 

manifests ltselfin its own shape.’’ 

This also declares that the soul passing through the coronal artery, 
reaches the Highest Brahman. The goal there also is the Supreme, 
because all the attributes of immortality, Ac., are ascribed to Him. The 
goal in the Dahara Vidyfi journey is not doubtful at all. It is the Supreme 
Brahman. It is made clearer still by the statement that the goer (the 
soul) “manifests itself in its own shape, having reached the highest 
light. ” These statements would not be appropriate if the goal were 
the effected Brahman, i.e., the four-faced BrahmA. Moreover the Pra- 
karana or the chapter dealing with the journey of the soul is not of effected 
Brahman but of the Supreme Brahman. The journey of the soul occurs 
in a contest dealing with the Highest Brahman. The soul’s journey is 
mentioned in the Katha Up. also. There also the object reached is the 
Highest Brahman, because of the phrases “ like he reaches immortality, 

« it is beyond all Dharmas and Adharmas." 

Further, the next efltra gives an additional reason. 
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So also in the Vijhu Purinq, we find “ Oh Maitreya ! The word 
Bhagavfin is applied to the Cause of all the causes.” All these Purina 
texts also show that the infinite Pure Brahman is the one expressible by 
words. Had the infinite Brahman heen indescribable, He would not 
have been expressed by words. 

SftTRA 1.1.7. 

tiftrra m 1 1 i vs ii 

Of Tat, to that. fta*. Nisfliasya, of the devoted, far Moksa, release. 

ifart* Upaderfar, because of the teaching. 

7. (The Creator of the universe is Nirguna Brahman 
and not Saguna), because the devoted to Him attains salva- 
tion, according to the teaching of the scriptures. — 7. 

COMMENTARY. 

The word ‘not* is understood in this as well as iii the next three 
Sutras. In the Taittlriya upanifad we find (If. 7.) 

vuif whm uwftn aftt I fnpreni i wjrfw i 

“This world before creation oxisted verily iu the state of asst or subtle, thence 
verily the gross was born. That Brahman himself made His self." 

The upanihad then goes on to say Qflffa »Wf U K H UfrjHWfr 

vPred nfiwn vwi s hut Srwri nftr I widt* nafem 
gH^iw w H fd wm sw tn ndv i 

“ When vorily this Jiva places fearless relianoe (entire devotion) on This seer, (who 
is other than all these objects which are seen) on This Bojoyer (who is other than all those 
objects of enjoymonts), on This Inoffablo (for His Infinite attributes oannot be fully 
described), on This 8elf-Lunniiou* (who has no nilayana or light to illumine him), then 
he roaches fearlessness (release). But If this Jiva has the slighost doubt (and if his 
devotion has tho slightest taint of hypocrisy) then there is Fear for him." 

This shows that he who is devoted to the supreme Brahman, who 
transcends all phenomenal universe, who is described by the Vedas, and is 
the Creator of tho world, finds freedom from fear and rests in that 
invisible, incorporeal and undefined Supreme Brahman. This Brahman 
could not be Saguua Brahman. For then the text would not have said 
that His dovotee would get release. The Parainslman is Nirguna and 
Mokflia is attained by the worship of Him alone. As we find in the 
Bhigavata 

M The Saviour Hari is Nlrguua (untouched by the gunas) ; He Is the supreme Person 
(by worshiping Rim chore is release'. Ho is above Prakrit!. He is tho wisdom of the 
wisest He is the witness of alL By worshipping Him, one gets tho highest reward and 
beoomes himself free from all gunas.” 

4 
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sOTRA IT. I. 14. 

n * *n$f « * « * 1 1* w 

. N. not. *Cha, and. «3 Karye. in the effected Brahman ; (BrahmA). 

gf^Pratipatti, of knowledge, aim. , Abbtsandhib, des.re. 

14. And the sage does not intentionally desire to 
reach the effected Brahman (and not the Highest)— 535. 

COMMENTARY. 

No sage pule it aa the aim of bia devotion to go to the lower 
plane of Brabmft, when he knowa that he can go to the higher. The 
BrahmA’s world is not the Puru?&rtha, the goal of humanity. That 
goal is the Highest Brahman, and that whatever is ‘ hat he 

Mta. on dm maxim »t Y.«h* K,..«b (CM.. IndogJ. Up. Ul « ) 

Th. SiddMnm via- of J*i™»i. ik«al»™. 

P„,. w laada .h. m>mhipp»a ol dm Led *° «» H.mmll-Hm. »ho 

is the Highest Person. 

Now the author gives his own opinion. 

Adhikarana. VIII. 

sCtra iv. a. t#. 

n * \\ i t* ii ., , 4 

« A those who do not adN Prattka, upon aymbols. VtWVm Alambanan, 
fthose who) depend. All the three Uken together mean those who do not 

a,mb.U Nayat*. M. S - «™”~ ■“*"*«*; 
Badarayap. holds. W*m UbhayathA, both ways. W Cha, and Do»« 

there being defects. ««, Tat, about that, «g t Kratuh, thought (i .*■, he whose 
thought is about that). According to the maxim called Tat-kratuh- W Cha, and 

15. The not-human person leads the souls of all 
those who are the worshippers of the Supreme without any 
symbol. This is the opinion of B&darfiyana, because there 
i 8 defect in both the other views and because the maxim 
of Tat-kratuh (as is one’s thought so is his goal) requires it 
to be so. — 536. 

OOMMINTARY. 

The worshippers of Name and the rest are called the Pratlka- 
filambank or ttoee who depend upon a symbol. Devotees other than 
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•Otra i. 1.8. 

friwwwi ai in n i c ii 

Heyatva, abandonment MNWITf AvacbaAAt, not being said w Cha, 

and. 

8. The Creator is not saguna Brahman, because the 
text nowhere teaches its abandonment in favour of some 
one higher. — 8. 

COMMENTARY. 

I! that Creator of the world were saguna Brahman, then in these 
vedAnta texts, which teach various kinds of meditations and practices, 
we should have found some texts declaring his inferiority, as they do 
with regard to men and women (who are all saguna entities). But we do 
not find any such texts. Is the saviour Hari described as an object 
of worship to his aspirants, because He destroys all the gunas of His seeker ? 
Certainly Not. The texts describe that the transmigrating Jivas 
(who are saguna) are to be discarded. As says a text 
“Discard all talks of beingB other than the saviour Hari” (Br. Up.). The 
aspirant after release should meditate on the Lord in His aspect of creator 
also, as much aa he meditates on Him as the True, etc. The pure 
Brahman is the Creator, (and not Brahman beclouded by MAyA.) 

Therefore, Nirguga Brahman alone is described in the Vedas. He 
is the creator of the universe. He should be the object of meditation to 
His devotees who want emancipation. 

sOtra l l.s. 

M I t I * II 

fSIwgf SvApyat, because he merges into himsef. 

9. The Creator is not Saguna Brahman, because He 
merges into Himself. (Not so the saguna which merges into 
something other than Himself.) — 9. 

COMMENTARY. 

We find in the BrihadAraciyaka Upanifad nfaf nfig 

^ ■■ ^ - * * * ^ 

(The above) That is Infinite, this below is infinite. From thst infinite proceeds this 
infinite, On taking away this infinite from thst infinite, the remainder is still infinite. 
(Br. V- 1 s i*) 
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the Pratt ka-AlambanAs, such as the Sani^ha, Parini^hitas and the Nira- 
pek$as are worshippers of non-symbol ic Brahman and are called Apratl- 
ka-AlambanA. The AmAnava Puru§a leads these worshippers of Brahman 
without any symbol, to the Supreme Lord. This is the opinion of 
BAdarAyana, the author of these sfitras. He does not accept the view 
either of Jairaini or of Badari, namely, (1) that this not-human being leads 
the souls of those only who worship the Supreme, or (2) who worship the 
effected Brahman. Because in both these views there arises conflict with 
the text. In the first view, namely, that of BAdari, the conflict arises 
with the words Pararajyotis (Chh. Up., VIII. 12. 3.) That passage de- 
clares “ that arising from this body it approaches the highest light .” Now 
if the Muktas reach only the effected Brahman (the four-faced BrahmA), 
then it could not be said that they had reached the highest light. In 
the second view, namely, that of Jaimini who holds that the worship- 
pers of Supreme only, are carried by the divinities, last of which is the 
not-human person, the conflict would be with that text of the Ohh. Up. 
(V. 10.) which declares that the worshippers of the five-fires also go by 
the Arckiradi path. Now those who meditate on PanchAgni VidyA are 
not meditating on the Supreme. But the text says that they also go by 
the path of light. 

Note. — The two p usages of fch* Chhd. Up* (Till. 12. 8) and (V. 10.), are given below 
for facility of reference 

“ Thus does that serene being, arising from this body, appear in its own form, as 
soon as it has approached the higheat light.” 

“ Those who know this (even though they still be Gfihasthas, householders) and those 
Who in the forest follow faith and austerities (the VAnaprasthas, and of the paiivrijakas 
who do not yet know the Highest Brahman), gd to light (Archis), from light to day, from day 
to the light half of the moon, from the light half of the moon to the six months when the 
sun goes to the north, from the six months to the year, then to the sun, from the sun to the 
moon, from the moon to the lightning. There is a person not human. He leads them to 
Brahman (Brahml). 

To avoid these two-fold contradictions BidArayana takes the middle course, and says 
that all worshippers of Brahman without any symbol, go by the path of light. 

His second reason is based upon the famous maxim contained in the 
Chh. III. 14. “ According to what his thought is in this world , so will 
he be when he has departed this life*' This is called Tatkratul) maxim. 
A man who thinks of the Supreme, and meditates on the Supreme must 
go to the Supreme after death. But the worshippers of Name and the 
rest, as described in the Chh. Up. (VII. 1. 3) and the remaining Khagd&s, 
namely ; those who meditate on Name as Brahman, on Speech as Brahman, 
on Mind as Brahman, etc., do no not go by the ArchirAdi path to the Su- 
preme, because they do not meditate on the Supreme, but on names, speech 
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Now the infinity which in the manifested Brahman enters into the 
infinite, which ia the manifested Brahman ; and thns we see that Brahman 
enters or bergs* into Himself. Had it referred to Sagups Brahman, the 
text would hare said that saguna enters into Nirguna, and not that it 
enters into itself. Moreover saguna is never said to be infinity. 

The literal meaning of above verse is this. 'Adas* 'that) refers to 
the Root— form ; the un manifested ; 1 Idam ’ * this ’ refers to the manifested 
form. Both these forms are Infinity. The manifested form of God, shown 
in His incarnations and when He acts as in R&sa, Ac., comes out of the 
unmanifested root-form which is called Purna or infinite. The word 
uduchyate means 1 becomes manifest . 1 By taking away from that infinite 
Root-form, the manifested form ; that is, by merging this manifested form 
into the unmanifested Root-form, the remainder is that Root-form, which 
remains unmerged. The Puranas also tell us the same about the Saviour. 

That God creates and becomes manifold, bat still remains Nlrgupa and the Supreme 
Person. He destroys and reabsorbs the manifested into Himself and still is indnite and free 
from all faults.— 1 "Hurl the first cause." 

(Objection ) -But Brahman has two forms Saguna and Nirguna. 
The Saguna Brahman has Sattva for his limiting adjunct or vesture, it is 
He who is Omniscient, Omnipotent and the cause of the universe. The 
second the Nirguna Brahman,— is pure existence and consciousness* Infinite 
and perfect Purity. The Saguna Brahman is the Shakti or energy under- 
lying all the Vedas (the laws of nature). The Nirguna Brahman is the 
sense of the Vedas, the unity of all diverse Laws. So these are different 
The Nirguna Brahman cannot create. The Creator is always Saguna. 

(Answer ). — This is not so. The following aphorism rejects this 

view. 

SUTRA L 1. to. 

uftlW U M I d Mint* II 

«lfti Gatife-avagaLtb or knowledge, the conception. wrafWTf. SimAnyit, 
because of uniformity. 

10. Saguna Brahman is no where taught in the Vedas, 
which uniformly describe the Nirguna Brahman only. — 10. 

COMMENTARY. 

Knowledge or information given by all the Vedas has this thing 
in common, that they unanimously describe that there is a Being who ia 
intelligence personified, who is omniscient, omnipotent, perfectly pure, the 
Supreme Self, and the cause of the universe ; and that by worshipping 
Him, He gives salvation to all. This knowledge is common or uniform 
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etc. The element of thought (Kratulj) which determines the goal of after-life 
ie absent in them. On the other hand, they worship name, etc., namely, 
science of words, etc., and so reach perfection in words, etc. Their reward 

is described in the same Upanijad Chh. (VII. 1. 3). 

< w ho meditate* on the name at Brahman, in, as it were, lord •»*»«*« »<«“ 


th« name reache# / 

And so on with the other worshippers. 

The case of those who meditate on the Panchfigni (five fires) is how- 
ever different. They go by the ArcliirAdi path to Satyaloka, because 
their meditation is primarily connected with the Self, and not with any 
symbol. The fires there are not symbols of anything, but ihe Self of the 
worshipping devotee. Though the worshippers of Panchagni have not 
realised the Supreme Brahman, and cannot at once, therefore, reach the 
Supreme Brahman on their death, they still go to Satyaloka, and m that 
Loka they are taught the true doctrine of Brahman, and by such knowledge 
they reach Brahman. In sQtra, I. 3. 26, lord BAdarAyana has declared 
his opinion, that even the denizens of the higher worlds are entitled to 
meditate on Brahman, and do so meditate. If the worsh.ppere of the five 
fires did not ultimately reach the Supreme Brahman, then the statement 
that “ they never return " would not be correct with regard to them. 


Adhikarana IX. 

Now the author teaches that as regards certain Nirapekijas the Lord 
Himself comes to take them to H,s abode and does not leave that task to 

any of His messengers. . 

(Vi,aya).-\n the GopAla Pffrva TApaniwe h ave the following 

HM I nI tT lira’ll HOinq. M 

" ~1\\ 


t. They who .constantly harmouiaed end without heedl^now Mfcr werehlp tte 
Sapreme state of VI, no, not with the desire of getting reward* to the. thet Cow-hetd 

Hi-peM L*d »™d 

by th. AUrthik. divinitie. .0 lb. Lori. « •» *1“? «*““ d b ' ““ ^ 

oppoowt mKattia. d» ™" > b “ *» ^ 
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in nil the Vedas. That being so, one Brahman is described in them. The 
division of Brahman into Saguna and Nirgnna, has no authority in Ihe 
Vedas. In the Qltft also we find the same. Says Slrt Krisna: — “Oh 
Dhauanjaya ! there is no one higher than Myself.** (VII. 7). Was drt 
Krisna Saguna or Nirgnna ? 

This idea is more clearly expressed in the next Sfitra, where direct 
Vedic texts are quoted, to show that Nirguna Brahman is the subject 
matter of all the Vedas. 

sCtra i. 1. 11. 


in m n n 

qpflUf & utatvAi, because of a fjruli text w Lha, and. 

11. And there is direct text (to show that Nirgnna 
Brahman who is creator of the universe is the giver of salva- 
tion.) — 11. 

COMMENTARY. 


In the 8vetfirfvatara Upani$ad we read: — 

w w wuMi i wwmv fwjpnw- 

«mpV %sr ftqfaw ii 


“ He la <be one God, bidden in all being., mll-pervidlng, the 8elf within all beings 
the wltneu, the pereeiver, the only one. and Nlrgana (free from qualities/' (Sr. VI. 11).) 

Here the word Nirguna, free from all qualities, is expressly stated 
with regards to Brahman. Thus we know that the Nirguna Brahman 
is the Creator and is bo described. We cannot, therefore, say that 
Nirguna Brahman is inedible and inexpressible. Those who say that we 
can know Nirguna Brahman merely by inference and not directly, that 
Nirgnna Brahman cannot be the Creator, because He has no desire, and 
that creation can proceed only from a being that has a desire, are wrong. 
Because, if Nirguna Brahman can not be described by any words, then 
nor can He be suggested by the indirect implication of any word (lak- 
shnrifi). For Lakpini or suggested force of implication or secondary 
significance of a word can only apply to those tliingR, which are capable 
of being described by words. In fact, as the Vedas say that Brahman 
is invisible, Ac., so they also say that Brahman is Nirgnna. They do not 
convey the idea thnt Brahmau is indescribable. 

(i Objection ) But how can you say that He is Nirgnna and at the 
same time possesses the attributes described in the Upanigad that He 
ia all-powerful, Ac. For Nirgnna and Saguna are mutually exclusive. 
Either Brabnmn has qualities or Ho has no qualities. 
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Himself carries no one. The scriptures mention only two paths, the path 
of the Devas and the path of the Pitris. All kuowers of Brahman have 
to go by the path of light, and are to be cairied by the divinities of that 
path. The scripture also declares that the Lord is the causal agent in 
everything, for He never directly does anything. H's agents work out 
His will. 

( Siddh&nta ). — This view is set aside in the next sfitra. 
sOtra iv. s. la. 

fo fa g* yfafa in* \\ i h ii 

taw; Virfesam, difference. W Cha, and. efejflr Daisayati, the scripture 
declares. 

16. And the Scripture itself shows the special case 
with regard to some Nirapek§as. — 537. 

COMMENTARY. 

The general rule is no doubt that the conducting divinities carry all 
the knowero of Brahman to Brahman. But with regard to those Nirapekga 
devotees who are extremely ardent, and much suffering in their yearning, 
in their case the Lord Himself comes to fetch them to Himself; because 
He Himself feels impatient to bring such souls at once to Him. This is a 
special case only. The scripture also shows this. The two verses of the 
Qopila Tapani quoted above are an authority for this proposition. 

In the QUA also (XII. 6. and 7.) we find that the Lord Himself comes 
to carry His ardent devotees to Himself. 

^ 3 Hfe I5W | 

nt wipwr CTicrit ii ^ ii 

ea * nd ,nUnt “ Me ’ ™ h ‘«' 

n o ii 

TheM I speedily lift op from the oeean of death and eiistenee, O Ptrtha, their mind* 
being fixed on Me. 

The word “Cha” “aim'' used in the sdtra means by implica- 
tion that as soon as such devotees die and shake off final body or Liftga 
Deha, the Lord gives them the celestial or AprAkritic body at once. These 
devotees get rid of their Liftga Deha along with their physical body, at the 
time of death. Other devotees have to remain in their Liftga Delia for 
some time after death. 

Nor is it correct to say that there are only two paths and no third, 
and that all the knowera of Brahman must pass over the road of ArchirAdi, 
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(Answer) : — This is not .so. The contradiction is apparent only. 
Those who do not understand the occult meaning of the word Nirguga 
think that there is contradiction. The words Nirguna, Ac., apply to 
Brahman, by excluding from Him certain qualities included under the 
term guna, Ac. This is the negative side of the definition : while the 
words Omnipotent, Ac., apply to Brahman certain qualities which He 
possesses as His positive side. Therefore, when we say that Brahman 
is Nirguga, we mean thereby that He does not possess the three guyas 
or qualities of Prakriti Sattva, Rajas or Tamas. But He possesses 
certain qualities, which form His essential nature, such as Omniscience, 
Ac. Thus there is no contradiction. So we also find in the PurAgas:— 
“ The material qualities Buch as Sattva and the rest do not exist in the 
Lord. He is the store house of all auspicious qualities. Therefore, He 
is infinite and perfectly pure. Hari the saviour is the subject matter of 
all the Vedas.” When the &uti says that “ He is nameless, Ac.” those 
words simply mean that He cannot be fully defined by any name, because 
he is infinite. They also mean that all names, so far as they denote 
material qualities, are not applicable to Brahman. Those who say that 
the words, Nirguna, Ac., must be taken in their literal sense, and that 
Brahman is devoid of all qualities should be asked, “ do these words 
convey any idea to you of Brahman or not ?” If they say “ They do 
convey the idea of Brahman :” then he is described by those words, and 
so can not be said to be avAchya. But if those words do not convey any 
idea about Brahman, then it was useless to have commenced a description 
of Brahman by the use of those words, when they define nothing and 
describe nothing and convey no idea. 

Here ends the commentary of the eleven sfitras which form a 
subsection by itself. 

VBBSB. 

Let us have faith in that Pure, All-knowledge, All-bliss, All-pervad- 
ing, Anandamaya Brahman, in whom all words find their true significance. 

* 

Adhikarana VI. — Anandamaya ia Qod. 

Having proved, in the previous adhikaranas, that Brahman is dea- 
cribable by words, now the author B&dar&yaga takes up the topic of 
Samanvaya, and shows that several words of the Vedas which are ap- 
parently ambiguous, realy apply to Brahman. He begins with the word 
Anandamnyam, and takes up other words one after another till the end 
of tbe adhyAya. Tn the first Pads, those words are taken up, which 
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to the abode of the Lord. For in the Varaha PuMfta we have the follow- 
ing 

wrt gf4 m fr* i W fam i 
nwwwirtw qQwwPwifta ? ii 

Ibringhira seated on the shoulder of Oaru da, without hindrance and aeeordinf to 
my own will, to my Supreme abode, by a path other than Chat of Archiridi. 

Therefore, what the author has said is perfectly correct. The above 
passage is to be found at the end of the Varaba Purana. 
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generally apply to a Being other than Brahman, and the author shows 
that by proper construction of the text, where those words occur, they 
mu8tbe taken to apply to Brahman, (hough in other places, they may 
apply to anything else than Brahman. 

(Vitaya) In the Taittlriya Upani$ad we read the following 

TOJ. 44 He who knows the Brahman, attains the Highest." 
After reciting this, the Upanifad goes on to describe the Annamaya 
Puru$a, the IY&namaya Purn$a, the Manomaya Puru$a, and the VijiSAna- 
maya PurufA in due order. The last PuniQA described by the $ruti in 
the Anandamaya, in these terms : — 

«w, irw f wi kmnn vnpi jwfawt, mm ft w iN fim , 
rthf wb <nn wi ^w i w i, n«r i 

“ Different from this VijfiAnamaya is another inner self which is Ananadamya. The 
former is filled by this. It also hit the shape of man. Like the human shape of the former 
Is the hnmsn shape of the latter. Joy (Priyam) is Us head. Satisfaction (moda) is Its 
right arm. Great satisfaction (Promoda) is its left arm. Bliss (Ananda) is its trunk. 
Brahman is the tail or support." 

2. (Dou?>t):— Is this Anandadamaya a Jiva (or human soul) or 
Para-Brahman ? 

3. (Pthra Pakja):— 1 The anandamaya is JIva, because the druti 
says 44 like the human shape of the former is the human shape of the 
latter." It is also called likrira AtmA, (or embodied self) 44 The embodied 
self of this is the same, Ac." Therefore it refers to JIva. 

4. (Siddhdnca ) 1 The Anandamaya refers to Brahman and not to 
Jiva. So the author say? : — 

sOtra i, l is 

ii * i * i n n 

Vpp^TOt Ananciamayah, the full of hliee. Abhy&sAt, 

because of repetition. 

12. TheAnandamaya is Para Brahman, because of the 
repeated use of the word Brahman in connection with it — 12. 

Note This is an example oi pratyndAharana 8abgati. 

FIRST ANITVAKA. 

TCrfarnftftrqtiTi wfrm g m i fNtPWPmrmrt Wifkw 
girami i m« i nomr 

toMiiiMm fifwn wpi i tfifunfiji i i i W'n 

tfWr i jfam tfhwi t i mnhn i bran mwc 

yri t mww i i <m» i trofwc* 1 *ro«imr i 



Fourth Panda. 

g%n « $*:, II 

Let that God, whose body consists of intelligence and bliss, give us always content* 
ment. He who is always pleased with the guideless love of his devotees, and in return 
who offers Himself as the servant of his devotees, and being thus gratified by their devo- 
tion, gratifies all their desires. 


Adhikarana I. — The form of the Souls in Mukti. 

In tli is chapter is determined the enjoyment of lordliness and the 
rest which the freed souls experience, as well as the nature of such souls. 
In the Chh. Up. is heard the following (VIII. 12. 3.) : — 

•wilt* s fr wfaft wi - 

fr xnw- sw hiw « wflr awsftwqwnat sfrfintf nrihrt vr&rftrat 

*mr sr^r gw 

mhr gw u * n 

“ He through whose grace this released soul, arising from his last body, and having 
approached the Highest Light, is restored to his own form is the Highest Person. The 
Mnkta moves about there laughing, playing, and rejoicing, with women, with carriages, 
with other Mnktas of his own period or of the past Kalpas. (So great is his ecstasy) that 
ne does not remember even the person standing near him, nor even his own body. And as 
a charioteer is appointed by his master to drive the carriage, just so is the Prtna ap- 
pointed to drive this chariot of the body. 

(Doubt). Here arises the doubt, does the soul, in getting Mukti, get 
a shape and body which is a result accomplished, and which is to be 
brought about then as, for example, the body of a Deva ; or that it only 
manifests its own natural character. In other words, what is the meaning 
of the phrase “ svena rhpena abhini$padyate, ” “appears in his true 
form ”? Does this “ appearance in true form ” mean getting a new body , 
like that of the messengers of Vi§nu, or manifesting its own nature ? 

(PArvapak$a). — The opponent maintains the view that the soul as- 
sumes a new body, to be brought about then. Because the meaning of 
the word 4 abhini§patti’ is accomplishment, so the body is one which the soul 
accomplishes or makes. If it were otherwise, then the above word would 
have no meaning at all ; and the scriptural texts relating to release would 
declare what was of no advantage to man. If the word "abhini§patti ” 
meant 4 manifestation of one sown natural character,” then since this 
natural character already exists in man, it cannot be said to be something 
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He who knows the Brahman sttnins the Ufhsst (Brahman). On this Ihn following 
rerse U recorded : M Ho who knows Brahman, whloh it (U., cauee, not sfleet), whleh Is 
conscious, whloh Is without end, ss hidden In the depth (of the heart); In the highest 
Bther, he enjoys all blessings, at one with the all-enjoying Brahman." 

From that self, (Brahman) sprang Bther (Akiia), (that through whloh we hen f) ; from 
ether, air ; from air, Are ; from Are, water ; (that through whloh we hear, feel, see and 
taste) ; from water, earth ; (that through which we hear, feel, see, taste, and smell). From 
earth herbs, from herbs food, from food seed, from seed mail. Man thee co n s is ts of the 
essence of food. This is his head, this bis right arm, this his left ana, this his trunk 
(Atman), this the seat (the support). 

On this there is also the following 6loka : 

SECOND ANDY AKA. 

trarf bsp R «ro Tftrffrwmi l «nft sdfcr ANtol 
» wi^ft Amt 1 s em l hefu l r i sA % tw- 
h Hsv ■ w hi lst » dft*R sewetNsm st i 

mm *mft sro* i snnw«* i# it njnft su i ft t : sj* 

wrar tfn i toiht m r w i ^ewii i ^ wfoarc wwn wnwi a ftih fd i 
* inn shafts «w a fwftmnq R war y w ftrt a swrsisev 
tore* a wmtob iwwi warn wwr a <jftC j«e 
aftiwr a sfCr »nft a iRr ftfthniswp a r a 

1 From food a-e produced all creatures whloh dwell on earth. Then they lire by 
food, and in the eud they return to food. For food ia the oldest of all beings, and there- 
fore, it is called panacea (sarvaufadha, L «., consisting of all herbs, or quieting the heart 
of the body of all beings). They who worship food as Brahman obtain all food. FOr food 
is the oldest of all beings, aud therefore it is called panaoea. From food all oreatuius 
are produced; by food, when born, they grow. Because it is fed on, or beoause It 
feeds on beings, therefore it is called food (anna). 

Different from this, which consists of the essence of food, Is the other the Self, 
which consists of breath. The former is Ailed by this. It also has the shape of — 
Like the Luman shape of the latter. PrAiia (up-breathing) is its heed. Vyina (back- 
breathing) is its right arm. Apina (down-breathing) is its left arm. ether is its dr unk 
The earth the seat (the support). 

On this there is also the following (floka : 

THIRD ANUVAKA. 

*3 «n*foi R sfwn * R nrdt ft qs wi sm R 

omwdg B imia R efts « * am wd ft wft R mhr ft qar 

BIBIJl R fft R odwi Rlrffc 1RW R B* R Vfns 

BHWRIWftR wftWTC «nn r(Ikri I dRflt i b s rr jefln SSI 
aw g wftwnn r vmn gwftw r riwbiN&rsr snfbsspi 
eiftsc act r site bibs « Rwfftw md »ft*r a srdw eftb «n% r 
«ft uft t ussw R I R 

‘ The Doras breathe after breath (prips), so do men and cattle. Breath Is the life 
of beings, therefore, it is called sarriyafa (all-enliTcning).' They who worship bseeth 
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aceompLuhed, and it can be of no advantage to man. Therefore, the phrase 
manifests itself in its own form ” means that he assumes a new body, to 
be brought about then. 

( Siddh&nta ). — This view is set aside in the next sdtra. 
sOtra rv. 4. l. 

118 12 1^111 

«*SPQ Sarapadya, of the person who has reached Brahman, vrfofc 
Avirbhavah, manifestation. As Svena, “ by one’s own." ««*m fobdat in- 
ferred from the word. # 

1. The phrase ‘accomplishing one’s own form,’ means 
manifestation in one’s real form, because the word Svena, 
“ in its own,” indicates that. — 538. 

COMMENTARY. 

When the soul approaches the Highest Light, through the force of 
its devotion, accompanied by knowledge and dispassion, then there is re- 
lease for it from the chain of Karma, and there is manifestation in it of 
the eight-fold superior qualities, which from latency come into manifesta- 
tion then. It is then said that there has taken place the manifestation of 
its natural character. This particular condition, characterised by the rise 
of one’s natural condition to the surface is called Svarflpa abhini 5 patti. 
Why ? Because the word Svena in the above text requires this explana- 
tion. This word is an adjective qualifying the word Rflpa in the above. 
If the soul assumed a new body, then this word would have no force. Bo 
bause, even without that, it would be clear that the new body belonged to 
the soul. The other meaning of Svena would be “ belonging to it ” and 
Rflpena would mean “in a form belonging to it.” This would be purely a 
useless expression, for the body, which the soul takes, must ipto fdeto 
belong to it. Mereoyer the word Nispatti does not always mean accom- 
plishment, but manifestation also. As in the phrase “ Idam ekam aunis- 
pannamJ’ r 

To the objection that the soul’s own true nature is something eter- 
nally accomplished, and hence the manifestation of that nature cannot be the 
end of man (Puru§4rtha) we reply ; true, it is the eternal nature of the soul 
that manifests in Mukti. And yet such manifestation cannot be said to be 
useless, because the very object and end of all human exertion is to bring 
about this manifestation. Consequently all such efforts are not useless 
because they subserve the purpose of bringing about this manifestation. 
The School of Patanjali holds the view that the mere cessation of pain 
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as Brahman, obtain the fall life. For breath is the life of all beings, and therefore. It is 
called sarviynfa. The embodied Self of this (consisting of breath) Is the same as tuat 
of the formor (consisting of food*. 

Different from tills, which consists of breath is the other, the inner Self, which 
consists of mind. The former is filled by this. If also has the shape of man. Like the 
human shape of the former is the human shape of the latter. Yajnsisits head. Jlik is 
its right arm. ftfiman is its left arm. Tho doctrino (Ade<*a, f.r., the Br&hmana) is its 
trank. The Atharvdugiras ( Atharva-hymus) the seat (tho support). 

On this there is also the following loka : 

FOURTH ANUVAKA. 

wit anit ii wnre aro win «ito sebr fans fafir 
TOna*ftr a s^q qq erfta qranaqjqjTOa owtw vrwmfcnrania 
wrifar wrer faresq t a ftlh ^ a e qr qq g qq fa qq a to jw- 
Snrami wqq gqqfa: i to fbt: i fa TO I TOfW: 
WlbtTOiw 5 «b afar « qqfa qstfcrqqRr a faqgqfcu- 

* He who knows the bliss of that Brahman, from whence all speoch, with the mind- 
tarns away anablo to reach it, ho novor fears.' Tho embodied Self of tho former, (consist - 
ing of breath) is the same as that of the former. 

Different from this, which consists of mind, is the other, the inner Self, which con- 
sists of understanding. The former is filled by this. It also has the shape of man. Liko 
the human shape of the latter. Faith is its head. What is right is its right arm. What 
Is troeis its left arm. Absorption (yoga) is its trunk. The great (intellect) >s tho 
seat (the support). 

On this there is also the following Sloka : 

FIFTH ANUVAKA. 

n 

fare' mr q a fare' $qt: h to fayn 

I fare sc a nfinfa sreicfatnfft qrnritr firer k fretamr- 
remqgqfaa fafc mm qqqu r fare- 

rani a writiwre wrere^w a a s qr qq grafa qq a to 
yqfaam a jeafai a to ftafa fa* ariti^t qfa: to a afa 
aw to a wro wrer a sir jw afar a aqfa q?t%T rafcr a tf*r 
q w al t ngqiw a q a 

“ Understanding performs tho sacrifice, it performs alt sajred acts. All Devas 
worship Understanding as Brahman, as the oldest. If a man knows Understanding as 
Brahman, and if he does not swerve from it, he leaves all evils behind in tho body, and 
attains all his wishes." The embodied Self of this (consisting of understanding) is the 
same as that of the former (consisting of mind). 

Different from this, which consists of understanding, is the other inner Self; which 
conaiats of bliss. The former is filled by this. It also has the shape of man. Like tho 
human shape of the former is the human shape of the latter. Joy is its head. Satisfac- 
tion its arm. Great satisfaction is its left arm. Bliss is its trunk. Brahman is the 
seat (tho aupport). 
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which ari 868 through the super-imposition of Prakfiti, constitutes the well- 
being of the soul which has approached the Highest Light, and that 
Ni^patti is nothing more than this condition of the Self-luminous, pure in- 
telligence. This however is not the Ved&nta view. The “release** of the 
Vedfinta is not a state of negation, not a state in which there is merely an 
absence of all sufferings caused by Prakfiti, but it is a positive state of 
enjoyment of bliss, as we find in the Tait. Up. (II. 7) “For having tasted 
a flavour of the Supreme, ho experiences bliss.** This shows that in the 
state of Mukti there is experiencing of intense bliss and not merely a ces- 
sation of pain. 

But, how do we know that approaching the Highest Light is Mukti ? 
To this question the next sfitra gives a reply. 

Note ,— To understand the argument fully it is necessary to know the context of the 
whole passage of the OhhAnJogya Op. in which the above text of “approaching the High- 
est Light ’* occurs. One must read the whole of the history of the teaching given by 
Prajlpati to Indra and Virochana as we find in the Chh. Upaoi$ad. (VIII. 7 to 12). It is in 
these Rhandas from 7<11 that Praj&pati teaches the nature of the soul in the waking 
state as well in the dreaming and dreamless sleep. When, however. Indra is not satisfied 
with these partial truths, Praj&patl finally promises “ I shall explain him farther to you, 
and nothing more than this.*' In fulfilment of this promise, he teaches the oondition of 
the sonl in Mukti. 

SUTRA IV. 4. 2. 

ii v i v i ^ h 

Muktafe, the liberated one. gftjlMTf PratijA&nat, on account of the 

promise. 

2. Manifestation in its own form mentioned in Chh. 
Up. (VIII. 12. 3) is the condition of the Mukta, because that 
is what Frajapati has promised to teach in the opening part 
of the Upani§ad. — 539. 

COMMENTARY. 

It is verily the Mukta who manifests itself in its own form. Why ? 
Because of the promise. In the opening sentence (VIII. 7. 1.) BrahmS 
describes the condition of the Mukta Jiva thus : — 

“ The Self which is free from sin, free from old age, free from death and grief, from 
hunger and thirst, which desires nothing but what it ought to desire, and imagines 
nothing but what it ougnt to im sgine, that it is which we must seareh out, that it is 
which we must try to understand. Re who has searched out that 8elf and understands 
It, obtains all worlds and all desires.’* 

This shows the condition of the Mukta Jiva, and Praj&pati promises 
to teach Indra this Mukta condition, by saying “ I shall explain the 
true Self further to you.” This promise is given several times. It is 
first given when Indra, dissatisfied with the waking Self, comes back to 
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On tbia there la elan the following Sloka : 

SIXTH ANCVaKA. 

cr ttiftr a traxxdfk *fet iidftr ht* a writ* 

TOtf*fWr« wdd«w wrftcwwri i wmtq p ran a mt- 
f*KT*g 3tf shv a hw* nmsdt \ i and riNifa a 
sn^nr x » a dnffinsRr a «g wt nnririiftr I, * nduimn i e sxwwr 
uX,u$ii**w d^fld* » okjjtt 1 w^ igwftro ^ N w 

wrrovna fans wflrad * a ftsn* wfltsn* «• a fiww *rf*wd * a 
usr wgri * ii Hmam^ n nfar fix* it iwraflwwa^ n aa^a abihi 
*mftr n afir *gtj3*w» ii \ ii 

VHe who knows the Brahman as non-existing, becomes himself non-existing. He 
who knows the Brahman as existing, him we know himself existing.’ The embodied flelf 
of this (bliss) is the same as that of the former (understanding). 

Thereupon follow the questions of the pupil : 

1 Does any who knows not, after he has departed this l*fe, ever go to that world? 
Or does only he who knows, after he has departed, go to that world ?' 

The answer is : He wished, may 1 be many, may I grow forth. Ho brooded over 
himself (like a man performing penance). After He bad thus brooded, He sent forth 
(created) all, whatever there is. Having sent forth, He entered into it. Having entered 
it, Ho became SAT (what is manifest) and TYAT (what is not manifest), defined and 
undefined, supported and not supported, (endowed with) knowledge and without know- 
ledge (as stones), real and unreal. Thu Sattya (true) became all this whatsoever, and 
therefore tho wise call it (the Brahman) Sat-tya (the true). 

On this there is also this Sloka : 

SEVENTH ANU^AKA. 

a ad I uqsnur a avian** wmcjas a wanj- 
da a at aaggan a dh t u; aaaitjNw smuw ft ssftr a 
ktdsiwm: mv*n*H a$*«r«i*r arad)* *nma s*d*rwa*ifiri 
n*r d$* HsfMra afiist find* * w» dmro 

*d s*Rr a n*T dt* xafta^rowr c fdt a maud mftr a awt* 
vv ftjd iww a a*d* #%r sdk a ih sshai a wB a « a 

In the beginning this was non-existent (not yet defined by form and name). From 
it was born what exists. That made it Solf, therefore it is called the Self-made. That 
which is Self-made is a flavour (can be tasted), for only after perceiving a flavour can 
any one perecive pleasure. Who could breathe, who could breath forth, if that bllsa 
(Brahman) existed not in the ether (in the heart) ? For ho alone causes blessedness. 
When he finds freedom from fear and rest in that which is invisible, incorporeal, undefined, 
unsupported, then he has obtained the fearless. For if he makes but the smallest dis- 
tinction in it, there is fear for him. But that fear exists only for one who thinks himself 
wise, (not for the true sage). 

On this there is also this bloka : 

EIGHTH ANUVAfCA, 

flri nwns i a t a 3$ a daumiqlfeataq* a 33d- 
nfir q*** da a durian a jm a 
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Prajapati. again to be taught., and Prajapati says (VII I. 9. 3) “ I shall 
oxplain it further to you. Live with me another thirty-two years” 
Then he explains to him the Self in dream, and when Indra is not satis- 
fied with that, he teaches him the Self in dreamless sleep ; and when 
Indra is not satisfied with that even, Prajapati at last describes to him 
the true Self, free from all the three conditions of waking, etc., and 
teaches the condition of the Self in the state of Mukti in these terms : 

“ Maghavat, this body is mortal and always held by death. It is the abode of that 
8e1f which is immortal and without body. When in the body (by thinking this body Is I 
and I am this body) the Self is held by pleasure and pain. So long as be is in the body, 
he cannot get free from pleasure and pain. But when he is free of the body (when 
be knows himself different from the body), then neither pleasure nor palu touches 
him. 

“ Tho wind Is without body, the cloud, lighting, and thunder are without body, 
(without hands, feet, Ac). Now as these arising from this heavenly ether (space), 
appear In their own form, as soon as they have approached the highest light. 

“Thus does that serene being, arising from this body, appear in its own form, as 
soon as it approaches the Highest Light. He (in that state) is the highest person (Uttama 
pArufa). He moves about there laughing (or eating), playing, and rejoicing (in his 
mind), be it with women, carriages, or relatives, never minding that body into whifth 
he was born.” 

This final teaching of Praj&pati is in accordance with his final 
promise given* in (VIII. II. 3), where he says " I shall explain the true 
Self further to. you and nothing more than this.' 1 Thus, because of this 
promise, the teaching about “ the Self appearing in its own form” must 
relate to the condition of the Muktas. Therefore, Mukti is indeed the 
manifestation of one’s own form, which consists in remaining in one’s 
own natural condition, free from the body, Ac., which are produced 
through the effect of Karmas. This bodiless condition, free from pleasure 
and pain, is Mukti. 

This condition is described in the text as coming subsequent to 
the approaching of the soul the Highest Light. After the Highest Light 
is reached, there appears this manifestation. 

(Doubt ). — But on this point a further doubt is raised. What is this 
Highest Light ? Is it the solar orb, for light generally means the sun, 
or is it the Supreme Brahman 

(Pilrvapahya ). — The oppouent maintains the view that the Highest 
Light refers here to the solar orb. Became in the Mugcjaka Up. it is 
said that it is after Teaching the sun that one gets Mukti. The present 
passage also says that it is after reaching the Highest Livht that one 
manifests his own nature. Therefore, the Highest Light of the Chhando- 
gya passage is the solar orb mentioned by the Mug<)ska Up., L 11. And 
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ffkgt wftei: i 

vww» i ft ft *m mum mm* tt i « q«* i «iHiww 

wenspiw iftftwr *§** nmfthm m wy a e qqft i 
w lfi mw tretmaw i ft ft vi«r nwr ls m^ n a « w fftrd Nrc- 
Oaii hs wwn w* a *ftftww wvmmw a ftftqwi tariMst- 
mwmn a « q« vnmnrmt ft i wi a my a wtfw<w vwinfaw a ft % 
wa nwwwn^t ftswsra w* l atqqs q d fts wt ftwniww* a ft vftw 
tmrift *iflv a w H ftnw «nmaaa a ft ft oar isftft*rqt ftaiwara^r* a e 
aa^ ^awiawqi a aftftww nasirow a ft ft aw taiaww^n a ® w 
p t pwnr ^: aaftftqawaii ww i w a ft ft vqHwtwwq p a qaftaafft- 
naqi a vHanaa aranviaa a ft ft aw nw^iaqn a a an anaft 
aww* a a ft fft nw mewmiw a ft ft wr v amft w« r» a e <wft wow 
«nnq> a aft fi ww wwnmawr a waanrt fsft a qanwwfftift a e 
aniaa qftfft^a awwafr a wfar a qaimiramwfqyrinsrorft a «uf 
mnwam^nwyift ni wtft a qft wftawwiwwfq^n i fro fft a qar tftiwimww- 
a f n ftwn a ftr a qanaw^iaawiwwf^iww l ft a amft^am a < a 

(1) From ter. or of it (Brahman) the wind blows, from terror the sun rises, from 
terror of it Ajcni and Indra, ye s Death rone m the fifth. Now this is an examination off 
(what is meant by) Bliss (Aiianda) : Lot there bo a noble young man, who is well read 
(in the Veda), very swift, firm, and strong and let tho whole world bo full of wealth for 
him, that is one measure of human bfifts. 

One hundred times that human bliss is one moasoro of the bliss of human Gandharva* 
(genii), and likewise of a great sage (learned in the vedas) who is free from desires. 

One hundred times that bliss of human Gandharras is one measure of the bliss of 
divine Gandharras (genii), and likewise of a great sage who is free from desires. 

One hundred times that bliss of divine Gandharras is one measure of the bliss of the 
Fathers, enjoying their long estate, and likewise of a great sage who is free from desires. 

One hundred times that bliss of the Fathers is one measure of the bliss of the Devas, 
born in the Ajana heaven (through the merit of their lawful works), and likewise of a 
great sage who is freo from desires. 

One hundred times that bliss of the Devas born in the Ajana heaven is one measure 
of the bliss o! the saerifleial Devas a.id likewise of a great sage who is free from desires. 

One hundred times that bliss of the saerifleial Devas is one measure of the bliss 
of the (thirty-three) Devas, and likewise of a great sage who is free from desires. 

One hundred times that bliss of the (thirty-three) Devas is one measure of the bliss 
of Indra, and likewise of a great sage who is free from desires. 

One hundred times that bliss of Indra is one measure of the bliss of Brihaspatt, and 
likewise of a great sage whe is free from desires. 

One hundred times that bliss of Brihaapati is one measure of the bliss of prajipati 
and likewise of a great srge who is free from desires. 

One hundred times that bliss of prajApati is ono measure 
and likewise of a great sago who is free from desires. 


of the bliss of Brahman, 
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it is the same solar orb which comes as the Adityaloka in the Arohir&di 
path already mentioned before. 

(Siddkdnta ). — This view is set aside in the next sfitra. 
s&tra it. 4. t. 

wmt ® i * i » n 

1WT AtmS, soul. ifKSl^ PrakaragAt, on account of the subject-matter. 

3. The Atman is that “ Highest Light ; ” because of 
the context. — 540. 

OOMMBNTART. 

That “ Highest Light ” mentioned in the Chh. Up. is indeed 
the Atman (the Supreme Self), and not the Solar sphere, because the 
topic under discussion, where that passage occurs, refers to the Supreme. 
Though the word Jyotih is a common term, meaning both the sun and 
Brahman, yet this word here, on account of the topic under discussion, 
denotes the Supreme Self. As in the sentence “ Devo janati me manab,” 
the word Deva is used in the sense of “ You.” The sentence means “ you 
know my mind.** 

The word Atman, in this Bfltra, refers to an All-pervading substance 
whose essential form is knowledge and bliss. The word Atman is deriv- 
ed from the root Vat meaning “ to go continuously, to obtain and to 
illumine. ** Thus Atman means that which illumines, secondly, that which 
is reached by the free souls, third, that which is all-pervading. So it applies 
both to the human soul as well as to the Supreme Lord. It has several 
meanings, like the word “ Upani^ad.” And this entity Atman must be 
admitted to be a person. Because the description of it, given in the 
passage under discussion is that of a person, it is called there “ U;tama 
Puru$a, ” the Supreme. (See Chh. Up., VIII. 12. 3). 

Therefore, the Highest Light, which the freed soul attains to, is 
this Uttama Puru$a, the Supreme Person, the Lord Hari : and is not the 
solar sphere. 


Adhikarana II. — The soul of the Uukta is united 
with the Lord. 

On this very subject, another doubt is raised. 

(Doubt ). — Does the freed soul, on reaching this Highest Light, which 
resides in the town called Samvyoma, the great void, dwell in the same 
plane with the Great Light, or dwell in union with it ? lit other words, 
does it remain, in the state of Mukti, separate from the Lord, though in 
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0) He who la thli (Brahmen) in man, and he who la that (Brahman) in the no n, 
both ore one. He who known, when ho departa from thin world, reaehea the Bolf of food, 
the Self of breath, the Self of mind, the 8eif of underatending the Belt of mi— 

NINTH ANTVAKA. 

fwrtfc i w*f ktf sift i ftanrX. w| nwon i fast ww* 
wWr i e * ftwtlr BiwffNt, wi* i qft «nn!n'^«n^ i 
* mi ** a i *fir bwiIt s&n*t a * n 

From whom words with tho mind, return, not finding him,— he who knows the bliss 
of that Brahman, fears nothing. Verily this thought. does not aflliet him Why did I not 
do the good? Why did 1 do the evil ? " He who knows this pleases his self with both 
these. Yea, with both these does he please his self. This is the Upanifad. 

COMMENTARY. 

The Anandamaya is the Supreme Brahman. Why do we say so ? 
AbhyasAt-because of repetition. In the passage just following the above, 
w(iere is described the anandamaya ; we find the following in the Taittfriya 
Upanirsfl If. 6. : 1— WON WBl wffcj *(1% 

amtrt siit farji 11 

11 He who knows the Brahman as non-existing becomes himself non- 
existing. He who knows the Brahman as existing, him we know existing.’* 
In the above passage, we find twice the repetition of the word Brahman. 
Abhyasa or repetition means uttering a word again, without any qualifica- 
tions. Nor can it be said, that this Brahman which has been repeated, 
refers to the Brahman occuring at the end of the above passage, where 
Brahman is said to be the tail or support. For in the previous passage, 
we find one rfloka each given after Annainaya, Prnnamaya, Ac. Thus the 
rfloka of Taittlriya 11. 2. 1 

11 They who worship food as Brahmah obtain all food. For food is the oldest of all 
“ things, and therefore it is called Panacea. From food all creatures are produced, by foud, 
M when born, they grow, because it is fed on, or because it feeds on beings, therefore it 
“ is called food (anna)." 

This is given after annainaya ; and refers to the whole annainaya, 
and not to the tail or support of ann&m&ya. Similarly, the rfloka of 
Taittiryia II. 3. 

M The devas breathe after breath (prAna) so do men and cattle. Breath is the life 
11 of beings, therefore it is called sarvAyup ha fall-enlivining)." 

This is given after Pranamaya, and does not refer merely to the 
tail or support. Similarly, the efloka of Taitt. II. 54. 

41 He who knows the bliss of that Brahman, from whence all speech, with the mind, 
turns away unable to reach it, he never fears.” The embodied self of this (consisting of 
mind) In the same as that of the former. 
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the same sphere in which the Lord dwells, or is it united with the Lord ? 
Or to use the technical phrase of the books of theology and theosophy, 
is the Mukti SAlokya (residence in the same heaven with the Deity), or 
SAyujya (intimate union with the Deity), (absorption into the Deity) ? 

(PArvapakqa). The pfirvapaksin maintains the view that the Mukti 
is a Silokya one. As when a person enters the city of a king, he remains 
in the same place where the king lives, but is not absorbed in the king ; 
so the freed soul, when it enters the city of the Lord, does not get 
absorbed into the Lord, but remains separate from Him, though in the 
same locality with Him. 

(SiddMnla). -This view is refuted in the next sfitra. 

sOtRA IV. 4. 4. 

n # \ $ i m H 

Avibhagena, by non division, by union. Qim Dristatvit, 
being seen in the scriptures. 

4. The freed soul exists in a state of non-separation 
from the Lord, because of a Scriptural text. — 541. 

COMMENTARY. 

When the soul has reached the Highest Light, it remains in a state 
of non-division from that Light, in a state of absorption in that Light. 
Why ? Because it is so seen in the Scripture. In the Mumjaka Up. 
(III. 2. 8) we have the following statement : — 

“As the flowing rivers disappear in the sea, losing their name and their form, 
thas a wise man. freed from name and form, goes to the Divine Person, who is greater 
than the great." 


The word SAyujya means intimate union, as we find it used in 
the following passage of the MahanArAyana Up. (XXV. ]) :— 

* frrreritar wwpri 

m ^ «r%nR mm srnpia sr&rc- 

ii w 


“The wise one, who knowing it thus, dies daring the northern progress of the snn, 
attaining to the glory of the gods (ie., going by the Archiridi DevAyana path) gets 
8Ayojya with the son. Bat he who dies during the southern progress of the son, attain- 
ing indeed the glory of the Pitfis (going by the Pitriylna path), obtains the 8Ayujya 
with the moon, in the world of the ihoon* The wise knower of Brahman conquers these 
two paths, that of the Sun and the Moon, and because of this (oonqoest), he obtains the 
glory of Brahman, yea the glory of Brahman." 


But if Sayujya be the only from of Mukti, what becomes then of 
the other three forms, for the Scriptures describe four kinds of Mukti, 
Salokya, (residence in the same sphere with the Deity), 
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This is given After the Msnom&ya and refers to the whole of it, and 
not to its tail or support. Similarly, the rfloka of Taitt. II 5 

"Understanding performs the sacrifice, it performs til sacred sots. All devas worship 
** unde r st an ding as Brahman, as the oldest If a unan knows understanding as Brahman, and 
“If he does not swerve from it, he loaves off all ovil behind in the body, and attains all his 
M wishes. The embodied self of this (eonslsting of understanding^ is the same, as that of 
M the former (eonslsting of mind).** 

This is given after VijnAnamaya and refers to the whole of it and not 
to its tail or support. Therefore, tho rfloka 1 He who knows’, Ac., refers 10 
the whole of Anandamaya, and not to the tail or support. Therefore, 
Anandamaya is Brahman. 

Though the Anandamays occurs in a series of words refering to Jiva, 
yet it does not refer to it, because of its impossibility ; and because there 
is a difference of name also. This will be fully described under the sfitra 
HI. 3 : 13, where it is explained what is meant by joy being the head of 
Brphman, Ac. 

( Objection ) : - How can “ Anandamaya ” here refer to Supreme Brah- 
man, when it is a member of a series of terms, like atmamaya, Ac, which 
refer to jlva, who is certainly not Anandamaya, but full of miseries ? 

(Answer) : — There is no fault in this. Because Brahman is read in 
such a aeries, in order to make it easily understandable by men of small 
intellect. The Vedas, like a great philanthrophist, describe the Supreme 
Self, by first describing the non-self ; this by constant approach towards 
the true Brahman, by words which refer to something*more and more 
interior and finer ; and ultimately they show Brahman. It is something 
like a person trying to point out the small star Arundhati. He, points 
ont at first some big star near it, and says this is Arundhati ; and thus 
leads unto the true Arundhati. So the tfruti first points out the various 
non-Brahmans, and ultimately points to the trie Brahman, the Ananda- 
maya, the inmost. 

The passage does not mean that Brahman is taght in these Upanisads 
merely as a secondary object. But He is the primary object of teaching 
here. Moreover in the next Chapter of Taittiriya Upani$ad, t. e., in the 
third Chapter called Bhrigu Valli, Varuna, on being asked by his son to 
teach him what is Brahman, first defines Brahman as the Cause of the 
Creation, Ac., of the universe, and then teaches him, that all material 
objects are Brahman, such as food is Brahman, Prapa is Brahman, Manas 
is Brahman, Ac. He says this in order to teach that they are the materials, 
with which the universe is made ; and ultimately he finishes his teaching 
with rt Ananda,” declaring that “ Ananda ” is Brahman. Here he stops and 
concludes by saying “ this doctrine taught by me is based on Brahman 
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(possessing the same power, station or rank as the Deity), S&mlpya 
(proximity to the Deity), and S&yujya ? To this we reply, that the other 
three kinds of Mukti are but modes of Sayujya. The S&yujya Mukti 
includes all those. 

If S&yujya be the constant state of umon with the Lord, then, how 
is it that soul feels the sentiment of separation from the Lord, in the 
state called Viraha. The soul which is in constant union with the Lord, 
is incapable of feeling this sentiment of Viraha. But the books describe, 
that in the highest heaven even, this sentiment is felt ; and the Mukta 
souls appear, now and then, as if lamenting their separation from the 
Lord. To this we reply, that even while feeling this sentiment, which 
though painful is yet pleasant, the freed souls feel their union with the 
Lord internally, for the Lord is never absent from their hearts ; and 
because they are in the world of the Lord called Mahimi, and the world 
of the Lord has been, shown to be identical with the Lord. Therefore, 
the Mukta Jivas, dwelling in Vaikuntha, are in three fold union with the 
Lord, namely, they are in the world of the Lord, which is the Lord 
Himself ; secondly, the Lord is in them, so they can never be uncon- 
scious of the presence of the Lord ; and thirdly, they are in union with 
an external form of the Lord. It is this separation from the external 
form of the Lord, that gives rise to the sentiment of Viraha, in the 
heaven world. 

The illustration of the rivers entering the sea, cannot be utilised 
in maintaining the doctrine of absolute identity with' the Lord. The 
Mukta Jivas, though in intimate union with the Lord, are not identical 
with the Lord. Though we say, in ordinary parlance, when one water 
enters another water, that it has become one , yet we know all the while, 
that the two waters are different internally. If they were not so, then 
there would be no increase in the bulk of water. 

Note.— When a cop of water is pat into a reservoir of water, the water whioh was 
in the cap does not cease to exist , does not become identical with the other water, 
beeaase it adds so maeh water to the reservlor, and increases its bulk bj that quantity. 
Thas in the Up. (IV. 15) it is said 

M As pore water pomred into pure water becomes like that, O Gautama, so the AtmA 
of the Mnni, who knows, b ooows s Uke that (with Brahman)." 

Similarly, in the Skaoda PArina also it is said that the onion of water with water 
does not mean absolute identity, but intimate connection. 
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the supreme.” (Taitt. Up. III. 6. 1). Further, iu the conclusion also ha 
says : — 

“ He who knows this, when be his departed from this world, after reaching qpd eom- 
“ prehending the Self which consists of food, the Self, whioh oonsists of breath, (he Sell 
“ which consists of mind, tho Self whioh oonsists of understanding, the Self which conalts of 
M bliss, enters and takes possession of these worlds, and haring as mooli flood as he likes, 
“ and assuming as many forms as he likes, he sits down singing this s&man (of Brahman) : 
‘ Havu, Havu, havu ! " (Taitt. III. 10. 5)." 

Thin passage also shows that anandamaya is the supreme Brahman. 
Moreover in the Bhlgavat Purina we find ‘ idtNV- 

“The annamaya has the shape of men. Iu this seriea beginning with annamays, the 
last one (namely the anandamaya) ia#ne which ia beyond Being and Non-being— thou 
O Lord art that. Thou art the final term of this series - the True." 

Nor is there any contradiction in applying the epithet 11 fkrira ” 
(embodied) to Brahman. For we find the druti declaring that the whole 
universe is the body of the Lord ; ns the well known Antaryfimi Chapter of 
the Brihadaranyaka Upani^ad shows (Br. ill. 7. 3) 

“ whose body is the earth.” 

Note.— -The whole passage is given below. 

41 He who dwells in tho earth, and within the earth, whom the earth does not know, 
whose body the earth is, and who pulla (roles) the earth within, He la thy Self, tho 
puller (ruler) within, the Immortal." 

“ He who dwells in the water, and within the water, whom the water does not know, 
whose body tho water is, and who pulls (rules) the water within, He is thy 8elf, the puller 
(ruler) within, the Immortal" 

“ He who dwells in the fire and within the fire, whom the fire does not know, whoso 
body the fire is, and who pulls (rules) the fire within, He is thy 8clf, the puller (ruler) 
within, the Immortal." 

“ He who dwells in the aky, and within the sky, whom the aky does not know, wkooa 
body the sky is, and who palls (rules) the sky within, He is thy Self, the pallor (ruler) 
within, the Inmortal." 

11 He who dwells in the air (vayu), and within the air, whom the air does not know, 
whose body the air is and who pulls (rules) the air within. He is thy Self, the puller (ruler; 
within, the Immortal." 

“ He who dwells in tho heaven (dyu), and within the heaven, Whom the heaven doea 
not know, whose body the heaven is, and who pulls (rules) the heaven within, He is thy Self, 
the puller, (ruler) within, tho Immortal." 

“ He who dwells in the eon (Adityaj, and within the sun, whom tho sun does not know, 
whose body the sun is, and who pulls (rules) the sun within, He is thy 8elf, the puller 
(ruler) within, the Immortal." 

“ He who dwells in the space (disah), and within the space, whom the spaoe does not 
know, whose body the space is, and who pulls (rules) the space within, He ia thy Self, the 
puller (ruler) within, the Immortal." 

11 He who dwells in the moon, and stars (ehandra-tarakim) and within the moon and 
stan, whom the moon and stan do not know, whose body the moon and atan are, and who 
pulls (rules) the moon and stan within, He is thy 8clf, the puller frulpr) within, the 
Immortal.*' 
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Adhikarana III.— The attributes of the fdukta Soul. 

Now the author is going to determine what are the blessiugs which 
the freed soul enjoys. But before doing that, it is uecessary to determine 
the divine attributes such as true resolve, (the instantaneous fulfilment 

o every wish that the soul entertains), and qualities like the same; and 

t e sou s getting a body of celestial texture'. For these are the causes, 
t at biing about the enjoyment of blessings. Therefore, the author 

egins with the determination of the attributes, which the soul shows 
forth. 


(Doubt). When the soul reaches the Highest Light, does it mani- 
fest itself with certain group of attributes, or is it merely pure 
intelligence ? Or is it both pure intelligence, plus other attributes , 
because there is no necessary contradiction between them ? 

CPdivapakia). As a Pdrvapak§a, the author gives first the opinion 
of the sage Jaimini. 


sOtra IV. 4.8. 
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mftm BrAhineija, by what is accomplished by Brahman: the gift of 
Brahman. Jaiminib, Jaimini (holds). narRMnfrwi Upanyasa-4dibhvab, 

by suggestion, etc., by reference and the rest. 


5. According to Jaimini, the freed soul manifests 
with all the attributes given by Brahman, because of the 
reference and the rest, (as contained in other passages of 
the Upani^ad). — 542. 


COMMENTARY. 

The word “Brahma” of the Sfitra means, accomplished or com- 
pleted by the Brahman, [ft is a word formed by the affix UW An under 

ps 7 " T- 2 - «? j .pp«™ "M. U» di.i-1, S i„; 

mentioned .n the Chh. Up. (VIII. 7.1) beginning with “who is free 
from sms, and ending with “ whose will is true.” These are the eight 
Oupas or qualities, which he then possesses. Narpely, (1) he is free from 
sins, (-) free from old age, (3) free from death, ,4) free from grief, (5) free 
from hunger, (6) free from thirst, (7) he has desires which are instantly 
realised, and (8), a will which accomplishes its resolution spontaneously. 

Why do we say so? Because of the reference and the rest In 
theabove passage of the Chh. Up. (VIII. 7.1.) Prajfipati suggests that 
freed souls also come to possess the eight attributes of Atman, which 
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"Hs wbo dwells la fcba Hlwr (A IkAfa), and witkln the ether, whom the ether doee not 
know, whose body the ether is sod who polls (roles) the ether within, Be ie thy Self, the 
poller (roler) within, the Immortal." 

49 Be who dwells In the darkness ( taints), end within the darkness, whom the darkness 
doss not know, whose body the darkness is, and who pnlls (roles) the darkness within, He 
Is thy Self, the poller (raier) within, the Immortal." 

"He who dwells In the light (tejss), and within the light, whom the light does not 
know, whose body tho light is, and who polls (rules) the light within, He is thy Self, the 
poller (roler) within, the immortal." 

Id fact, these VedAiita S&tras are called “ SAriraka inimAnsA,” for this 
very reason, because it deals with Para Brahman, the tfirira (the embodied). 

Those who explain the sdtra by saying that the Anandamaya is not 
Brahman, but the Brahman mentioned as the Util of Auandainaya is the 
Pure Brahman, are mistaken. The explanation is against the whole drift 
of the context, as well as against the expressed teaching of the author 
BAdarAyana and Varnna of the upanifnd. 

Not* Sankara gives an alternative explanation of thissfltra, by 
which it would appear that the Anandamaya is not Brahman, but the 
word Brahman mentioned as tail is the Brahman. The Purvapak^a then 
is : the Brahman mentioned as the tail of the Anandamaya is not the 
supreme, for it is mentioned as a subordinate member of another. The 
aiddhAnta view then is that the Brahman mentioned as the tail of Ananda- 
maya is the Pure Brahman, because of the repetition of the word Brahman 
in die subsequent verses. This explanation is repudiated by our author. 

(Objection) : — The word Anandamaya is formed by thtf affix ‘Mayat’ 
which has the force of modification or viklra (PAnini Jifltra IV. 3. 143). 
Therefore, anandamaya means a being which is a modification of Ananda. 
Therefore it cAnnot be applied to Bralnnan, who is all Ananda, and not 
any modification of Ananda. To remove this doubt the author says 

sOtra i. t. it. 

ftmwHK hft atswfcu titled 

ftqpi ViUra, modification, wmi SabdAi, because of the word (mayat afflx 
denoting modification), q Na, not. hi, thus. %| Chet, if. ' n Na, not. 
fqdkl PrScliurySt, because of abundance. The term maya in Anandamya de- 
notes here M abundance,' 9 and not “ modification. 99 

13. If it be objected thatanandamaya is not Brahman, 
because the affix mayat has the force of modification ; we 
say, no, because the affix here* denotes abundance. — 13. 

00MMMTAJBY. 

Tho Anandamaya does not mean “Who is a modification of 
Ananda ” Why ? Because the affix mayat haa also the force of denoting 
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be has proclaimed ao widely : and which reaches the ears of the Devas 
in heaven, and the Asnras in the nether world. 

The words “ and the rest the Sfitra indicate that the soul 

not only possessed these eight attributes, but that it acts in the way men- 
tioned in the same Upanigad. 

M The Mulct* moves about there laughing* playing, and rejolelng, with women, with 
carriages, with other Muktas of his own period or of the past Kalpas. (So great Is his 
eestasy) that he does not remember even the person standing near him, nor even his own 
body.** 

Therefore, Jaimini is of opinion that the Mukta soul manifests 
these eight-fold attributes and acts as mentioned in this Upani§ad. In 
support of his view there is a Smpti passage also : — 

tror * fpdt 

Yathd na hriyato jyotsna, etc. (?). 

As a Pfirvapak§a, the author next gives the opinion of Audulomi, 
who holds the opinion that the Mukta soul possesses only one attribute, 
namely, that of pure intelligence. 

8()TRA IV. 4.i6. 

fe fo a smk ur riqiw* 11 s i $ 1 * 11 

fw* Chiti, in Intelligence, in Brahman, gw il frw Tanfa&trena, with solely 
that nature of intelligence), gf Tad, that (intelligence). Atmakaivat, 

being the essence INI Itj^ so Audulomih Audolomi thinks. 

6. The Mukta Jiva, when it has entered into the All- 
intelligence, manifests merely as that (intelligence); because 
(of the statement that it is) essentially that alone, thus 
opines Audulomi. — 543. 

COMMENTARY. 

The Mukta, whose nescience has been burnt away by meditation 
on Brahman, when it enters into Brahman, whose essence is intelligence, 
manifests as intelligence only. Why ? Because there is a statement that 
intelligence is its essential and only form. In the B,i. Ar. (IV. 5. 13) 
we have the following : — 

qt vm frn vUrsvmi rwan wiff toot nt* gt wmwm»< r lK 
win ototot a am $wrs- 

iratvoTOTron i ui 

• 4 As a mass of salt has neither inside nor outside, but is altogether a mass of taste, 
thus indeed has that 8elf neither inside nor outside, but is altogether a must of know - 
ledge, and having risen out from these elements, vanishes again in them. When he has 
departed, there is no more knowledge (name), I say, O Maltreyi, thus spoke Yijaavalkya. 
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abundance (see Plpni V. .4: 21). t Therefore, Anemia maya means He 
who has abundance of bliss. Moreover the word Anandamaya oocars 
in the TaiUtriy a Upnaiiad, which is a portion of the Vedas, and so it 
is a Vaidie word. Now even according- to grammar, the affix mayat can 
never come in the Vedat with the force of modification, after a word of 
more than two syllables. The word Luanda consists of three syllables. 
Therefore according to Vedie grammar, mayat can never be applied to 
this word with the force of modification. (Papini IV. 3 : 150). 

The word Anandamaya docs not mean absence of sorrow. It is 
a positive attribute of Brahman and not a mere negative of pain. Says 
the Subala Upanijad “ He is the inner self of all, free from evil, the 
divine one, the one Clod Narftyapa.” So also the Viyhpu PnrApa, “ He is 
the highest of the high, the supreme God, in whom then are no pains.” 
Therefore the affix mayat which has the fbroe of abundance, shows here 
the rest essence of the thing denoted by the word to which it is added, 
that is to say Anandamaya means “ He whose essential nature or svnrfipa is 
Ananda.” Thns as we say * The sun haa abundance of light,' it really 
means, the sun, whose essential nature is light is called Jyolirmayab. 
Therefore Anandamaya is not Jlva but Idvara. 

Non.— 1 The faot is that dnaadameye Is equal to SaandasvarApa, “Bo whose essential 
nature is Jo y." Similarly, TijAtnamaya Is tIJSSss svarUps. mauomaya Is mano svsrtps Ac., 
except in the ease of Pripamaya, whore maya hoe tie fores of VlkSra. Manas also Is a 
word of tiro syllables snd the afflx ought to bars the fores of iDodlSestioa or Vlklra. Bnt 
aa the Vedas are said to be the rarlons 'limbs of the manomsy* (eee the description of 
manomaya) we ennnot asy that they are modiSeations ofwaaas. 

sDtRA I. 1: 14. 

*^3 sqqfcn^ II \\ % | 

Tad-hctu, the cause of that; namely the cause of Ananda. 
Vyapadctar, because of the statement or declaration. 

14. The Anandamaya is not jiva, because He is 
described as the cause of Ananda. — 14. 

OOMMBNTART. 

It is written in the Taittlriya Upanishad (II. 7). 

lllfMIWU^t *1 I W I 

“He verily in sweet. For only after perceiving the sweet, enn any one perceive 
Ml.. Who could breathe, who eonld breathe forth, if that blise (Brahman) existed not 
In the ether (lathe heart)? For ha alone eanaes blessedness." 

T h<» shown that the Anandamaya is the cause of the blessedness of 
the Jtva, because the Anandamaya is declared as the giver of joy to the 



Bhatya.] 


IV PlDA, III ADHIKARANA, 3a. 7. 


753 


This passage shows that intelligence only constitutes the true 
being of the soul. Thus we know that the essential nature of the Jlva 
is intelligence, pure and simple, unqualified by any attributes. Accord- 
ing to Audulomi, therefore, the Chh. text attributing sinlessness and 
the rest to the soul is to be interpreted as not meaning to predicate of it 
further positive qualities, but only to exclude all those qualities which 
depeud on Avidya or nescience, such as change, pleasure, pain, and 
so on. 

After thus giving the opinion of Jaimini and of Aucjulomi, the 
author gives next his own opinion. 

St'TRA IV. 4. 7. 

wrc n un : £ | $ I V9 || 

jj** E vam > thus, wfa Api, even : though the soul be mere intelligence 
aVWSIIw Upanyasat, because of the suggestion, reference: authority of the 
words of Prajapati. Pfirva, of the former («>., Jaimini). mm Bhavat. on 
account of the existence (of the statement), Avirodham, non-contra- 

diction. amnw Badarflyanah, Badarayana, (thinks). 

7. Even (though the soul be) thus (pure intelligence), 
yet on account of the authority (of the words of Prajapati), 
there is no contradiction in the existence of the former 
(eight qualities also in it). Thus thinks Badarayana— .544. 

commentary. 

Though the essential nature of the soul be pure intelligence, as 
proved by Audulomi, yet there is no contradiction, if the eight qualities 
also exist in it. This is the opinion of the Lord Badarayana. Why ? 
Because of the authority. The statement made by Prajapati is an 
authority for holding that the former opinion held by Jaimini is right • 
since those qualities also exist in the soul. The settled conclusion, there- 
fore, is that since the Srutis give unqualified both these statements,— 
the Bfihadiiranyaka mentioning that the soul is pure intelligence, and 
the Chhandogya that it has the eight qualities— and since both these 
statements are of equal authority, the nature of the freed soul consists 
of both these sets of qualities. Badarayana approves the view that the 
soul is “even a mass of intelligence ’’—that is, unqualified intelligence 
only, tor though it be unqualified (Nirguna) intelligence only, yet 
there is no contradiction, when it is said to possess the eight qualities 
also. The word eva “only ’’ used in the B r i. Ar. ( ajpKTC q* ) 

“ a mass of intelligence only ’’—does not prevent the soul possessing other 
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Jlva. Therefore, it must be different from the Jtvn, for the donor and 
donee can not be one and the same. 

In the above passage, the word finnnda is used, but it means 
Inandamaya. 

sOtra. t. I: ts. 

wwfcfata ^ fofr ii !nnu 

mm MAntra, of the mantra. qflNt Varnikam, described : mAntra-vai nikam 
is a compound word meaning 11 he who is desci ibed in the mantra portion." 

Eva. alone, even, W Cha, and. ifhlif Gi yaic, is sung (by the BrAhmana portion). 

15. Moreover the Being, described in the Mantra por- 
tion of the text, is again referred to as Anandamaya in the 
subsequent portion of the above passage. — 15. 

COMMENTARY. 

The above passage opens with the declaration of jf HHHHf 

HU || “Satyam, JiiAnom, A nan tarn is Brahman/' 

The Brahman so expressly mentioned in this mantra portion, is sub- 
sequently described as Anandamaya in the BrAhmana portion. Therefore, 
Anandamaya is not Jiva. The sense is this. The Taittiriya Upanisad 
commences with the declaration, “The Knower of 

Brahman obtains the highest.” This shows that the worshippei' Jiva 
obtains the worshipped Brahman. This object of attainment by the Jiva, 
which was mentioned in the opening passage, “ Brahmavit Apnoti Parana,” 
is further fully described in the'mantra “ Satyam, jnanam, Ac.” The same 
Brahman alone should betaken to be referred to by the word Anandamaya. 
The subsequent portion of Taittiriya Valli commencing with the word 
“ TasniAt va etesmAt Atmana, Ac.” is an exhortation and exposition of the 
Brahman mentioned above. Therefore, Brahman who is the object 
attained , must be considered as different from the Jiva who obtains , 
because the obtained and the obtainer can not be the one and the same. 
Therefore, the Anandamaya is not Jiva. 

(Objections)- -If the Brahman described in the above mantra were 
really different from the Jiva, then by proving that Brahman is Ananda- 
maya, the Jiva could not be Anandamaya. But Jiva and Brahman are not 
different. The essence which forms the Jiva when it becomes free from 
AvidyA or Nescience is really on.e with Brahman, and the effect of this is 
that the Jiva is Jiva, so long as it is over-powered by mAyA. The mantra, 
therefore, asserts that a Jiva who is free from may* is Brahman. There- 
fore, the term Anandamaya may apply to Jiva, when the latter transcends 
all limitations of AvidyA. 
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attribute* also. For the above passage of Br. Ar. purports to exclude 
all and every kind of irrationality (Ja<]atva) from the soul and to teach 
that the self is 'self-luminous. Though the Jiva be thus self-luminous, 
pure intelligence, there is no contradiction if it p osse sses the eight qualities, 
known from another equally authoritative text Thus though a solid 
salt-crystal be a mass of mere taste, and nothing but taste, yet it has a 
form, hardness, etc., also, and these qualities do not contradict its being 
a mass of taste. 

Therefore, it follows, that in Mukti, the Jlva manifests as pure in- 
telligence, endowed by the Lord with the eight qualities 


Adhikarana V. — The Mukta is a satya-sankalpa. 

Now the author discusses the question of the Makta being a Satya- 
Sa&kalpa, one whose will spontaneously becomes resolved into the 
accomplished act. 

(Vijaya .) — In the Chh. Up. (VIIF. 12. 3) it is stated “He moves 
about there, laughing, playing, rejoicing, be it with women, or chariots, 
or relatives.” 

(Doubt).— Here arises the doubt. Does the soul’s meeting witn the 
relatives and the rest presuppose an effort on its part, or does it come 
about by its mere willing ? 

(Pdrvapakfa ). — The opponeut maintains the view that there is effort 
on the part of the soul. For in this world, even such great persons as 
kiags Ac., who are said to be Satya-saftkalpas (those whose wishes 
are never frustrated but ever accomplished), have to exert in order 
to have their wishes realised. Therefore, the Muktas meet with 
their relatives by willing, accompanied by some effort to get the wfll 
realised. 

(Siddh&nta). — 1 This opinion is refuted in the next sfitra. 
sOtra iv. 4. 8. 

rregifr: II V I V I e; II 

Sankalp&d, by the will Eva, indeed. Tat, about it. 
^rutebi there being a scriptural statement. 

8. (The Muktas meet their relatives and the rest) 
by their mere will : because of the text of the Sruti. — 545. 
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[Answer ). — The author answers this objection, by the following Sfltra 
declaring that Jiva can never be Brahman even when Mukta or released. 

SOTRA I. 1: 16. 

II II 

*1 Na, not. fin: Ilarah, the other : i. e. t the Jiva. An-upapaUeh, 

because of the impossibility, npiv reasonableness. 

16. The Jiva is not the being referred to in the Mantra 
44 satyam, &c.,” because of the impossibility of such a 
construction. — 16. 

COMMENTARY. 

The “other” 4 itara* of the S&tra refers to the Jiva. The Jiva, even 
in the state of mukti, is aot referred to by the Mantra 44 Satyam JnAnam 
&c. t " because such a construction can not be put upon that verse. For the 
Mantra says : R w frw i “ He who knows 

Brahman who is Satyam and JiiAnaiu and Anantam, Ac., enjoys ail bless- 
ings, at one with the all-enjoying Brahman.” Here the Jiva and the Brah- 
man are distinctly shown as separate, for they both enjoy blessings together 
and concurrently. The word 4 Vipadchita * is used in the above Mantra. 
It literally means 44 He whose chit or mind sees (Padyati) diverse ( Vividha) 
objects.” [The word 4 Padya * lias become Pad by PpdodarAdi Gana 
(PAnini VI. 3. 109). The word 4 vi* is applied to Brahman, because He is the 
past-master in the art of enjoyment. The Jiva when free from AvidyA 
enjoys all blessings along with Brahman ; namely, in the matter of 
enjoyment he becomes almost a peer of Him. The word 4 Adnute ' in the 
above text is a vaidic anomaly. It is derived from the root 4 ad ’ to eat, 
and the vikaraiia dnA ought to have been used along with it ; but by 
anomaly it has taken the Vikara^a dnu, and is declined in the Atmanepada ; 
instead of ‘AdnAti,’ we have ‘Ainute ’. This anomaly is according to 
PAnini Siltra III 1 : 85.] Though the Jiva, when mukta is a companion of 
Brahman, in the matter of enjoyment, yet superiority is to be given to 
Brahman even here. 

The devotee does not become superior to Brahman, though Brahman 
becomes the friend and the lover of the Jiva. As says the Bhagavata : — 

rit ffcr Dt top Bqftira: w l 

44 My devotees bring me under their control as the devoted wives 
bring their loving husbands under their control." 
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COMMENTARY. 

Th® Mukta meets his relatives and the rest by bis mere will. Why ? 
Because the Revelation says so. For in the same Chh. Up. in a previous 
passage (VIII. 2. 1) the Scripture says 

w ftsSwwfti taro agtaifa ft* fa- 

ta** #mt qfaft ii t ii 

Thus be who desires the world of the fathers, by his mere will, 
the fathers come to receive him, and having obtained the woild of the 
fathers;. be is happy.” 

Thus this previous passage shows that the meeting with relatives, 
Ac., takes place by mere will, and by no other effort. If any other effort 
was also necessary .then the particle “Eva,” “mere,” would become useless. 
Though there was similarly the word ‘ Eva ’ in the description of the soul 
as “mere mass of intelligence” (JHTRW*qW), yet there we added the 
eight qualities, because of the complementary text of the Prajapati’s 
declaration. But there is no such complementary passage with regard 
to Satya-sahkalpa, which would require us to hold, that some other 
attributes must be added here also ; and that the will does not accomplish 
itself, but requires something 61se. 

But this kind of Mukti, in which one’s own expansion of power 
is the predominant element, is not liked by those who are the true servants 
of the Lord, and have tasted the sweets of service. They look down 
upon this sort of Mukti. This explains also those texts which deprecate 
such Mukti. 


Adhikarana VI.— The Mukta is under the control 
of no one y hut the Lord. 

Now, though the Mukta is one whose wish is ever true (Satya-sah- > 
kalpa% yet he is dependent on the Lord and on the Lord alone. Ths 
author shows this fact in the next s&tra. 

(Doub ).— Is the Mukta under the governance of anyone other than 
the Supreme Person or not? 

{Ptirvapakfa ). — He is under the governance of Beings other than 
the Supreme Person. Just as the man who goes to the palace of a 
king comes under the control of the officials of the king, so also the 
Mukta who has entered the home of the Lord, comes under the jurisdic- 
tion of the companions of the Lord. 

(Siddh&nta ), — This view is set aside in the next sfitra. 
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sOtra L 1: J 7 . 

ftjapfanfr \\\ \ \ MVS || 

Bheda, difference, Vyapadetat, because of the declaration. 

17. The being described in the mantra portion 
“ Satyam jflftnam” is not Jiva, though mukta, because there 
is a declaration of difference. — 17. 

00MH1NTABY. 

We find in the same vallt (Tsitt. Up. 7 : 1 see sfitra 14) ; “ That 
which ia self-made ia the most sweet. Only after tasting the sweetness of 
that sweet one, does one perceive what is Ananda." This shows that after 
tasting the sweetness of that Anandainaya, who is referred to in the mantra 
portion as Brahman, the Jiva comes to perceive the real nature of 
Ananda. This also shows, that even in the state of mukti, the Jiva is the 
peroeiver and Anandamaja is the perceived ; and thus there remains a 
difference between a perceiver and perceived even in that condition. 

Though the texts like these Rgfa gfMHIliHlr “even becoming like 
Brahman, he attains Brahman, ’’ Ac., (Br. IV. 4 : 6) apparently show that 
Jiva and Brahman become one, yet as a matter of fact, they do not declare 
the non-separateness of the Jiva and Brahman. The sense of these 
passages is this that the Jiva becomes like Brahman and not actually 
Brahman, for the attainment of Brahman means the attaining of similarity 
with Brahman, for a being merged in Brahman is included in the term 
Brahma- bhdya 'one who has become Brahman.’ (In other words the 
phrase Brahma-bhftya means brahmApya one who has reached Brahman.) 
Thus says the flruti : — “ Niranjanam Par am am samyara upaiti ” (Mag<j- III. 
1 : 31) “ shaking off good and evil, he reaches the highest similarity.” 
So also in the GitA XIV. 2, we find: — “Having taken refuge in this 
wisdom and being cusimilated to my own nature, they are not reborn.” 
The word ' Eva ’ denotes also likeness. As we find in the following : — 
“ The words “ VAva,” “ YathA,” “ TathA. ” ‘ Eva,’ and ‘ Iva * have the mean* 
ing of similarity.” Therefore brahma era means “ like Brahman.” 

(I Objection ) : — The Sattva guna of Prakriti causes bliss (Ananda). It 
is light and the cause of luminosity or knowledge. This Sattva guna, by 
modification, becomes the cause of bliss. Therefore, the PradhAna or 
Matter is Anandamaya and not Brahmau. 

{Answer ) : — This objection th? author answers by the following : — 



756 VEDkNTA-StiTRAS. IV ADETATA. [Oovinda 


SDtRA IV 4. 9. 

II « I * I i I) 

ihr: Atafc, for this reason. Eva, indeed vr Cna, and. W’SVWftl'fffl', 
Ananya-adhipatih, having no other master (except God). 

9. And for this reason, indeed, he has no other 
Master. — 546. 

OOMMRNTARY. 

“For this reason,” namely, because of the manifestation in the 
Freed Soul, of the attributes of True-Resolve, &c., through the grace of 
the Supreme Person, the Mukta has no master over him. That is to say, 
he has no ruler over him except the Supreme Person Himself. He shines 
forth and sports about, dependent on the Supreme alone. Were he 
under the control of aoy other person, then his case would not differ 
from one being in the bondage of the Sarpaara, though that bondage may 
be of a different sort. Though the True-Resolve possessed by the Mukta 
Jiva is the essential nature of the Soul, yet it has become manifest owing 
to his meditation on the Supreme Person. Hence He out of compassion 
constantly gives joy to His protege— -joy which is endless and infinite. 
That the Lord gives joy to the Freed will be shown further on under 
Sfitra IV. 4. 20. and the rest. The Mukta also is equally happy in getting 
the privilege of eternally serving the Lord of eternal bliss and Protector 
of His proteges. The Jiva being a portion (am**) of the Lord, his agency 
anti enjoyment all depend upon the Lord. This has already been shown 
previously. 

The sfltra is explained in another way also by some "For this 
reason,” namely, because he becomes a Satya-Safikalpa, one whose 
wishes spontaneously realise themselves, the Mukta “has no other master,” 
is not under the law, rises above all commands and prohibitions of 
$astras. Were he still under the rule of the law, his trueness of resolve 
would become obstructed thereby. [No one who is under the law, can 
be said to have a Free-Will or Satya-Sahkalpa]. 


Adhikarana VII . 

Now the author shows that the Mukta gets a new Divine body. 

(Doubt ). — There arises the following doubt. Has the Mukta who 
has approached the Highest Bight got any body, or has he not ? Or has he 
a body whenever he desires to have one ? Or can he not get any body ? 

(PUrvapah^a). — On this point, the author first gives the opinion 
of B&dari. 
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flOTBA L 1: 18. 

WIW SlgHMiVir II \ 1 \ I II 

8RT«t Kirait, because of desire oi willing, w Cha, and. « Na, not. 
WgTO Aiiuinana. the inferred one, ir., the Pradhtna. tfogr Apekaft, necessity. 

18. Because oi wishing, the Anandamaya is not 
Pradhfina. — 18. 

COM MINTARY. 

In the Taitllriya Upanifad (II. 6. 5.) we find, ^IWIWg || mg 
BlAg || “ He wished may I t>« many, may [ grow forth.” Thun creation 
proceeds by the mere wish (Kama) of the Anandamaya. How, according to 
SAfikhya, Prakfiti is non-sentient, and can liave no K&manA or wisli. 
Therefore, the Anandamaya, with regard to which the word K&ma is used, 
can not be Prakriti. 

stTRA 1. 1: IS. 

uftiww w info imnuii 

Wftpf Awnin, in him, in the person called Anandamya. am Asya, his, 
of the Jiva. w Cha, and. <vf Tat, that, (fearlessness.) #it Yogam, union. 
mfa ddsti. teaches (A uii). 

19. The Anandamaya is not Pradhana, for the ad- 
ditional reason that the Sruti teaches two-fold Yoga of the 
Jiva with it. — 19. 

COMMENTARY. 

When a Jiva in fully devoted to this Being of Bliss, he obtains fear- 
lessness ; while if he is not fully devoted, he is met with terror. For so 
says the Sruti (Tnitt. 11. 7. 2). 

ujt ft* wferarfr RitrisftTOfaratarf nffrit i 
wDum‘ *Af Ruftr i u^t (1^ fil i m sw it nftr I 

ni ww i 

“ When he finds freedom from fear, and rest in that whioh Is Invisible, Incorporeal, 
Undefined, unsupported, V>en he has obtained the Fearless. For if he makes but the 
smallest separation from It, there is fear for him. But that fear exists only for one who 
thinks himself wise, (not for the true sage)." 

This teaching has no bearing with regard to Pradhftna, for accord- 
ing to SAAkhya, it is the separation from PradhAna that gives fearlessness, 
while it is unton with PradhAna which is the cause of bondage and all 
fear. Thus PradhAna has all the attributes diametrically opposed to those 
of the Anandamaya ; for union with the Anandamaya produces fearlessness, 
while the slightest sepai'ation from Him, is the cause of all fear. Thua it 
has been established that the Saviour Hari alone is the Anandamaya, etc., 
and neither Jiva nor Prakfiti is so. 
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sOtra. IT. 4. 10. 

11 m t© u 

Abhdvc, as regards the absence. BAdarifc, Badari. f|ff Aha, 

says, ft Hi, because (of the ChhAndogya, VJli. n, i). ^ Evam, thus* 

10. Badari (opines that the Mukta Jiva) has no body, 
because thus the Scripture declares, — 547. 

COMMENTARY. 

Badari holds that there is an absence of body with regard to the 
freed. The body is always the outcome of one’s good or bad or mixed 
Karmas. It is Adpista-made. In the state of Release, all Karmas being 
destroyed, there exists no Adpista, so there is no possibility of the 
origination of a body. Why ? Because the Scripture declares thus: 
because the text of the Chhandogya, Vlil. 12. 1, says so. 

% woftti fiwrfimwt 


to - 

TO- 

gw w ?m s ft ffr rt wtrt srRifiwi *rnpis»«n:- 

fwpfc serftaft w vm a*rw wmr* gw m*r gw m h 

“Maghavat, this body is mortal and always held by death. It is the abode of that 
Self which Is im portal and without body. When in the body the Self is held by 
pleasure and pain. So long as be is in the body, he cannot get free from pleasure and 
pain. Bat when fie is free of the body, then neither pleasure nor pain touches him. 

44 The wind is without body, the cloud, lightning snd th under are without body. 
Now as these, arising from this heavenly ether (space), appear in their own form, as 
soon as the) have approached the Highest Light. 

44 Thus does that serene being, arising from this body, appear in its own formas 
soon as it has approached the Highest Light. He is the highest person (Uttam Porujha.) 
He moves about there laughing (or eating), playing and rejoicing (in his mind), belt 
with women, carriages, or relatives, never minding that body into which be was born. ^ 
The above passage in the first verse shows that wherever there 
is a body, there must be pain. It, therefore, says further on " when 
the soul goes out of the body” Ac., then it is above all pain, Ac. Thus 
the Chhfindogya Up. clearly says that the soul in the state of Mukti is 
bodiless. 

The Bhagavata Purina also says : — 

44 The dwellers of the elty of Vaiknofcha, devoid of life- breaths, sense-organs and 
body.' 

This is the opinion of the sage B&dari. The author next quotes 
the opinion of Jaimini. 

4 


wr B ro ifofr 11 \ n vtrfftr vigw* 




44 


vbdantasCtras. I adhyAya. 


[Qovinda 


VII Adhikarana. — The Being in the Sun and the Eye 
is Brahman. 

The wonderful PuriifS of Clib. Up. described in chapters I. 6 4 7 is 
Brahmen. 

(Vifaya In the ChhAndogy* Upanigad we read as follows 

ffwii ws fun nvnumfiQ ura 

{stoeniRSsrsisiti sum* 

am Aoftwiriei s m nyiwwrm m d fo r mfrn qre 
wtgwn qia twr <w n g « n wa aw fifth dftw ws ^fw^awiwnw 
Mi nerobvi **g»r* ^s fB wqwvgiD ) wm <w»g« q * g ia 
em Suft «gnn^ vtawhw < wwwih m» w nftTgift i ro r pgt m 

Wf <|4te' TO w*w BWtU tT^W^Wpn^BTBJlXn tSUMIfRIgVOt^Dl WH 

(Wf IM w» idlwgif^ww g$ w Atewr ^to mv mpw m w- 
«ra i iriliRrcif^A ffrro n gvii R ff^wgW ? < > m%w wmW i wi 
<ngfii %i tm *m toiwt g ittai s wfbO <nfr i fr fo macKt* 
tufa qraw «fipr «$%ft temm mrnArn «w*g I A I WPH? ^ 
emvtaA wniflltswwNMwIuH fawn v«wh myswro^r 
dNadNt ^ tsvmrrt 4 <i 

gftro *m «ro i * i 

mm*m‘ mhsd »w am ei^fluiHivwia *m tnnigvorom 
qnr ftqft wHlw ftr ard hire i m m l \ Mgfru rt wi i m* afr i fr i wttq q fr 
iDi ms dMgwn^iy fnu sgis wsjnwwiwwiw Ml whrtw* 
vHw nn wn wwgiw^i n sw ^iwh iMv w 

afrwwm ra M iw ggf *m ^Mn toM to «rai trom <r- 

em trwgwtqya ma %ft %n attaynn gpf art 
ia <arw vitm to vm wgnwww i w i vn a adbaiftef* ga^gia* 
Murk >jw ragmw witaw *i$a w w' 

I^T Wl TOT* TOT* I <ti ^ot%<iW aNna&at W ujtjuf- 

wis^fti to dt frrort nraafra ft nntfar wanral *sr**<n l)ivn<m- 
W fkna. ero *nmj4y « nrefir Swg*a « qa*f mymw i w i vNn^ 
taitxTOiulfa IwwifW* ■ * I 

1. (The Devi Saras vati called) Rik verily (pervades) this (earth); (the Deva Viyn 
called) Siman (pervades) fire ; thus this (Ore is seen to) rest on that (earth) ; therefore, the 
Siman is sang as resting on the Rile. H& is this oarth, and Ama is fire and that makes Sima, 

1. (The Devi Saras vat 1 as presiding over) sky is verily Rik, (the Deva Viyu as 
presiding over) air is 8iman. This Siman is refuged in that Rik. The sky is Si and the 
sir is Ama, and thus the Sima is made. 

8. The Heaven (Sarasvati) is verily Rik, and the Son (Viyu) is Siman, this Siman is 
sang as based on the Rik, the Heaven is Si and the son is Ama, thus Sima is made. 
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SUTRA IT. 4. 11. 

wrf ir* Irtfcfaffosqnrcsrre 11 s i * i \\ w 

«*t Aha, says. (% Hi, because ?f« Evam, thus I Iflrf* : Jaimini^, Jaimini. 
ftw •* Vikalpa, option, fppr^ AmananSt, by thinking abou mentioning. 

11. Jaimini holds that, because the Scripture declares 
thus, therefore the Mukta has a body, as the passage declar- 
ing the optional possession of many bodies. — 548. 

COMMENTARY. 

Jaimini holds the view that the Mukta has a body. Why? Because 
of the declaration of option in the scripture. In the Chh. Up., VII 26. 2, 
where the Bhfimfi Vidy& is described, there is the following : — 

wfauilftr ffir w wn wgffr fimr mnir nwir^wj*!* 

fur Hw otvifr « tewrftr 11 ^ n 

“Ther* 1. tUa vno, • Th* Beleuad does not mo death, nor illaeea, nor pain. The 
Released m« everything and obtains everything everywhere. 

M Ha is one, ha baoomaa three, ha becomes five, ha becomes seven, he beoomes nine, 
than again ha is called the eleventh, and hundred and ten and one thousand and twenty. 

The above shows that the soul can assume various bodies simul- 
taneously, and as the soul is atomic in its essential form, its becoming 
many can be only by its assuming diverse bodies. 

Nor can it be said that the above description of the Chh. Up. is 
not a fact, but an Arthavfida. Because the description comes under the 
topic of Release, and is a bare statement of truth, not a figurative expres- 
sion. This being so, the statement of the Chh. Up. (VJ1I. 12 . 1) regard- 
ing the soul being bodiless, in the state of Mukti, means that it has no 
body dependent upon Adpsta or Karmas. That the soul has a body, 
not of Pr&kfitik matter but of celestial essence, is proved by the Smj-iti 
text also : Vasanti yafcra puru?afc sarve Vaikun^ha murtayab, “ where 
dwell released souls, all having celestial bodies (Vaikun^ha Murtij.” 

Now the author gives his own opinion in contradistinction to that 
of B&dari and Jaimini. 

sOtra. iv. 4 . 11 

n # i v i ** u 

fFOT DvAdada, twelve. Vfff Aha vat, like days ; just as the twelve days 
sacrifice. Ubhayavidham, of both kinds, eretrat* BAdarAyapah, BAdarA- 

yapa (thinks). WW Atah for this very reason. 

12. For this reason, Badarayana holds that Muktas 
are of both kinds (they are both bodiless and have bodies), 
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4. (The Devi Saratvatf dwelling In) the eten is verily Rik end (the Devs VAyn In) 
the moon Is 8Amen. This SAman Is refuged on thet Rik. Si is the stars ; Aon the moon ; 
end thus Sima Is made. 

5. Now that which Is the white light of the son that indeed Is Nik, again that which 
Is the bine, exceeding dark light of the son, that verily Is SAman; thus Aiman (darkness) 
Is refuged In that Rik (brightness) ; therefore, the SAman Is sang as refnged on the RUl 
N ow the 8A Is the white light of the son ; and the blae end deep dark Is Ama, and that 
makes SAma. 

0. Now that (Being residing inside VAyn and 8avasvatl) which is seen in the son, 
(In meditation) as fall of intense Joy, with Joy as beard, Joy as hair, Joy all together to the 
very tips of his nails. 

7. His two eyes are like fresh red lotos. His (mystic) name is Ut, for he has risen 
(Udita) above all sins. He also, who knows this rises verily above all sins. 

8. Rlk and SAma (A Aarasvati and chief VAyn) are the mlnistrels of tho Lord ; 
therefore he is called Udgitha. (He who is praised as Ut) and therefore, he also who sings 
Him is called Udgltri. He, (the Lord, called Ut) is the Ruler of the worlds above that 
(above the heaven plane). He rales those worlds and awards the desired objects to the 
Devas. This Is Adhldaivata or cosmological. 


SEVENTH KHANpA. 

1. Now the psychological. The Rik is 8peeoh, and the 8Aman Is the organ of 
respiration. Thus respiration is seen to rest the organ of speech. Therefore, the 8Aman 
Is sung as resting on the Rik. SA is the organ of speech, and Ama is the organ of respi- 
ration. That makes SAma. 

1 The eye is the Rik, and the Jiva is the Sinvi. This Slman is seen to rost on 
the Rik, therefore the SAman Is sung to rost on tho Rik ; S\ is the eyo, and Ama the Jiva ; 
and that makes SAma. 

8. Tho ear Is the Rik and the mind is the 8Aman ; this SAman is seea to rest on the 
Rik ; therefore, the 8Aman is sung as resting on the Rik. Sits the ear, Ama is the mind. 
That makes SAma. 

4. Now the white light of the eyo is iadeed Rik. and the blue exceeding dark light 
of the eye is SAman. This 9Amiu is refuged on that Rik. Therefore the SAman is sang as 
refuged in the Rik. SA is the white light of the eye. Ama is the blue exceeding dark 
light, and that makes SAma. 

6. Now the person that is seen in the eyo is the all- wise, all-harmonious, and up- 
lifter of all. He is all-adprible, He is all-full. The for n of that.person in the eyo Is the 
same as the form of the other person in tho sun, the minlstrels of the one are the mlnls- 
trels of the other, tho name Ut of the one, is the name of the other. 

6. He is the Lord, who rules the worlds beneath the physical, and awards all the 
wishes of men. Therefore all, who sing any s>ng. sing really to Him, and thus really 
from Him they obtain all wealth. 

7. Now ho who knowing this sings a SAman, sings to both, he really sings as If 
inspired by Him, and obtains the worlds beyond that and the wishes of the devas. 

8. Now through this tlone he obtains all the lower worlds and the desiree of hnman 
beings. Therefore, the Udgitri who knows this should say 44 To aooomplls^ what 
particular desire of yours, 0 YajaraAna, shall I sing out ? ” For he, who knowing this, tings 
out the SAman, ia able to accomplish the desires of his YaJamAna through kits song, 
yea, through his song. 
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just as the twelve days ’ sacrifice (is both an Ahlna and a 
Sattra). — 539. 

COMMENTARY. 

“ For this reason,” because the Mukta is one whose wish becomes 
spontaneously realised ; therefore, the lord Badarayana opines that the 
Mukta has both these natures : because the Scripture describes him in 
both these ways. In other words he maintains that the Mukta is both 
bodiless as well as has a body. It is like the twelve days* sacrifice which 
becomes a sattra on the wish of the Yajam&na, when it is looked upon 
as a sacrifice having many Yajamanas, and becomes an Ahina when it 
is looked upon as having a single Yajam&na. As this Dv&da&ha cere- 
mony becomes a Sattra, or an Ahlna on the mere will of the Yajam&na 
(whether he joins others with him or not), so these Mukta souls have a 
body or have not a body, on their mere will. The real truth is this 
that the Muktas, through the force of Brahmarvidya, have torn off all 
corporal vestures, and have become Satya-sahkalpas or beings whoa mere 
will is action. Of these Muktas, there is a class who wish to have s 
body and they assume a body by the force of their mere will. And 
with regard to these is the verse of the Chh. Up. (VII. 26. 2) “ he be- 
comes one, he becomes three, he becomes five,” etc. But those who have 
no desire to assume a body, do not get a body, and with regard to 
them the verse, VIII. 12. 1. of the Chh. Up. becomes 'appropriate, 
and it is said that he is without a body. 

Those Muktas, who through their celestial bodies (the Brahmic 
bodies) always wish to carry out the will of the Supreme Brahman, 
manifest in their acts the Chit &akti of the Lord, and with that rfakti 
they work simultaneously in different places. The Muktas always 
possess this Chit Sakti, and always follow the will of the Lord. 

In the Bj'i. Ar. (II. 4. 14) it is said : — 

** a sfyrc urt finrftr trfercrrc vwfcr erfercrrca 

afyrt fa* ftarmrfcr mrwr 

tv i 

“ For when there is at it were duality, then one sees the other, one emelle the other, 
one heart the other, one salutes the other, one pereeivet the other, one knows the other, 
but when the Self only becomes all this for the Mukta, how should he smell another, 
how should he see another, how should he hear another, how should he salute another, 
how should he perceive another, how should he know another T ” 

The above verse shows that when, in the state of Mukti, the Su- 
preme Self has become the direct worker through the Mukta Jlva, when 
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(Doubt ) : — Now arises this doubt. Who is this wonderful person, 
seen in the orb of the snn and in the orb of the eye? Is it some Jtva, 
who by his extraordinary sanctity and- wisdom, has attained the position 
of a divine personage, and resides in the solar sphere, and in the human 
retina ? Or is it supreme Brahman ? 

(PArvapakfa) : —The being above described ia a Jtva who, owing 
to his good deeds and wisdom, has attained this position, because he is 
described as possessing a body. Because he is supremely wise and holy, 
therefore he possesses the power of ruling the worlds and awarding the 
fruits of action and desires of the gods And mankind ; and, therefore, the 
above passage teaches the worship of some highly evolved Jtvs. 

(SifUhdntai : — To this the author answers by the following Sfttra:- 
sOTRA 1. 1 : SO. 

iris a* ii t 1 1 i a* n 

SPS^Antas, or Antar the Being within (the tun and the eye). gf-wt Tat- 
dharvna, His attributes, the attributes of the Supreme, extant Upade&t, 
because of teaching. The flruti gives to this Person in the sun and the eye, 
attributes which solely belong to God : therefore this Person must be Brahman. 

Note i— This la drif^nU saagatl. 

20. The being inside the sun and the eye is Para- 
mfitman, and not any Jlva, because the attributes of the 
Supreme Brahman are taught therein. — 20. 

He who is inside the sun and the eye, is verily the Supreme Self, and 
not any exalted Jiva. Why? Because in this chaptex of the Okh. Up. 
we find attributes which are applicable to Brahman only and not to 
Jlva. He ia said to be M apahatapApma," “ above all sins no Jiva can 
be so described, for rising above all evils and destroying all karmas is 
the attribute of Brahman, in Him there is no trace of sin or bondage of 
karma, while we know that Jiva is bound by karma, and tainted with 
ain. No doubt, highly evolved Devas and Jivas take up the offices of 
ruling over the lower spheres, and fulfilling the desires of the other 
Jivaa/and awarding the fruits of actions to them. But such evolved 
souls are not primary rulers of the world. Their power and action are 
derived from that of Brahman and are the results of their meditation on 
Him. Moreover meditation on those exalted Beings is not equivalent 
to the meditation on Id vara. No doubt He ia described in the above 
ptBsage as having a body, but merely from such a description, we aije 
not entitled, to conclude, that He ia a Jiva. For in the Vedas we find. 
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Hari pervades the Mukta Jiva, with his form of bliss, intelligence and 
&l)-pervadingne68, and when He has become, as it were, all the sense- 
organs of the Mukta Jlva, his eyes, ears, etc., then how should such 
a Mukta Jiva see another, and with what he should see another, etc. 
Verily through the energy of Hari Himself, he sees Hari, through the 
sense-organs which themselves are Hari. Thus the Mukta sees Hari with 
the organs which are Hari and the life-energy which is Hari. Hence the 
Sruti says “when the Self only has become all this for the Mukta, how 
Rhould he smell another, how should he see another, how should he hear 
another,” etc. 

This idea is more explicitly expressed in the Sruti of the Madh- 
yandinayanas which is to the following effect. 

q m q* wrftg W w m ftrcmm mam qnftr wwr 

nftrffr mrfrfo i 

That Brahmanibt ha. putting off this mortal body, and having reached Brahman, sees 
through Brahman, hears through Brahman, yea perceives everything through Brahman. 

The Smpti also says the same “where dwell these spirits all of 
them having celestial bodies.” 

This Saftkalpa or will, which blooms out in the Mukta, is to be cul- 
tivated from the very time of his earliest practice, and must be understood 
to be the same will, which he was cultivating during Ins period of SAdhana. 
Because the Sruti says “Yatha kratub,” “ as a man wills in this life, so he 
gets in the next ” In fact, the Mukta even before he gets the state of 
Mukti, has been constantly willing “May I walk through the feet of Visnu, 
or rather 1 am walking through the feet of Visnu, I am seeing through the 
eyes of Visnu, ” etc. Since this had been his aspiration, even before 
Mukti, it becomes realised in the state of Mukti. 


Adhikarana VIII. — The Mukta enjoys objects 
is not quiescent. 

In the preceding Sutras have been described the attributes which 
the Mukta possesses, in order to enjoy heavenly blessings, and his getting 
a divine body through which he enjoys them. That there are enjoy- 
ments to be experienced in Mukti, we find established by texts like the 
following of the Tait. Up. (II. 1. I ): — 

“He enjoys all objects of desire along with Brahman.’’ 

Now the author mentions that this enjoyment may be problematic 
and hence arises the following doubt. 
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(ouch as in the well-known Pnrufa SAkta of the Qik-Veda X. 90.) that 
the God is described tu mt -Almighty Man-like being. Similarly wp 
find in the other Upanifad passages, the same (anthropomorphic) des- 
cription “ f know that great penon (puru«a) of sunlike lustre, bejroud 
the darkness, Ac.." All these passages of the Vedas and Upanifnds 
show thnt the Supreme Brahman has an immaterial, non-Prikritik divine 
body of His own 

sOtra I. Ml. 

Bhcda, difference. Vyapadofot, because of declaration. 

Cha, and. w Anyth, another, other than the Jlva. 

RfiTRA XXI. 

21. The Being above-mentioned is other than Jiva. 
Because there is a declaration of its being separate from 
Jiva. — 21. 

COMMENTARY. 

It tii list be admitted that the Inner Ruler, the Supreme Self in 
described there, and it is separate from the individual Jiva whose body 
is the sun : that is to say, the above passage describes Brahman and not 
the solar Deity. Thus in the BrihadAranyaka Upanifad, we find that 
a distinction is drawn between the Jiva whose body is the sun and 
the Inner Ruler, the Brahman, who rules even the solar Deity 

v wfrpk IfrgwfoiwRfft q w f fr ft * fey w i frw wet « wRoes d 
m m& n n wwiwaAwqm i 

“He who dwells in the sun (Aditya), snd within the son, whom the son does not 
know, whose body the sun is, snd who polls (rules) the sun within, he is thy self, the 
puller (ruler) within, the immortal." (Br. Up. III. 7: 9) 

Therefore the Being here described is not any exalted Jiva but 
Braliman Himself: because the Being described in the Chhandogya, and 
that described in the Brihadaranyaka should be one and the same, as the 
texts are similar. 


Adhikarana VIII. — The Akasa of Chh . Up. I. 9. is Brahman. 

(Vt?oya):— In the Chhanclogya Upanifad we find : — 

to wr iftr far* swrfti * w enfr y iwm - 
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a Mukta may have enjoyments or is it 


(Doubt). —Is it possible that 
not possible ? 

( Piirvapakfd). The Pdrvapaksin maintains, that since the MukU is 
devoid of body and sense-organs, it is not possible for him to enjoy any 
object. If ,t be said that beings Yogin, he has the creative power of 
making a body for himseU in order to enjoy objects, to this we reply 
that being full of divine ecstacy and bliss, he will have no hankering for 
sensations, and will not create a body to enjoy external objects. The 
Mukta, therefore, does not enjoy objects of desire. 

(Siddli&nta). This view is set aside in the next shtra. 

SUTRA IV. 4. 13. 




trj ram., of the body. wwft Abhave, in the absence. S.adhy.v.d 

jus. as .n a dream, Sandhya means dream. Upapa.teh, it being possible 

13. Even in the absence of a body, the Mukta enjoys 
objects as in state of dream ; because of the reasonableness 
of such enjoyments. — 550. 

COMMENTARY. 

The enjoyment is not impossible, even in the absence of. (self 
created) body. As m the condition of dream (where the objects of enhw 
mentand the subtle bodies through which those objects are eniovnr/ * 
ceated by the Lord Himself,, so in the state of Mukti ; (though 1? 
may not desire any such enjoyment, the Lord out of His fullness bestows 
such enjoymentn on him). Therefore, as in a dream, where there is no 

80 ,n 8Ute of Mokti ’ thero i8 enioymeMt even 

Of course, when the Mukta creates a body, then his enjoyment is 
more full and intense. As is mentioned in the next stitra. 

bOtra IV. 4. 14. 

u a i « i i# u 

w.kin£u.e‘ Ve ' ^ “ ,e e * Ute0Ce ° f (thC b0dy) ’ J4gradv “* 

14. When there is a body (then the enjoyment is 
more intense) as m the waking state. — 551. 

COMMENTARY. 

When there ia a body, then the enjoyment is, of course, as full as in 
the waking state. As to the objection of the Pdmpakfin, that the objects 
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« q* qfiqfaiggifo m qilmi vMAhrv mftr qtafafir* «hwt 
sdk v wfrrf ft g py i forfona g fg tay i rcft imto tw Rw wr Amu 
aqm iifi qra iAi fwh i ra «nwn qw a«w i gj(W W ^ w » *j> qfiitAi l*nwi - 
q q Mg N i tflari tritaftr mi < nn g f ^g l% «t« tfr « a qir JW f*xr- 
fmft qbifta qq {iwMstt awftr aqigNfstt ate iftrahfc 
•Nsiftr i v i 

!. Then SAUvatya asked - What is the goal of BrahmiT “The All-luminous 
Vifnu," replied Pravihana “For all these (nighty) Beings take their rise from the 
All-luminous and have their setting in the All-luminous. The All-luminons is greater than 
these, the All-luminous is their great refuge. He indeed is higher than the highest, the 
Vdgitha, the infinite. 

1 He who meditates on Udgitha as the Greater than the Great, knowing It thus to 
be the 8upreme goal, the Greater than the Great becomes his proteetor, and he obtains 
the worlds which are greater than the Great (such as Vaikun^ha, Ac.) 

8. “ Those among mankind who will know this Udgitha/’ thus said Atidhanvan, son 
of 6unaka, to his disoiple Udara B&ndilya, “ will live for the entire length of the age in 
Which they get this kuowledge and for them the Supreme Brahman will be their life in this 
world, for that length, and also in the other world. He who knowing thus meditates on 
Him, the 8upreme Brahman becomes his life in the uezt world, yea in the next world." 

(Doubt): — The doubt arises here, what is alluded to by the word 
AkAda ? Is it the primeval element ether, or Brahman ? 

(PAroapakfa) : —The word AkAfia here, is 4 protyle 9 or the primeval 
element, from which all other elements have come out, for the current 
meauing of AkArfa denotes tlie parent of all the elements. And we are 
taught that from AkArfa evolves vayu (or all gaseous elements). Thus 
AkArfa, being the source of all physical elements, can not mean Brahman, 
but ether. 

(i Siddhanta To this objection the author answers by the following 

sQtra : — 

sCttka i. l. si 

afef i fr m 1 1 m ii 

SHOT: AkfiAafy, the word Aka&i as used here tpr Tat, his. of Brahman. 
RqfVt lingfit, because of the characteristic mark. The fikdAa here refers to Brah- 
man, because the defining marks of Brahman are found in this passage. 

Non '.—This is pratyudfthsraua sangati. 

22. The word akasa here denotes Brahman, because 
the characteristic marks of Brahman are found in the above 
passage. — 22. 

Commentary. 

The word AkAtfa here refers to Brahman, because the characteristic 
marks of Brahman are found here, such as, creating all elements, sustain- 
ing all creatures, and absorbing them back into Himself. The word 



762 


vedAnta-sOtras. iv adrtAya. 


[Oooinda 


of enjoyment have no attraction for the Mukta, it is perfectly correct. But 
as these objects, like sentiments arising on the experiencing of a work of 
true art, are looked upon by the Mukta as gifts of God, his Pras&da, 
he does not discard them, but on the contrary accepts them eagerly. 
Hence the objection is not valid. As the Lord Hari Himself is ever full 
and self-satisfied, yet enjoys the offerings made to Him by His devotees, 
in order to satisfy the wish of His devotees ; and the desire for enjoyment 
of the Lord is but a response to the wish of His devotees ; so there arises a 
desire in the Mukta even, to enjoy the objects of desire as the sacred gift 
of the Lord, as His Prasdda ; and this is indeed notan ordinary desire but 
Bhakti. And it should be so understood. 


Adhikarana IX. — The Mukta is Omniscient. 

The author now shows that the Mukta is omniscient. 

(fifaya ). — [n the Chh. Up. (VII. 26. 2, see sutra IV. 4, II. I.) We 
have the following : — 

“ The released soul does not see death, nor illness, nor pain. The released sees every- 
thing and obtains everything, everywhere.” 

This shows that the released has knowledge of every object. 

(Doubt). — Is it possible that the released should possess such omnisci- 
ence or is it not ? 

( P&ruapakia ). — The Pdrvapak^in maintains that the released soul has 
no omniscience, because the scripture says that it is embraced by the 
Pr&jha Self, Bp. Ar. (IV. 3. 21). 

tot wnpraramyra# wtawnfaraT ferar 

n awr* ftfrw fry gw wwtoimt eqftwwt w *m' Wwr 
ty toto tot wr* ftywrcm l 

“ This indeed is his (true) form, free from desires, free from evil, free from 
fear. Now as a man, when embraoed by a beloved wife, knows nothing that is 
without, nothing that is within, thus this person, when embraced by the intelligent 
(Prijfia) Self, knows nothing that is without, nothing that is within. This indeed is his 
(truo) form in which his wishes are fulfilled, in which the 8elf (only) is his wish, in which 
no wish is felt, free from any sorrow. ” 

{Siddh&nta ). — This view is set aside in the next sutra. 

SOTRA IV. 4. 15. 

Tvfqf^r n $ i s i t* u 

gftTOf Pradipavat, just as in the case of a lamp, Averfah, entering, 

gig Tathfi, thus, ft Hi, because. Darfryati, declares (the scripture). 
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“ Sarva,” ‘'all" is used in the above passage; where it says sarv&ni 
ha v& imftni bhut&ni, verily all these beings, so it can not refer to the 
material &k&4a from which all beings do not come out. For at least the 
material fikarfa can not come out of itself. For the material akAla has 
come out of something else, and so it can not be the cause of its own 
production, therefore, the akatfa above-mentioned can not be the material 
Ak&rfa. 

Moreover, in the above passage, the word 4 Eva,’ ( alone,' is used in 
connection with &k&&, showing that from akficta alone and from no other 
cause, come out all this universe. Thus it is an additional reason to hold 
that &k&4a here does not mean the material &k£rfa. For we see that clay, 
Ac., are causes of pots, <fcc., and so the material ftk&rfa is not the sole cause, 
but there are other causes also. But with regard to Brahman, all this is 
consistent. He is the sole cause, because He possesses all power and 
everything is His form. Though the word &k&rfa in its ordinary 
significance means the material &k&rfa, yet here owing to the stronger 
indication of the context, it applies to Para Brahman. 


Adhikarana IX.— Prana is Brahmdn. 

(Vi$aya ) : — In the Clihaidogya Upani§ad we read as follows : — 

wfrftif hi wiRnjmftr nmftnRiaftofei mwgftnfr tor frmawr- 
wwsi nftftr n 

Then the Prastotri approached him, saying : “ bir, you said to me • Prastotri, if yon 
without knowing the deity which belongs to the prasUva, are going to sing it, your head 
will fall off,' which then is the deity ?” 

He said Breath (prtna). For all these beings merge into Breath alone, and from 
Broath they rise again. This is the deity belonging to the prastiva. If without knowing 
that deity, you had sung forth your hymns, your head would have fallen off, after you had 
been warned by me.” J J 

The whole passage is given below, for the full understanding of the 
argument. 

1. When ( the crops in the land of ) the Kurus were destroyed by hail stones, Usasti 
GbAkriyana lived a-begging with his young wife, at Ibhya-grAma. 8eeing the Lord of 
Ibhya eating beans, he begged some from him. 

1 < The m »®t*r of the elephants ) said to Usasti " I have no more except these, which 
are placed before mo for eating.” Uaasti said, “give me then some of these.” He gave 
him some of those and said, “Here is some water to drink, in this bag.” Usasti said. 
M I shall drink impure water, if 1 drank what has already been drunk by another ” The 
master of elephants said, “ are not these beans also impure, as I am eating of them f - F 
7 
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15. The pervasion (of the soul of the Mukta in every 
object, and his thus knowing every object), is like that of a 
lamp ; because the scripture declares it to be so. — 552. 

OOMMBNTARY 

As s lamp, though remaining in one place, enters into many places 
through its rays, so the Mukta enters into many objects through the 
spreading out of its Prajfia (the aura of consciousness). To this effect is 
the Sruti of the Svetirfvatar*. Up. (IV. 18). 

*w w as i wff ’n ferit i U n 

44 When the light bu risen, there is no day, no night, neither existence nor non- 
existence, £ira the blessed slone is there. That is the eternal, the adorable light of 
Ssritf i, and the ancient wisdom of tha Jiva (Prijfla) proceeded from That (Lord Hari)." 

The above shows that “ tasm&t,”— 4 ‘ from Hira, n from the Lord Hari, 
the ancient wisdom of the Jiva, so long under obscuration, spreads forth 
then. 

Says an objector : It is not reasonable to hold that the Jiva becomes 
omniscient in the state of Mukti. The Br. Up. (IV. 3. 21 ante) says the Jiva 
is then in the embrace of the Lord and is unconscious of every discrete 
knowledge. The next sfltra gives a reply to this objection, and explains 
that verse. 

sOtra IV. 4. is. 

II I I u 

«TOV SvApyaya, deep sleep, gwffgh Sampattyoji, and union : the dcaih- 
swoon. The moment just before the departure of soul from the body is called 
Sampatti. * «TO* Anyatara, either, any oite of the two. Apeksyam, to 

be referred, having regard to. Aviskritam, manifest : declared. f| Hi, 

because. 

16. (That Verse of the Br. Up., IV 3. 21) refers to 
either the state of deep sleep or to the state of death swoon 
(it does not refer to the condition of the Mukta) ; because the 
scripture has made jt clear. — 553. 

COMMENTARY. 

The above Br. Up. text is not enough to prohibit the possession of 
discrete consciousness by the Mukta, because it has reference either to the 
condition of deep sleep or of death swoon. In the ChhAncJogya Up. (VI. 8. 
1) the word Svapiti is thus explained Svam apfto bhavati tasniAd ei)am 
Sveplti ity Achak$ate : svam by aplto bhavati : “ He has resched the Self 
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*. W»*tl replied “Vo, (theee been* ehould not be eoniidered oneleen) beeeaee 
without eating them 1 cannot live ; while the drinking of (your) water (U not an abeolnte 
neeeesity and) depends on my pleasure, (for it ean be obtained everywhere).” Usasti 
having eaten himself, brought the reminder to his wife. But she had already eaten before, 
therefore she took thorn and put them away. 

4. Usasti next morning, after leaving his bed, said to her M alas I If we eould got 
a little of food, then we should get much wealth, for that king there, is going to offer a 
sacrifice : he may chooee me for all the priestly posts.” 

5. His wife said to him “ Alas ! O husband! (There is nothing else in the house) 
but these (stale) beans (which you brought yesterday).” Usasti having eaten them, went 
to that big sacriflee (which was being performed). There he sat down near the Udgitrlns 
who were singing hymns in the AstAva ceremony : and then said to Prastotar priest 

6. Oh Prastotar ! If though, without knowing the Devati invoked in the particular 
PrastAva, art going to sing it, thy head will fall off. 

7. O UdgAtar I if thou, without knowing the Devat A invoked in the particular 
UdglthA, art going to sing It, thy bead will fall off. 

8. O Pratihartarl if thou, without knowing the DevatA, invoked in the particular 
PratihAra, art going to sing it, thy head will fall off. They indeed stopped and sat down 
silent. 

ELEVENTH KHANDA. 

1. Then the 8aerifloer said to him 11 1 desire to know who you are, Sir.” He replied, 
* I am Usasti, the son of ChAkrAyana.” The king said, "I had made up my mind, Sir, to 
appoint yon alone to all these priestly offices ; but not having found you, 1 have appointed 
others (priests) to these offices. (But now that I have found you) 8ir ! I elect you for all 
these priestly ottees." 

1. “ Very well," said Usasti, M (These should not, however be sent away), bat let 
them indeed sing the sacred hymns under my direction. And promise that you pay me 
as much wealth, as you give to all these (collectively). ” The Sacriffcer said, “ Let it 
be so.” 

8. Then the Prastotrl priest approached him respectfully, and said “Sir, you said 
to me, 4 O Prastotar I if not knowing the deity related to PrastAva, thou shalt sing him, 
thy head will fall off,* which is that devatA ? ” 

A. ChAkrAyana said, “(Vifnu the Great Breath, or) the Chief PrAna is the deity of 
creation. Verily all these creatures merge into PrAua (at pralaya), and they come out of 
him (at cieatlan). He alone is the deity belonging to creation (prasttva). Hadst thou 
sung without knowing this Lord, thy head would have fallen off, by my saying (by my 
warning).” 

8. Then the UdgAtri priest approached him respectfully and said, “Sir, you said to 
me, 4 O UdgAtri I if not knowing the deity related to Udgitham, thou shalt sing him, thy head 
will fall off ! 4 which is that DevatA?" He said 44 the sun." 

•. ChAkrAyana said “ (Vi§ nu residing in the sun is the deity of UdglthA) verily all 
these singing creatures chant His praises, because he is the best and the Highest. He 
alone is the deity belonging to UdgithA. Hadst thou sang without knowing this Lord, 
thy head would have fallen off, as I had warned thee.*' 

7. Then the Pratihartri aparoached him respectfully and said, 44 Sir, you said to me, 
4 0 PratihartA, if not knowing the deity related to PratihAra, thou shalt sing him, then 
thy head will fall off,' whioh is that DevatA ? ’ 

8. He said, “ ( Vi* nu residing in the) food (is the deity of PratihAra). Verily all these 
creatures eat Pood, and live thereby (because Vifiiu dwells in food and thus maintains 
them). He alone is the deity belonging to PratihAra. Hadst thou sung without knowing 
this Lord, thy head would have fallen off, as 1 had warned thee." 
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(sva), therefore, they say Svapiti (he sleeps), because he has gone to bis self 
(Sva).” Further in the same section ( Vf . 8. 6) it says “ when the man 
departs, speech merges in the mind, the mind in breath, dc.” Thus the 
scripture describes the states of deep sleep and death (Sampatti) as states 
of unconsciousness. On the other han 1, it reveals the state of Mukti as 
that of all-knowledge. In the same Clih&ncjogya Up. (VIII. II. 1.)lndra 
addressing Praj&pati thus deprecates the condition of deep sleep : — “In 
truth he thus does not know himself that he is I, nor does he know any- 
thing exists. He is gone, as if to utter annihilation. I see no good in this.” 
Thus showing the utter unconsciousness of the Jlva in deep sleep, the 
same Sruti, in the speech of Praj&pati, describes the state of Mukti, unlike 
that of deep sleep, as a state of most vivid consciousness, in these words 
(VIII. 12. 5.): — “He, the Self, seeing these pleasures through his divine 
eye, i.e., the mind, rejoices. The Devas who are in the woild of Brahman 
meditate on that. Therefore all worlds belong to them and all desires.” 

Thus the Chh&ndogya Up. clearly draws a distinction between the 
deep sleep and death which is that of unconsciousness, and the state of 
Mukti whioh is a state of exalted consciousness. The word * annihilation * 
used in the above means * non-perception of any object. * 

Thus it is proved that the released soul is Omniscient. 


Adhikarana X. — But the Mukta cannot create a world . 

In the Chh. Up. we have the following (VIII. 1. 6.) 

wwr. SiSw- 

qmreitr tohw *r wrcJronjjftw tos 

di*3 wnroib 11 % n 

“ Those who depart from henoe without having discovered the 8elf end those true 
desires, for them there is no freedom in all the Worlds. Bat those who depart from hetffee, 
after having discovered tho Self and those true desires, for them there is freedom in all the 
worlds." 

As an example of Kamacharya or freedom in all the worlds, the same 
Upanisad mentions (VIII. 2. 1, &c) : — 

fr qfr ftgjMrerftr toBt frranfrrer faro egftmfar IN ftgfrrtw 
ii * it to fflq&iaa i fti to&t mro ef- 

fagftr ft* wqft r t* nflqft 11 r ii 

“ Thus he who desires the world of the fathers, by his mere will the fathers some to 
reesive him, and having obtained the world of the fathers, he Is happy. M 

'* And he who desires the world of the mothers, by his mere will the mothers come to 
reeeive him, end having Obtained the world of tbo mothers, he Is happy." 
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(Doubt ):— b this PrAps, the breath that flows in and oat of the 
lungs ? Or is it the Supreme Brahmen ? 

(PArvapakfd ) The PrAna mentioned here is the air that circulates 
in the lungs. For such is the ordinary acceptance of this term, and the 
arising and merging of all beings in the PrApa, mean that all living beinga 
exist so long as this breath is in them, they perish when this breath 
goes out 

(Siddh&nla ) To this the author answers by the following sutra. 

8&tfU!.t.M. 

SHUT: M I U ^ II 

Ata eva, for this reason, hence also. fflW: PrAnafc, the breath. 

Nora PratjiNttharafm 8angitl. 

23. The woid prana here refers to Brahman, for 
a reason similar to that given in the preceding sfitra. 

COMMENTARY. 

This Prana of the Chh. Up. I. 11. 5, is the Supreme Lord and not the 
air of the breath . Why ? Because the characteristic marks of Brahman, 
namely, the creation of all creatures and re-absorption of them into Himself, 
are attributed to this Prana. 


Adhikarana X . — The Light is Brahman. 

(Vivaya ): — In the Chh. Up. (III. 13 :7) we read : — 

wi vyn id f^t taon $$$ «Nr 

Nj im airffruftiww n 3*% aftftn 11 

Now that light which shines above this heaven, higher than all, higher than every- 
thing, in tne highest world, beyond which there are no other worlds, that is the saae 
light which is within man. 

Notb : -We give below the whole passage in order to follow the reasoning properly. 

iwhvrwa etf vrA «rm* wtwt wa wf ^ 

iipiRi v ^ 11 ^ 11 it t w *TT*nh v vrs w N fHnwQ toi si 
t^it aR i ftoiiKni N mftitfitid 1 1 H 4t I *tt in er 

•35* eflmfcM-efr mw: aftrfgm m n 

irffcftnf irw iwfqvnftmrmt yd cyrafeNHt viw ufiiFun 
irflrflwfra v a A it eym i itftrvr nmt 11 mew 

sftpn mrt Will anv 3W vi jpihi Mlh a % a 

aoilllf vn tnrtar aW jwfwit hts <W jwewn 

jw wrKiii 



AAfya.] 


TV PADA, I ADHIKARAJJA, 80. 17. 


765 


(Doubt). — Here arises the doubt, does the released soul become the 
world-creator or not ? 

(PArvapakia). — Since the Mukta has reached the highest equality 
with the Lord (Mumjaka Up., IN. 1. 3), and since the scriptures mention 
that the Mukta has the power of realising all his thoughts (Sattya-safikalpa), 
he must have the power also of creating the universe. 

(Siddhanta.) — This view is set aside in the next sutra. 

8Crnu iv. 4. 17. 

sfflqmmKW sre ft qrcHfaftpra i q n * i * i n 

Jagad, world. «*rqrc, Vyapara, energy, creation. Varjyam, 

without, excepted, gwrarf Pi akarai?at, from the subject-matter. WU ffr fiHWy , 
Asannihitatvat, on account of non-proximity, 

17. (The Mukta has all powers) with the exception 
of creating the universe ; because the context and the non- 
proximity (debar any other view). — 554. 

COMMENTARY. 

The Mukta no doubt creates the Pitploka and Matfiloka, etc., as we 
learn from the Ohh. Up. (VIII. 2. 1, &c); but his creation has this limi- 
tation, that it is a local creation only, different from the creation of the 
Supreme Brahman, who creates the whole universe, consisting of spirit and 
matter, sustains it and dissolves it back into Himself. This power belongs 
to Brahman alone and to no Mukta Jiva, as we find from the Tait. Up. 
(III. 1. I.) 

mrfa- ii *rrt ii rtfrftf ii tram qsiail- 

mtm n fa art *9 wrt fa wrfaftr 11 x# farm wfamr %rfa 
mrfaw ^ i 11 a fg ftnr rc i w 11 ajj&fa 11 

“ Bhfiga Y&runi went to his father Varuoa, saying : “Sir, teach me Brahman/' He 
told him this, via., Food, breath, the eye, the ear, mind, speech. 

“Then he said again to him : 1 That from whence these beings are born, that by which 
when born, they live, that into which they enter at their death, try to know that. That 
is Brahman." 

With the exception of Jagatvyapara, the released soul has every 
other power. How do we know this? From the leading subject-mattei 
and from non-proximity. The leading subject-matter in the above passage 
of the Taitt. Up., is Supreme Brahman. The son asks his father to teacn 
him Brahman, and the father defines Brahman as “ that from whence 
these beings are born, etc.” ' The topic there is of Brahman and not the 
released soul. Nor can the released soul, by any method of attraction and 
4 
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e fr mnnafrv ^wwttwySinwtf qJmu t tfAa her mift «r*e 

Mu 

R tftr KT^ii wntt r > 

aw x vr «ww wrer qm tvgro 9 Aswot* gfA «r vra«nv 

Asw Ab« gft» « ipnaraft wa q xejfcyndfcr 

AuimiwA wfir u <w I* R * R ««Atjw *w» gto #mw «r wredr- 
mn^wHvr vfi«g«mS1« rad^cnmr^ nw% 

AsAiqv gft: e flWMwuw w <riNwftvwHA(v ^MAgpridnr A$- 

rs «r 3^m: m *13* «t 

X «W *X R M 

kntW <W SW^MI^ 

wflw R p wAfW ffr Ad arm* srfAro* **$ Atf* 'unfci 1 ** 
■sjwwhto Avw RpturrAx R \ R w qfs: <id fqA wtflnffaA 
ftwii f53 wfcn ? $W3vftfei > 3 «rm rof fr iite w rar : jA 

s ft ftrer^vr cfo R • R A faxftwHift * *a wftrNmN faawift a^r 
TOwnfllWN ^9 R^fW *HpgKlfW TtW wR l^pmi !R!R fOT 
mwSRg q nfor ayn wA avftr v m' »y v qw fry N < R 
Rfftr wA f tn amr: k u x 

TWELFTH KHAN I) A. 

1. The Lord called O&yatri is verily this All-Full, in whatever form (He may be.) 
Gftyatri is speech, because (the Lord as) Speech (c .trols and commands) all beings. He 
sings out (the Vedas) and gives salvation to all, hence He is called (Gftyatri). 

2. That very Lord (who is in the sun and called) G&yntri, is indeed (the very Lord 
who is in the earth and ealled) Prfthivi, the Broad. In this (form) are all these beings 
established. None excels this form. 

8. That very Lord who is in the earth and called Py ithivi, is indeed the very Lord 
who is in this soul and called Jarirs, the Joy, blias-wisdom. In this form rest indeed these 
senses. None can excel this form. 

4. That very Lord who is in the soul and called Karira, is indeed the Lord who is in 
the innermost part of the soul, and called the heart. In Him rest indeed these senses. 
None excels this form. 

5. That very six-fold Giyatri has four feet ; and that very fact is declared by a ftik 
Verse (Rig Veda X. 90. 9). 

0. “Such is His greatness, yea the Lord is even greater. All souls constitute obe 
quarter of Him. His immortal three quarters are in Heaven." 

7. That QAyatri-form of the Lord is indeed Brahman, the All-pervading. This indeed 
is the All-luminous Which is outside of the soul (in the physical heart). 

8. That All-luminous, who is outside tho Jiva (in the external heart) is verily the 
All-luminous who is inside the Jiva (pervades the soul). 

9. That All -luminous, who Is inside the Jivs, is verily the All-luminous who Is in the 
heart of tho Jiva. 

10. That All-luminous who is In the heart, is verily the Full, the Self-determined. 
He who knows thus, obtains happiness, fall and independent. 


* <w‘ ^ m* mro 


% vr wxr wrawn stw rwwt« e * 
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imitation, get this power of world creation. In fact, that Upnnisad in (I. 0. 
1, expressly says : — 

wwtoi n n vfa ap% n 

atolkjftfk ii 

M He who knows Brahman as non-existing, becomes himself non-existing. He who 
knows the Brahman m existing, him we know himself as existing." 

Moreover, the Mukta being not the subject matter under discussion 
in the immediate proximity of the Tait. verse, he cannot be said to acquire 
this power of world-creation by any means. If it were otherwise, then the 
author of the sfitra would not have defined Brahman as he does in I. 1. 2, 
as the Creator of the universe, for all definitions presuppose some special 
individual attributes. 

Moreover, if every Mukta became a God, with the god-like power of 
creation, then there would be many gods in this universe, and instead of 
this being a cosmos, it would be a chaos. Therefore, the Mukta is not 
equal to God, and has not the power of world-creation. 

♦Says an objector, but Taitt. Up. and Chb. Up. both declare that a 
released soul becomes the object of adoration to the Devas even, and since 
they teach that he possesses such lordliness, it is natural to suppose that 
he has the power of world-creation. Thus Taitt. Up., 1. 5.3, says: — 
Sarve asmai deva balim Avahanti, “ (all Devas bring offerings to him.)” 
So also the Chh. Up., 7. 25. 2, says. Sa svarAd bh&vati tasya sarve$u 
loke§u kAmachAro bliavati.” (He becomes a self-ruler, he moves in all the 
worlds according to his wishes.) 

This objection is raised in the first half of the next Sfitra, and 
answered therein in the next half. 

StiTRA IV. 4. 18. 

mi*c: II 

ffiwg Pratyakfa, direct. rtfWif U pa desist, on account of (direct) teaching, 
it Na, ix)t. I ti, so. ** Chet, if. «r Na not. WTftalft* Adhikarika, those 

entrusted with the special function, a world-ruler, office-bearer, like Brahma, Ate. 
mWH* Macdalasya, spheres (i>„ of those abiding in the spheres, of those 
entrusted with the special functions. Ukteh, on account of the statements. 

1’8. If it be objected that this is not so, because there 
is direct scriptural teaching (to the effect that a Mukta be- 
comes a world-creator), we reply, it is not so : because those 
texts declare (that the Mukta enjoys pleasures) in the spheres 
cf world-rulers. — 555. 
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THIRTEENTH KHA?1}A 

1. Of this Supreme Brahmin ealled the Heart, there are verily Indeed Ave divine gate* 
keepers. He who la HU eastern gate-keeper Is the presiding deity of Prina, of the eye 
and Is the sun. Let one meditate on him (as son) as physical energy and health. He who 
meditates thus becomes energetio and healthy. 

2. Now he who U HU southern gate-keeper U tho presiding deity of VyAna, of the 
ear, and Is the moon. Let one meditate on him (as moon po ss e ss ed of) beauty and fame. 
He who meditates thus becomes artUtlc and famous. 

t. Now be who is His southern gate-keeper U the presiding deity of ApAna, of the 
organ of speech : and U Agnl. Let one meditate on him (as Agni p os ses s ed of) intellectual 
energy and sanity. He who meditates thus becomes intellectual and sane. 

4. Now he who U his northern gate-keeper Is the presiding deity of SamAua, and of 
wind, and he U Indra. Let one meditate on him as Indra, possessed of renown and 
lordliness. He who meditates thus becomes renowned and lordly. 

6. Now he who U tho oentral gate-keeper Is the presiding deity of UdAna and the 
chief YAyu and Is AkAsa. Let one meditate on him as the Prlnolpal VAyu possessed of 
spiritual energy and greatness. He who meditates thus, becomes spiritually energetle 
and great 

6. These verily are the five servants of Brahman, the gate-keepers of the world of 
Pure wisdom and joy (also). He who knows these live servants of Qrahman thus, (as) the 
gate-keepers (of the heart as well as) of the world of Pure wisdom and joy, gets a virtuous 
son born in his family ; and himself enters that world of Pure wisdom and joy ; because 
he knows those Ave servants of Brahman, the gate-keepers of the world of s varga. 

7. Now the LIGHT which shines above thU heaven, in the worlds higher than those 
of BrahmA, higher than all, beyond which there are no higher worlds, (and which them- 
selves are) the highest worlds (of their respective planes); that U verily the same 
LIGHT which U within the heart of) man. And of thU the direot proof U thU 

A. Namely, the warmth which one perceives through touch here in the body. Of Him 
U thU praise, which one hears as exUting in the ears, namely, the sound like the roar of 
an ocean, or that of thunder, or of the burning Are. Let one meditate on Brahman, as If 
thus seen and beard. He who knows thU thus, becomes dear seeing and celebrated ; yea 
who knows thU thus. 

What is this Jyotih or light referred to here ? Is it the 
phyaical light of the sun, 4c. ? Or is it the Supreme Brahman ? 

(Purvapahfa ): — The light is the physical light of the sun, 4c., 
because there is no mention of Brahman here in connection with it, or 
immediately preceding it. 

(Siddh&nta ) To this the author replies by the following sfitra : — 

sOtra 1. 1. 24. 

II t I t VI N 

Jyotih, the light (mentioned in the Chhagdogya is Brahman), 
Charafta, foot, gftwvt AbhidhAnAt, because o( the mention. 

Non:— Pratyudiharana Bangati. 

24. — -The Jyotis of Chhfindyogya Upani&ad II. 13. 7 
refers to Brahman and not to Material Light : because it 
is described as having (four) feet. — 24. 
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OOMUi NTARY. 

If an objector say “ the Sruti itself directly teaches that the Mukta 
can creata a world ; and so it is not proper to deny to him the power of 

;rr e ;r r rep y to h,m tLus “ The texu a ™ 

y y . They refer to the power of every Mukta, to go to the sphered of 
cosmtc ruler. I.ko Brahma and the rest: and there enjoy all the pleasures 
o s those spheres, through the kind permission of the Supreme Ruler.” 
Thus the Muktas, l.ke the Kumfiras, Nfirada and the rest, have unobstruct, 
ed Power of movement in every sphere, and this is what is meant by the 
word Kfinmchfira, “freedom of movement.” The rulers of those spheres 
moreover, honor such august visitors with all reverential offerings- and 
this is what is meant by the phrase “ sarve devS balim asmai Svahanti ” 
-all Devas bring offerings to him. Those two texts are not an authority 
for holding that a Mukta can be a world-creator. They merely show that 
a Mukta participates, through the most merciful kindness of the Lord, 

in all enjoyments to be found in those phenomenal spheres which declare 
His glory. 


Says an objector -if a Mukta enjoys all the pleasures to be found 
in the various worlds of phenomena, then he is no higher than an 
ordinary world-current-driven soul (Satpsfirt Jlva), for all phenomenal 
pleasures have an end. The next sfltra answers this objection. 

s&TRA nr. «. is. 


^ II 3 HH H II 

VikAra, in the wordly life : the changing. WNfif Avarti, not exist- 
ing : VlkSra avaru= Brahman, that in which change does not exist w Cha 
and. m I rath#, of that kind, ft Hi, because. Stbitim, abiding’ 

pout ion. VJ\ Alia, says. 


19. (The Mukta ever abides in) That who is 
changeless, because the Sruti also has declared such abid- 
ing. — 556. 


COMMENTARY. 

The changing ” is this world of phenomena, for it is the six-fold 
modification, which every being in this world undergoes. That which does 
not exist in the changing is called Vikfira-avarti. It is the changeless 
Brahman and the abode of Brahman, which also possesses all the attributes 
of Brahman. The Mukta dwells in all spheres, fully knowing all the laws 
that govern those spheres, and all the attributes and nature of the Loid 
who has created those spheres Through the might of his Vidyfi, he 
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OOMMHTARY. 


By the word Jyotis, we must take Brahman and not material light 
Why ? Because of the mention of feet. For in the Chh. Up. III. 12. 6 
we read— 


iotpw nfcm titfr migp fw m^lmi wrt finvnvpi 


“Such la the greatness of It (of Brahman, under the disguise of OAjatrfl ; greater than 
It la a peraon (pnrnfa). Bia feet are all things. The immortal with three feet la in 
hearen (it., In himself).” 

This shows that all creatures form but one foot of Brahman 

The real sense is this. In the Chh. Up. III. 12. 6, Brahman has been 
described as having four quarters or feet, that very Bralnnan is referred 
to by the relative pronoun 1 yat ,’ “ that,” in the subsequent passage (Chh. 
Up. III. 13. 7). Thus there is no break of continuity between the Bralnnan 
mentioned in the Chh. Up. Ill, 12. 6 and III. 13. 7. Because they are 
connected by the relative pronoun * yat' Moreover in both these passages, 
the word (dyu) “ heaven,” is mentioned ; that also connects these passages. 
Therefore the Lord Hari of infinite glory, is the light referred to in this 
passage, and not any physical light' of any celestial body, like the sun 
and the rest. 

(Objection ) ' The feet mentioned above may refer to the feet of the 
metre Gayatrl, which is mentioned immediately before, in the above 
passage ; where it is said that GAyatrl has four feet. (Chh. Up. III. 12. 3.) 

(Amwer ) To this the author answers in the following sfltra, by 
stating the objection in the firet portion of the sfltra, and the answer in 
the second portion. 


8fiTRA I. I. 10. 

sNbftwunst, rrfk swt 

wrfk n 1 1 1 1 n 

Chhandas (of) a metre, the metre Gayatrt. sft s rmi Abhidhanat, 
because of the description, n Na, not Iti, thus. Chet, if. g Na nor. 
*qr Tathi, thus ; (therein, in the Brahman incarnated or in the Gayatrl or 
symbolised in the metre). %gt Chetas (of) mind, vfa Arpaqi, of concen- 
tration, giving. frggiw Nigadat, because of the teaching, ggr TathS, thus, 
that being so, by such an interpretation, ft Hi, because, only, gifgf Danfanam, 
consistent, rational, intelligible. The phrase " the Gayatrl is all this ” becomes 
intelligible when Gayatrl is taken as a symbol of God. The metre called 
Gayatrl is certainly not “ all thic." 
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knows both the nature and the attributes of the Lord, free from the two- 
fold covering. Thus the dwelling of the Mukta in these spheres, differs 
from the dwelling of the Sams&rl Jivae in them. "The Sruti also haa 
declared such abiding.” Thua the Ka^h. Up., V. 1. declares : 

ftrgww firfww 

There is * town with eleven gates belonging to the unborn Brahman, whose thoughts 
are never crooked. Be who meditates on Aim (in the lotus of the heart) tfrieves no 
more, and being liberated (from Avidyl which covers the essential nature of Branman) 
beoomes free (from the hflyi which veils the attributes of the Lord.) This is that. 

The above verse shows that the sage becomes free from the two-fold 
veils and being then free, he comes face to face with the Lord, and 
ever remains enjoying the highest end of man. 

This covering or veil is really no covering on the face of the 
Lord : it is like the clouds covering the sun. As a matter of fact, the 
clouds do not cover the sun, but it is from the point of view of the 
observer on earth that the clouds appear to cover the sun. Similarly, 
these two coverings of the Lord (the Swartipa Avarikft and the Guna 
Avarik&) are not real coverings, existing in Brahman, but veils existing 
between the Jiva and Brahman, and existing in the vision of the Jiva 
alone and not in Brahman. 

This we find clearly stated in the Bhagawata Purina : — ftreVUTTOT 

«req i fttrifeir m 

The men of perverse intellect deluded by this Maya of the Lord, 
which stands shamelessly within the scope of their vision (putting a veil 
on it) mistakenly assert this is “ mine ” this is 11 1.” 

For as the cloud cannot really cover the sun, so this shameless 
M&y& cannot cover the Lord, but only throws a glamour on the vision of 
the befooled man. 

Says an objector Since the highest end of man is to realise the 
essential nature of the soul, as intelligence and bliss, and as possessing 
the attributes of true resolve (Satya Sahkalpa) and the rest, where is the 
necessity of making further efforts to know God ? To know the Self is 
enough. 

This objection is answered in the next sfitra 
sOTRA IV. 4. 20. 

u s i $ i n 

gfoi; Dariayatafc, they both show. ^ Cha, and. qq* Evam, thus. 
^ Pratyaksa, direct knowledge : Sr uti, qrgqpt, Anumane, and inference; 
SmfitL 
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25. If it be objected, that the word Jyotis does not 
refer to Brahman, but it denotes the Metre Gayatri, we reply 
not so ; Gayatri there is only for the purposes of concentrat- 
ing the mind in Brahman who is meditated upon as G&yatri. 
And by this explanation all becomes consistent. — 25. 

COMMENTARY. 

But — an objection is raised— how can the four feet of Jyotis refer to 
Brahman, when we find that it* refers to the four feet of G&yatri ? For in 
the above quotation, it will be seen that after mentioning that 11 G&yatri is 
everything whatsoever exists,” the text shows that G&yatrt is the speech, 
the earth, the body and the heart. The four-footed G&yatri is taught in 
the verse five expressly as having four feet. And with regard to this G&ya- 
trf, which has four feet, and is sixfold, a Rik is mentioned 11 Such is the 
greatness of it, greater than it is Purusa, Ac.” Now this mantra contains 
reference to four feet and it refers to G&yatrt and not to Brahman. How 
then can you say that the reference to four feet is to light (Jyotis) which 
is Brahman, and not to Gayatri which is immediately referred to here. 

To this objection, we reply that this G&yatrt itself so referred to, does 
not mean the metre G&yatri, but Brahman as conceived in this symbol : 
for G&yatri is figuratively spoken as having four feet, Ac., in order that 
meditation on such G&yatri may be performed. The symbolic meditation 
is for the sake of instructing one how to meditate. If G&yatrt meant metre, 
then it would be impossible to say of it that “ G&yatri is everything what- 
soever hero exists.” For certainly the metre is not everything. There- 
fore the sfltra says 4 Tathahi Dartfonam * 4 so we see’ — here the word 
Darrfanam means 44 consistency.” For by such an explanation alone, the 
above passage gives a consistent meaning ; otherwise we are landed into 
the absurdity of holding a metre to be everything. Therefore, through 
G&yatri is shown the meditation oil Brahman. Moreover, the author gives 
another reason for holding that G&yatri here is Brahman and not a metre. 

8ftTRA I. 1. 36. 

lit m u n 

Bhotadi, the beings, &c. to Pads, (of) foot. Vyapadeda, 

(of) mention, (of) declaration. Upapatteb, because of the possibility, 

reasonableness. ^ Cha, and. Evam, thus. 

26. And thus only it is possible to declare that the 
beings, (speech, earth, Ac.) are its feet. — 26. 
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20. The Revelation and Tradition also show it thus. 
—557. 

COMMENTARY. 

Though the Mukta Jlva is as described above (namely, is intelli- 
gence, bliss, will-power, Ac.), yet in its own nature it is not endowed 
with infinite bliss (or infinite knowledge, Ac.) : because it is atomic in 
size. (It is by its falling into the infinite ocean) of Brahman, that it 
acquires measureless bliss. This is shown both by the Revelation as 
well as by Tradition. Thus the Taitt. Up., II. 7, Rasam hy eva ayam 
labdhva anandi bhavati: “indeed by getting this Flavour, he becomes 
blessed;* So also in the Gitfi, XIV. 27:— 



snwsw w wtat w ii ii 

For I am the abode 'of the Eternal, and of the indestructible nectar of immortality 
of immemorial righteousness, and of unending bliss. 

The word 4 Cha ’ in the stitra indicates that we may also apply the 
analogical reasoning here. As a poor man becomes ' rich when he takes 
refuge with a rich person and becomes his favourite, so the J!va essentially 
atomic, becomes infinite through the infinity of the Lord. 

But, says an objector : Does not the following text show that the 
Released gets the highest similarity with God ? And if the Released is 
similar to God, it is by virtue of his own self that he becomes god-Jike, 
what is the necessity of a God then ? The following verse of the Mund. 
Up., III. 1. 3, shows this similarity : — 

inp *iot : wifr wranri jot n 

ftpjri ftcy r: qnf u * n 

“ When the seer sees the brilliant maker and Lord of the would as the Person in 
whom BrahmA has his source, then he becomes wise, and shaking off good and evil, he 
reaches the highest similarity, tree from passions." o 

f Objection ). No doubt, the soul is spoken of as atomic, but that is 
merely a figure of speech, in order to facilitate the understanding of it. 
The Buddhi is atomic and its attribute is wrongly ascribed to the Jiva 
who is really Vibhu or all-pervading. 

This objection is answered in the next sfitra. 

60TRA. IV. 4. 21. 

^ inn • i 

Bhoga, enjoyment. Nrw, Matra, only. * VOT, Samya, eqality. 
ft gftt, on account of indication, w Cha, only. % Na, not. This word is to 
be read into the aphorism by drawing it from IV. 4. 18, 
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OOUMBNTARY. 

Thus Brahman alone should be understood here as GAyatrl. Why? 
Because beings, earth, body, and heart are referred here with regard to 
Gayatri, and the four feet of GAyatrl are these four things. If the GAyatri 
here did not mean Bralnnan, then these four things could not form its four 
feet, for it is absurd to speak of a metre GAyatrt that beings, earth, Ac., 
are its feet Therefore, the whole passage of the Chh. Up. opening with 
* The GAyatri is everything whatsoever exists,” really opens with the decla- 
ration that 4 Brahman is everything whatsoever exists, Ac.* Thus Brahman 

is referred to by the relative pronoun 4 yat, * 41 that ” in Chh. Up. 

III. L3 7. Moreover the wovd 44 heaven” also is a significant word. TtB 
use in connection with 44 Light” reminds us of its use in connection with 
the 44 GAyatr! ” also. Therefore the 44 Light ” shining above heaven , is the 
same as the 44 Gayatri ” that has three of its feet in heaven . 

( Objection ) But reference to Heaven with regard to GAyatri is in 
the locative case, namely, heaven is the Adhfira or the support of Gayatri. 
For Chh. Up. III. 12. 6 says 4 TripAdasyAmptam divi.’ The word 4 divi* 
is in the locative case ; and the sentence means 4 immortal with three feet 
is in heaven.' While with regard to Jyoti?, the Chh. Up. III. 13, 7, uses 
the ablative case, and says that 44 the light which shines above this heaven.” 
Thus Jyotis is not in heaven, but above heaven, while GAyatri is in heaven. 
Thus there is a difference of teaching with regard to the relation of GAyatri 
and Jyotis to heaven. Therefore, these two words do not refer to the 
same object. 

( Siddh&nta ) : — To this we reply, this is not so. Because in both 
places, there is nothing contrary to the recognition. This objection and 
answer, the author has put in the following sutra — 

BOTHA I. 1. 27. 

Tftwfrrofr frftfrs, \ \ \ uvsii 

Upadefe, of teaching, of grammatical construction or cases. 
Bhedat, because of the difference, n Na, not. Chet, if. * Na, not. eae t ^W. 
Ubhayaamin, in both, (whether in the ablative case or in the locative case). 

Api, even. SlflKNVQ AvirodhAt, because of the want of conflirt or con- 
tradiction. 

27. The objection that Brahman of the former passage 
cannot be recognised in the latter on account of the differ- 
ence of case-terminations is not valid, because in either case, 
there is nothing contrary to the recognition. — 27. 
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21. The similarity of the Jiva with Brahman is in the 
matter of enjoyment only : because of the indication of the 
Sr&ti. — 558. 

COMMENTARY. 

The word Cha 44 and ” has the force of only here. The word 1 not ’ 
is to be read into the Sutra, from Sutra IV. 4. 18 : and though its Anuvfiiti 
was not current in the two sdtras immediately following it, it is cuirent in 
it, by the maxim of 44 frog-jump.” The Taitt. Up., II. 1. 1. 44 He n aches all 
objects of desires together with(saha* the all-knowing Brahman,” indi- 
cates that the Mukta is equal to Qod in matters of enjoyment only : 
because from the indicatory hint given there, the sense of the passage 
is not that the Mukta is essentially and absolutely equal to the Lord. 

In a previous sfltra (II. 3. 19, p. 355) it has been proved that the 
soul is really and not metaphorically atomic, and so thijs objection that 
the soul is all-pervading has already been answered. 

In that sdtra, the essential form of soul is determined, in the present 
sdtra, the author of the treatise allows that the Jiva and Brahman have 
equality only in the matter of enjoyment, but they are different in their 
essential nature— the one is atomic, the other is all-pervading, Ac. This 
inequality, moreover, is real- and not fictitious. 

Adhikarana XI. — The Mukta is eternally free and 
never returns. 

Now the author commences the topic that the Mukta is every- 
where in the proximity of Brahman. 

(.Ftfayo).— All the texts describing the attainment of the world of 
the Lord by the free, are Vijaya texta here 

(Doubt).— There arises this doubt; Is this Mukti, which consists 
in reaching the Lord, peimanent or temporal ? 

(Pdreopok/a).— Since this release consists in reaching a particular 
world or Loka, and there is no distinction between Lokas, so far as their 
phenomenal nature is concerned, whether it be Svarga-Loka or Vaikuntha- 
loka ; and from every Loka there is a possibility of fall ; so the Mukti is 
not eternal. 

(Siddhdnta ). — This view is refuted in the next sdtra. 

StJTRA 1Y. 4. «. 

gRT ffrl : II 9 I 9 m II 

SPVTfftr, An&vrittib, no return. Etant, £abdat, on account of the scrip- 
tural statement. sntTfftr:, AnAvrittib, no return. SabdAt, on account of 

the scriptural statement* 
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COMMENTARY. 

The locative * divi* and the ablative ‘ dival?,’ that is, 4 in heaven’ or 
4 above heaven,’ are not contrary. For the force of the ablative in 4 divah ’ 
really is that of locative. Just as in ordinary language, a parrot, although 
in contact with the top of a tree, is not only said to be fon the tree,’ but 
also 4 above the tree,’ so Brahman also, although being in heaven, is here 
referred to as being beyond heaven as well. 

Adhikarana XL — Prana is Brahman . 


( V i?ay a ) : — In the Kau. Up., III., we read as follows: — 

^ fW I * ft* 

a tar aam a t a< qqat fqftt taita tafit fra a v* tiara 

natatsti arftaar awitataiaarata*: i a Ni atfra fr arfl af atawc 


a ya t a fraaa a »at fr ai ftanfl Estate wt rp w ^iw^y^ B ^ ^t- 

awana t aw a fr aa a fere a anfrafr i * trat fripft a t qa i a a fea a arfar 
fetfer fefofe a re^ata a foqafea a rita n varaar ataa qia a a aaaf 
gaNfar tatyfe 1 t k a tiara matslta jjwiwt tr arerga g afagataaigt i 
ma: ntfer at aijn am qa^a atayaftamft*: snfet aaft maqig: i 
mfea if aigfrnstfesiiHiaaiHtRi naatawfeasq a tit a 

qwiHtwiataafrfii *a»f ferfe i tnfc | gmr 

a ft a*aa aaata awtar am natafag' agar «q wtta aar 
aaar vaiafot a sqa I amt gtar qta; iwWfcnft a i mfer i araatpfl 
at amt agaqftr i ag:a*ami amr a ga qa fot whr a mq a V amt wg- 
*r«afar aat wttareV amt afwrtafar am maw aamar agmastf&ita- 
gfttqfrf fe tac aarawfata marat f*: »tareq ia fa % « q i aftaftr amtar 

l]fkTin[ ^QVUir W9B9 ^WuNiW H^lwi *WW WT^fMaHWHIl^ q^qrar 

itaffe a iff ia at fla*q<»f4ia r?ta ft qqaw iftr am ag am qa a ntHq 
aftt qftqjfonqqftr i areitatatqaaai*fta i tr t ma: an air at at aft 


ama:iaia hnaftamd*aaa :atiamaa wEt$agfotaftiia i afogaat 
gm wr a aaa mawa i ftau ra qtaw aaffe i a|a araat'afaiw am- 
^ftragt aVat: am'tfr afr* at* a^afirefaira:at**atfbam«$flri 
a aqt nt|aft aarfeaSatr faajffey ftaRtamattaangnaai amr aai- 
aaaftafartaitbqttartt^ltmn i aatta fofrtafl^atmgaaaigf 
a f ta iai ag f *tw frnr tffe aqtfapmftfra a »g*nftr a qtptRr amr aqwat- 
fwata qtam aa% ata ara aYahiftt: atnaRr *gt a Vat: ait«fRr 
vita* at* wt< aantftr aat at'arifh aaraRr a aqt aRifsat aai^atr 
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22. There is no return (to Samsfira for the Mukta) 
because of the word of God ; yea there is no return, because 
of the word of God. — 559. 

COMMENTARY. 

He who has reached the world of the Lord, by devotion to Hitn, 
accompanied by a knowledge of His qualities, never comes back from it 
to Saipsara. Why ? Because of the Word.' Because there is this scrip- 
tural statement in the ChbSndogya Upani?ad (IV 15. 6) : 

y IT| rc^ upto sKranmr Vi rnnvmb' 

it % ii 

“ Ho lends them to Brahmsn. This Is the psth of the Deras, the path that leads 
to Brahman. Those who proceed on that path do not return to the life of man, yes the* 
do not return.” 

To the same effect is the following verse of the Chh&ndoeva Ud 
(Vill. 15. 1) : - 

ifrwmig* iwftwwfofrwft w m ywm&ft w w yrcr- 
*i m ii 1 1 

He verily thus passing his life, attains on death, the world of 
Brahman, and never returns therefrom, yea, never returns therefrom. 

To the same point is the following Smpti text : — 
wgplw jmstiiniiwii( i 

m i ww t mm mm 

Having come to Me, these MabAtmds come not again to birth, the 
place of pain, non-eternal ; they have gone to the highest bliss. 

s*rerafi$*K5«i i 

3 yrS**t * fWF n h 

The worlds, beginning with the world of Brahma, they come and go, 
0 Arjuna’ but he who cometh unto me, 0 Kaunteya, he knoweth birth no 
more. (Gita, XVIII, 15, 16). 

Nor indeed can it be feared that the Supreme Lord, the blessed Hari 
will ever wish to throw down from his world, His servant, the Mukta] 
or that the Mukta would ever wish to leave his Beloved. For has not 
the Lord said in the Gita (VII. 17) “ lam supremely dear to the wise 
and he is dear to me.” Or does^not the Bhagavata Puraija also say, 

“ S&dbavo hridayam mahyam sfidbtinam hridayam tu aham ” “1 am the 
heart of the SSdhus, and the Sadhus are verily my heart” Thus there is 
excess of reciprocal love between the two, leaving no room for any 



58 


VEDANTA-SUTRAS. I ADBYiYA. 


[Oovinda 



[t ftrar anrarra’ ftaft*»ft tar 


W»sl feiiii ill 9 ^wiivOiijaihDi IWUDWlifll I 


% i «vwncmff% %m vafirfty* a^ai aiaHfc amvauiMfe i rthraaananrt- 


■vaiafftftyift aftfta anitcanpaiMlft i aft wa a n arrttft a awa a fftftgaft 
aaa n aatfa wrmwmHn iftar atftaaffinft I ara arr aararai airar wa» i 


arfiTaiafta^tiftaanr: aftwwaftwa aig aar mu rt wlfti y l wa ft aaPa 
wiumrwwj n v n a rfta iaa r 'taafgiaaaft am aaammftftftat y- 
aiariaraftaiaai wifjit naa wis aaamwfofi i ftm ymari ag fr ma i 
mmi fm art aamimftftftar ymar i a ftaft araar aa wfini *** 
awft a am rarftftft m ymar i ffttcaar a aafSfaaaar aarcan aa amaft ft - 
ftar njwfli i (nriNm irtn am aasnwftftftar from i 

anfUftaivri aamfr&a aaa gap* atwpnfiifaTwi fww i i aaai aaraar 
W|R« aaara^t afti awft: atawwafMftftm ymar i a t aiftaraai 
aaafgy aftiftaan aaanm ft ftft ar yarn i aaa i aam a rafift rt a^ftftr 
ftaraW man «waa i wftftftq r yum ihisidi airt ararevr wr 
wiff^ *nw*Mi*!t1fi i iii«n uni tnimi axfta 8^*nNWiit% i mu ■ 


ww> ajjjararaitfa inwuilfc i aaar aifrrt muimr *itrta aniNmyroMA i 
xnmn f^urt anna* fayr araftaaananftft i awn taftarmav na rcat 


«'#* amfeanftft i aiar art* amreii artfta garp* aratft i aa ftr aHi 
amtaiNfftaiart aft amftnmftft i am? aftr amw ararmt arait von 
anftft i aafta fta awry aifta Mr fairma a ra r anftft n * n *ft 


aatftm aiym AM aaraftama ft afrsgftang amftaana ar uftnfa ft i 
a A aanftas aria wa* aiaa aamftyra A aftrc gfta anr amfttf mi 
anufaafftft i a fir aarfta aar art ftlaa amaft y ta A rtfisgfymr 
aiteyi swnftraftrft i a A siAn afta aa awnn^aw A rAi* 
sgfft«ns arafta an* amfttaftft i a fir Vitim faiTa*6 «ara aar- 
a ftjma A aftttgftamr artftmmaG snwftafftft i a Ifc aarrftft wdt 
aft faaa aarqftannaa ft aftrs^ftwr? aivftafaft amrfiaafaft i a ft 
ayifta arfrc gapar ftaa aarraftyra ft a ata gf ftw n anftaiq a i - 
par aimftiafftfti a ft amftawm aia^ aft amft aaa amaftyra ft 
aftsgfynf aiaftamaaf aft aw ft annfetnffeft i a ft apftftr anpftwt 
aroaa awaftawav ft rrftngftwm amftmftwt a m fcwftft laftaw- 


ftwaftswaaftnrrtaawaaraarifta »v»» a aia farawaftr aaaa ftarr^i a 
*wr faftarrtftawart faamj.i aartftfftw#aaafiirfftawni a a w fftftn r r- 
rjftw atar i* ft a n^ i araraft ftftfraft w a aairaiia i < ft a ny aaal ft ft m^ft 
anria fttrr^ i a ^apft faftww ft a y parftrfifwma fftarr^i aiaftaft 
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such doubts, unworthy both of the Ix>rd and His Devotee. Also in the 
Bhdgavata Purana, we have the following : — 

ft 

%an nt ^ h 

ftpnwr jw* i 

yraiq ft l fo: qw *ro*v mur n 

Those who loftving aside wives, sons, houses, lives and riches sought shelter in me, 
how can I allow myself to desert them ? 

A clean-sohled man never leaves the feet of Sri Kpifni, just as a traveller who has 
reached his home after undergoing all sorts of trouble, does not leave it 

Thus, on the one hand, the Lord has the 6trong determination not to 
leave his devotees and, on the other band, his devotees have an equally 
strong love for Him, which does not allow them to leave Him. 

To sum up, the Lord never abandons His own extremely beloved 
children, who are a fragment of his own essence, after having brought 
them to His home, and after having washed away their ignorance, which 
had caused them to turn their face from the Lord. More so when it is 
remembered that the promises of the Lord are ever true, that His resolu- 
tions are never frustrated, that He is an ocean of protecting kindness for 
all those who take shelter under Hiip, and that He is the Lord of all. Such 
a being will never renounce his devotees, who have abandoned everything. 

The Jiva also, on the other hand, whose quest was ever happiness, 
and who had constantly been deluded by a show of it in the shape of 
wives, children, etc., and who had passed innumerable lives in the pursuit 
of these false pleasures, will not leave that infinity of true joy and 
wisdom, the best friend and master, tfie most merciful, when he has fouqd 
Him through the grace of the good teacher and through the arising of his 
good fortune. The soul, when it has once found its origin, never has 
any desire left for things other than the Lord and follows Him alone and 
never wishes to be away from Him. This is not a question for logical 
arguments, it is a matter learnt through the scriptures alone and must be 
so believed, whose sole authorities are the scriptures. 

The repetition of the sutra indicates that the book has come to an 
end. 

ftr piqjm wwhH 
qtffcr frft t 

HWH Rifely wnf, 

* II 


The End. 
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^ _ .V,— e> — - k i ftA ^4— 

mm NinifHin^w w wimwiuf nwp^i wi wiirikkih 
**i*t fsftwrttor iwnt fttnq. m it qur qhw yum vfaWy w imtvT 
vRugf hwhi * mnunn ^farasmnn n qonnro 
^pldi k ewrcrrii <w ftfrw farv «t simrer i awr frBrc P fa r 
nmmt aflim « wMw q p mw as mum fi fa ro nvnnvn mb ufliro i 

q* STB SW SfWIW^SS^fSf^l S SIJW jpilW WRfV 

f^n^i qvdl»iais*ii«i!CTf& vathwtstiwvfiiemrsqvqlmi- 
aiil ai siwfcr w mrWWW& i <w atoms <w dtoffiw f frfr ««w: « 
w wfftRi torn* n mtiffir « q n 

iftr qftfrvniig : 1 1 a 

1. Pratardana, forsooth, the son of Divod&sa (King of Kisf), oame by means of 
fighting and strength to the beloved abodo of Indra. Indra said to him : Pratardana, 
let me givo you a boon to choose. And Pratardana answered : Do you yourself choose 
that boon for me which you deem moat beneficial for a man. Indra said to him : No ono 
who chooses, chooses for another ; choose thyself. Tlieu Pratardana replied : That boon 
to choose is no boon for me. 

Then, however, Indra did not swerve from the truth, for Indra is truth. Indra said to 
him : Know me only ; that is what I deem most beneficial for man, that be should know 
me. 1 slew the throe-headed son of Tvaatri ; I delivered the Aruumukhas, the devotees, to 
the wolves (Salavrika), breaking mauy treaties, I killed the people of PrahUda in Heaven, 
the people of Puloma in the sky, the people of Kalakanga on oarth. And not ono hair of 
me was harmed thereby, and he who knows me thus, by no deed of his is his life harmed, 
not by the murder of his mother, not by the murder of his father, not by theft, not by the 
killing of a Brahman. If he is going to commit a sin, the bloom does not depart from his 
face. 

2. Indra said : I am prana, meditate on me as the conscious self 
(Prajnitman), as life, as immortality. Life is prana, prana is life. Immor- 
tality is prana, prana is immortality. As long as prana dwells in this 
body, so long surely there is life. By prana he obtains immortality in 
the other world, by knowledge true conception. He who meditates on 
me as life and immortality, gains bis full life in this world and obtains 
in this world immortality and indestructibility. 

(Pratardana said) : - Some maintain here that the prinas become one, for (otherwise) 
no one oould at the same time make known a uauio by speech, see a form by the eye, hear 
a sound with the ear, think a thought with the mind. After having become one, the pranas 
perceive all these together, one by one. While speech speaks, all prinas speak after it. 
While the eye sees, aU prinas see after it. While the ear hears, all pranas hear after it. 
While the mind thinks, all pranas think after it. While the prina breathes, all prinas 
breathe afer it. 

Thus it is indeed, said Indra, but nevertheless there is a pre-eminence among the 
prinas. 

S. Man lives deprived of speech, for we see dumb people. Man lives deprived of 
sigbt, for we see blind people. Man lives deprived of hearing, for we see deaf people. 
Man lives deprived of mind, for we seo infants. Man lives deprived of his arms, deprived 
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of his legs, for we see thus. But print alone is the oonscious self (praj Hitman), and baring 
laid hold of this body, it makes it rise up. Therefore it is said, let inau worship it alone 
as uktha. What is print, that is prajfld (self-coneiousness) ; what Is prajfld (self-concious- 
ness), that is print, for together they (prajfli and print) live in this body, and 
together they go out of it. Of that, thiB in evidence, this is the understanding. When 
a man, being thus asleep, sees no dream whatever, ho becomes one with that print alone. 
Then speech goes to him (when he is absorbed in priua) with all names, the eye with all 
forms, the ear with nil sounds, the mind with nil thoughts. And when he awakes, then, 
as from a burning fire sparks proceed in all directions, thus from that self, the prinas 
(speech, Ac.) proceed, each towards (ts placo ; from the prinas the gods (Agni, Ac.) from 
the gods, the world. 

Of this, this is the proof, this is the understanding. When a man is thus sick, going 
to die, falling into weakness and faintness, they say : His thought has departed, he 
hears not, he sees not, he speaks not, he thinks not. Then he becomes with that prina 
alone. Then speech goes to him (who is absorbed in priua) with all names, the eye with 
all forms, the ear with all sounds, the mind with all thoughts. And when ho departs from 
this body, he departs together with all these. 

4. Speech gives up to him (who is absorded in prina) all names, so that by speech be 
obtains all names. The nose gives to him all odours, so that by scent he obtains all odour*. 
The eye gives up to him all forms, so that by tho eye ho obtains all forms. The ear gives 
to him all sounds, so that by the ear he obtains all sounds. The mind gives up to him 
all thoughts, so that by the mind he obtains all thoughts. This is the complete absorp- 
tion in prana. And what is prina is prajfli (self-consciousness), what is prijfli (self-cons- 
ciousness) is prina. For together do these two live in the body, and together do they 
depart. 

Now we shall explain how all things become one in that prajfli (self-consciousness). 

5. Speech is one portion taken out of prajflft (self-consciousness, knowledge), the 
word is its object, placed outside. Tho nose is ono portion taken out of it, the odour is its 
object placed outside. Tho eyo is one portion taken out of it, the form is the object, 
placod outside. The ear is one portion taken out of It, the sound is its object, placed 
outside. The tongue is one portion taken out of it, the taste of food is its object, placed 
outside. The two hands are one portion taken out of it, there action is their object, placed 
outside. The body is one portion taken out of it, its pleasure and pain are its object, 
placed outside. The organ is one portion taken ont of it, happiness, joy, and offspring 
are its objeot, placed outside. The two feet are one portion taicen out of it, movements are 
their object, placed outside. Mind is one portion taken out of it, thoughts and desires are 
its object, placed outside. 

6. Having by prajnd (self-conscious knowledge) taken possession of speech, he 
obtains by speech all words. Having by prajfli taken possession of the nose, he 
obtains all odours. Having by prajnd taken possession of the eye, he obtains all forms. 
Having by prajnd taken possession of the ear, he obtains all sounds. Having by prajfli 
taken possession of the tongue ho obtains all tastes of food. Having by prajfli taken 
possession of the two hands, he obtains all actions. Having by prajfl A taken possession 
of the body, he obtains pleasure and pain. Having by prajnd taken possession of the 
organ he obtains happiness, joy, and offspring. Having by prajfld taken possession of the 
two feet, he obtains all movements. Having by prajfld taken possession of mind, he ob- 
tains all thoughts. 

7. For without prajnd (self-consciousness) speech does not make known (to the self) 
any word. My tniud was absent, he says, 1 did not perceive that word. Without 
prajfld the noae does not make known any odour. My mind was absent, he says, I did 
not perceive that odour. Without prajfld the eye does not make known any form. My 
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mind vu abeent, he says, I did not peroeive. Without prajfiA the ear doaa not make 
known any aoand. My mind waa abeent, he ngra, I did not pereeive that sound. Without 
prajfiA the tongue doea not make known any taste. My mind waa absent, he aaya, 1 did not 
perceive that taate. Without prajfiA the two handa do not make known any aot. Oar 
mind waa absent, they say, we did not perceive any aot. Without prajfiA the body doaa 
not known pleaaure or pain. My mind waa abeent, he aaya, I did not peroeiTe that 
pleaaure or pain. Wihout prajfiA the organ doea not nmke known happineea, Joy. or 
offspring. My mind waa abeent, he aaya, I did not peroeire that happineea, joy or offspring. 
Without prajfiA the two feet do not make known any movement. Our mind waa absent* 
they aay, we did not peroeire that morement Without prajfiA no thought ano ooo da, 
nothing ean be known that ia to be known. 

8. Let no man try to find out what speeoh la, let him know the speaker. Let 
no man try to find out what odonr ia, let him know him who amelia. Let no man try 
to find ont what form is, let him know the seer. Let no man try to find out what sound la, 
let him know the hearer. Let no man try to find out the tastes of food, let him know the 
knower of tastes. Let no man try to find out what aotlon la, let him know the 
agent. Let no ihan try to find out what pleaaure and pain are, let him know the knower of 
what pleaaure and pain are. Let no man try to find out what happiness, Joy, and offspring 
are, let him know the knower of happiness, Joy, and offspring. Let no man try to find out 
what movement is, let him know the mover. Let no man try to find out what mind Is, let 
him know the thinker. These ten objeots (what is spoken, smelled, seen, Ac.) have refer* 
enee to prajfiA (self-eonoiousness), the ten subjects (speeoh, the senses, mind) have 
reference to objeots : if there were no objeots, there would be no subjects ; and if there 
were no subjeots, there would be no objeots. For on either side alone nothing eould be 
achieved. But that (the self of prajfiA, conslouaness, prAna, life) is not many, (but one). 
FOr as In a oar, the olroumferenoe of a wheel is placed on the spokes, and the spokes on 
the nave, thus are these objeots (circumference) placed on the subjeots (spokes), and the 
subjects on the prAna. And that prAna indeed is the 8elf of PrajfiA (the Self-conscious 8elf), 
blessed, imperishable, immortal. He does not Increase by a good action, He does not de- 
crease by a bad aotlon. For He makes him, whom He wishes to lead up from these worlds, do 
a good deed and the same makes him, whom He wishes to lead down from these worlds, doa 
bad deed. And He Is the guardian of the world, He is the king of the world, He is the lord 
of the universe, -and He is my (Indra’s) self, thus let It be known, yea, thus let it be known I 

In the above we see that * Pratardana * by his great valor in war 
went to the abode of Indra : and there a boon was granted to him. Pra- 
tardana asked the boon by the question, 1 tell me that which is the best 
and which you deem most beneficial for a man.’ 

To this Indra replies by saying 1 1 am PrApa, the intelligent-self 
meditate on me as life, immortality. 1 

(Doubt):-’ Is this Indra who refers to himself as prAna, the 
intelligent-self and the object of meditation, the Jiva- Indra, the ruler of 
heaven ? Or is he the Supreme Brahman ? 

(PUrvapakfd) 1 The word Indra is a well-known designation of a 
Jiva. Therefore the prAna, read here as the synonym with Indra, also 
refers to Jiva. And Indra here teaches worship of himself as being most 
beneficent for man. 

(Siddh&nta);— To this the author replies by the following sfitra 
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w mm 11 

qnv. PrAnafo, the Breath, (as used in the Kauditaki) is Brahman, trar 
Taiha, appropriate to Him, thus, so. WfpPIVf AnugamAt, because of being un- 
derstood. 

Note. Pratyudiharaiu Saugati. 

28 . — Prana is Brahman : that being understood from 
a connected consideration of the passages referring to it. — 28 . 

COMMENTARY. 

When Indra refers to himself by saying 1 1 am prApa: meditate 
on me as conscious-self, as immortality,* he refers to Brahman by prAna 
and not to any Jiva or his individual self. Why ? 

Because the whole context of the above passage shows that the 
prApa there means Brahman. It is said to be ‘ Praj natron/ 1 conscious- 
self.’ It is said to be the bliss, the immortal, the undecaying. All these 
sire attributes of Brahman : and cannot apply to any Jiva. 

(Doubt).— But Indra is the speaker here and he refers to himself as 
prAna. He very positively says 1 know me only, I am prAna*. How 
can then prAna refer to Brahman ? He further says ‘ I slew the three- 
headed son of Tvat$ri- I delivered the Arunmukhas, the devotees, to the 
wolves ({JalAvpka) ; breaking many treaties I killed the people of PrahlA- 
da, 4c.* All these show the Jivahood of Indra, and that he teaches his 
worship in this passage. Therefore in the concluding passage also, 
though bliss, Ac., are used there, should be so interpreted as to refer 
to the Jiva Indra, and no* to Brahman, for references to Jiva are many in 
this Upani*ad. In fact, when Indra says “ I am PrAna,’* he teaches the 
worship of the DevatA Indra alone in reality ; just as when the Upanisad 
says " worship the speech as cow ** (Br. Up. V. 8. 1). which teaches 
actually the meditation on speech. Similarly Tndra teaches his own worship, 
as PrAna; for it is the presiding deity of all power. As the Upani$ad says 
" The PrAna verily is power *’ (Br. Up. V. 14. 4). As Indra is very 
powerful, he indentifies himself with PrAna, the deity of power. There- 
fore it teaches really the worship of a Jiva. 

This objection is raised and answered in the following sfitra 
SOTRA L 1.19. 

mu'iu ii 

H Na, not. : Vaktufc, of the speaker (indra). m Atma, of the self 
Upade&tt, because of teaching. 0% Iti, thus, Chet, if. TOP* 




( < ) 



Adhya. Pada. 

Sutra. 

Page. 

wZu^lTOT SImni 

... iii 1 

6 

43i 

<wfir afavtatr^r Wwm 

ii 2 

21 

300 

wiRRi %w afirtwni??m ... 

... ii 1 

7 

231 

amgaatan^fr %* vraferfrn srm^r^ 

... ii 1 

17 

245 

w^ritenwfiw^: ... 

... ii 3 

47 

389 

w$m<wg srftTsymfc 

ii 3 

8 

337 


... iii 4 

10 

622 

wfefj... 

... ii 3 

2 

331 

vRwhhi * TOW STrfel 

i 1 

19 

43 


WT. 


... 


wm^TRPT 

wr*h^! q tfrw*»^ 
wwiORiR<K«iafKm , 
wwfr 4N faRnrrw fit 
amron^m 

HWT ... 

wtftfti ^pwri% « m<ifr r i 
Viquqdl'i: 

wRwiftu<l<W l f WT^: 
wranaro a^ n wrawm 
aw^iixiwi^ ... 


JWIW 

nu ft safaQi %ac aqHwiq. ... 
«lflfr ^NjRi * 


«nu ... 

waww ai fo ft gw, 

tlWW «CT ** 

niiwfei fcrafot,... 


i 

i 

22 

48 

ii 

2 

24 

302 

i 

3 

41 

157 

iii 

4 

3 

617 

iv 

3 

4 

732 

i 

4 

26 

207 

iii 

3 

17 

533 

ii 

1 

28 

260 

iii 

o 

O 

16 

533 

iv 

4 

3 

748 

iv 

1 

3 

682 

iii 

3 

41 

511 

iv 

1 

6 

685 

iii 

3 

15 

531 

i 

1 

12 

30 

iii 

3 

12 

528 

iii 

1 

10 

438 

i 

4 

1 

162 

ii 

3 

10 

340 

iv 

1 

12 

691 

ii 

3 

48 

389 

i 

2 

33 

101 



Bh&iya] 


t PAD A. XI ADBIKARAQA, 84. 29. 


63 


Adhy&tma, to the Inner Self/the Supreme Self and Hit attributes. IWtv: 
Sumbatulhafr, connection, reference. BhQniA, multitude, innumerable, much, 
plenty. £ Hi, because (we find). Asmin, in this Upauiaad. 

sOTRA XXIX. 

29.— If it be objected that Brahman is not referred 
to here, because the speaker refers to himself : we say not 
so. Because we see in this passage, multitude of connec- 
tions with the inner self, (which is possible only if the 
speaker is viewed as Brahman.) — 29. 

COMMENTARY. 

The word ‘ AdhyAtmu Sain band lia ’ means having connection with 
the Inner self, that is to say, has reference to the attributes which are 
possessed only by the Supreme Self. The word ‘bhumA’ of the sutra 
means 1 many * or ‘multitude.’ In this chapter of Kautf. Up., we find 
with reference to Prana many attributes which arc consistently applicable 
to the ParamatmA alone : and not to any Jiva. 

Firstly : Prntardana asked for the boon which was m* st beneficial for 
man: that is to say, he naked for the means of attaining 1 Mukti * 
(Release) The answer to this is “worship me as prAnA,” which can 
only refer to Brahman. For the ivorship of Brahman alone can give 
Mukti. 

Secondly : -It is said of this prana, 11 For he (prAna) makes him, 
whom he wishes to lead out from these worlds, do a good deed.” This 
shows that the Prana is the great cause that makes every activity possible. 
This also is consistent only with Brahman and not with Breath or Indra. 

Thirdly : -It is said of this Prana : — “ For as in a car the circumfer- 
ence of a wheel is placed on the spokes, and the spokes on the nave, thus 
are these objects (circumference) placed on the subjects (spokes) and 
the subjects on the Prana.” This also shows that all objects, sentient or 
non-seutient, are contained in the PrAna. This is only possible if Prana 
meant Brahman. 

Fourthly: -It is again said that Prana indeed is the Self of 
Prajni (the individual Jiva). He is the blessed, imperishable, immortal.” 
“Tie is the lord of all the worlds, lie is. the God of all.” These at- 
tributes also show that PrAna refers to Brahman. Thus all these multi- 
tudes of attributes, mentioned in connection with PrAna are consistent 
with the view that PrAna means Brahman, and not any other object. 
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But if Indra really meant to teach the worship of Brahman, why 
does he say “ worship me. ” It is really misleading. To this the author 
replies by the following Stitra : — 

bOtra i. 1. 80. 

u wgq s n mmi ^ii 

QTVR^T fSfistra-dristyA, from the view-point of Scripture : through insight 
based on scripture : ns a technical method of scriptural saying. The scrip- 
tures generally speak of the oignn as identical with the function, such as the 
eye with the function of seeing. Similarly, the Jiva is spoken of as the Lord : 
though the soul is merely an organ of God. This mode of expression is called 
&$tradfis{i. g Tu, bur. gqfar: Upadesafr, teaching, instruction, gpfony V&- 
madevavat. like that of Vamadeva. 

SUTRA XXX. 

30. The instruction given by Indra about himself, 
is to be understood as spoken from that point of intuition 
(or ecstasy) as in the case of Vamadeva. — 30. 

COMMENTARY. 

The word 'tu 1 of the siltra meaning 'but’ is used to remove the 
doubt. Though Indra describes himself as a Jiva by certain attributes, 
suclj as the killer of Tva^ii, Ac, yet when lie says ‘ worship me, ’ lie refers 
to the Brahman who is the real Ego of everybody ; and it is from this 
standpoint of fkstra or scripture that he says so. 

The £>totr& or scripture teaches by the method of 'identity ; ’ namely, 
by identifying the function with the agent whose function it is. Thus 
Ch!i. Up. writes that 

* I rat * n vtafti n Jnfcr rffarf* 

info i 

44 And pocple do not call them, tbo tongues, the ears, the eyes, the minds, but the 
breaths 'priua, the senses). For breath are all these." 

Thus we see that the Chh. Up. identifies the functions of seeing, 
hearing, thinking, Ac., with the life whose functions they ar° ; for prAna 
(life-breath) is the support of the other functions of the body. 

Similarly, we And in the Praana Upanifad 

uni fra i hi sitanw- 

44 Then prApa (breath, spirit, life), as the best, said to them: Be not deceive^, I 
alone, dividing myself fivefold, support this body and keep it." (Pr. Up. II. 3). 

Now Indra had realised that the highest Self was the Controller 
within him and that his ' l ’ was only of secondary importance. This idea 
of self-realisation he wanted to impart to Pratardana, who was still in the 
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meshes of his lower 1 1 ; * and who thought that there was no higher 
controller within his 1 1. * Indra says 4 worship me as prana ’ meaning 
thereby “ I who function merely because of the Will of Brahman, worship 
Him.” This is the method by which the scriptures constantly teach. 
Thus Vamadeva also spoke of himself as having become everything ; 

vsfRRf s w snfsswshot Wi sg^jnnt a * 

sftrHtstf HJOW Q * 

“Verily in the beginning this was Brahman, that Brahman knew its self only 
saying, 4 1 am Brahman. 1 From it all this sprang. Thus whatever Devs awakened (so as 
to know Brahman), ho indeed becamo that Brahman ; and the same with Rifia and men. 
The Risi V&madeva saw and understood it, singing, * I was a Manu (moon), I was the sun.' 
Therefore, now also he who thus knows that he is Brahman, becomos all this, and even 
the Devas cannot prevent it, he himself is there Self.' 4 (Br. Up. I. 4. 10). 

Here also V&madeva speaks of himself, 1 aham 1 or * T as Brahman. 
But by * I’ he really means Brahman who is the impeller of the functions 
of Vamadeva’s “ I ” as well as of the “ IV* of Manu, &c. It is from this 
point of identification that Vamadeva calls himself Manu, while Indra calls 
himself Praps. 

This identity of the pevvader and the thing pervaded, we find 
stated in the Pur&nas also. Thus the Devas addressing Vi§pu say : 
(Vignu Pur&pa I. 9. 69) : — 

irtstf mrnwt wW frumra t i 
sr w* wv wn ww* i 

44 O Lord ! This host of Dovas that has come in Thy Presence is indeed Thou, because 
Thou O Creator 1 pervadest all.” 

So also in the GlfcA we read 

w wiuitfii wife ^ I 

44 Thou holdest all, therefore thou art Thyself alP'fXI : 40). 

In ordinary language people also say that two things are one, when 
they are both in the same place or when there is an unity of opinion. 
Thus cows all become one in the evening, i.e., they are all resting in the 
same cow-pen, while in the day time they are grazing all over the field. 
This shows the unity of place. Similarly, disputing antagonists have 
become one, i.e., they have arrived at a concensus of opinion. Therefore, 
the unity between the Jiva and Brahman, as shown in the speech of Indra,* 
is a unity of this nature, and not absolute identity. 

But— an objection is raised here— admitting that there are multi- 
tudes of allusions to the attributes which exclusively belong to Brahman 
in the above Kauditakl passage, yet it is not possible to explain the above 
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vedAnta-sOtras. iadbyAya. 


[Oovinda 


passage as applying to Brahman ; because there are equally multitudes o{ 
indications to the contrary. Such as, 44 let no man try to find out what 
is speech, let him know the speaker.*' (Kaus. Up. HI. 8) 1 1 slew the 
three-headed son of TVa§tp> Ac-;* these are marks showing that by prana 
is meant the life-force of the Jiva. So long as this vital force remains in 
the body, the man is alive. This life-force or pr&na is Self-consciousness. 
For we find it is so stated in the following 4 44 As long as pr&pa dwells in 
this body, so long surely there is life ** (Kau. Up. II. 2). 

44 But prajpa alone is the conscious-Self, having laid hold of the body 
makes it rise up " (Kau. Up. II. 3). Passages like these show that the 
prAna here refers to the vital force in man. Similarly, 44 what is pr&na 
that is praja& (Self- consciousness). What is prajna that is prana. For 
together they live in the body and together they go out of it." (Ibid). 
This also shows that pr&na here either means the Jtva or the vital force. 
They are identified here in this passsage— both are one as active or latent. 
Thus in the above chapter of the Kauditakl Upani$ad we find all the 
three indications, namely : — 1. The pr&na refers to Brahman. 2. It 
refers to Jtva also. 3. It refers to vital force as well. Therefore, all these 
three should be worshipped, i.e., God, Soul, and Breath. To remove 
this doubt the author Bays 

sOtra I. 1. 81. 

Wlftf *5 lit 1 1 \\\ 

Jiva, ihc human Soul, the individual Self, mm Mukhya prana, 
the chief Breath, the chief vital air. Linglt, because of the characteristic 

mark, n Na, not. (ft Iti, thus. Chet, if. n Na, not. aw Upasa, medi- 
tation, worship. Traividhyat because of the three-foldness. wfkHIWg 

Adritatvat, because of being met with (in other places also), because of such 
texts taking shelter with or applying to Brahman in other places also, (g Iha, 
here in this KaurfitakI passage, ggftinf Tad-yogat, because of its appro- 
priateness, 

31. If it be said that Brahman alone is not meant 
there, for we find there marks of the individual Soul (Jiva) 
and the chief vital air (Mukhya Prana) : we say no ; because 
then the meditation taught would become threefold (which 
is absurd). Therefore the marks of Jiva and prdna should be 
applied to Brahman, for such an application is met with in 
the other texts also, and of its being appropriate here too. — 31. 





( 8 ) 


wirow ... 

... 

gwift TON13... 

# (Miwm 

» . . * • • >ai 

^RKWftlBl* a ... 

^NflrowiF 3 wurftw 

> <N ft 

wwnttwm 

'A1R1R1 urara 
y ft ft l tes i WHH** ... 


AAkj*. hdi. Sotr*. Pi|t, 

. iv 4 17 765 

. i 1 2 12 

i 4 17 187 


1 31 66 

4 4 167 

3 17 352 

& 14 408 

4 9 172 

3 40 155 

1 24 53 

3 32 143 

4 13 177 


w t fr pnft fff*w ^tT T^nr dgrq. 


(WTOI<IW^W^ 

TOTOgtal . . 
aroi gWNfavm i : 
**fft * ai«il«iKlsft*w: 
wf 

!I^WWWv||^ ... 
wmmrni 


aq4l'U<iiqtaq > ... 
q< | ^WllK*4|^ i mft*u: ... 

oq^raiRwtft rgfir miPtvmTxn^ 

wpmfr HTit^ * 

a yg w ft q h ft * srffc 
o^fawiwrt* 3 oflHfiw ... 

WFTOflntft 

^OIlWlIVKI, im ... 


17 410 
4 618 
3 731 


ii 4 4 395 

ii 4 3 395 

iii 1 23 447 

iii 1 17 442 

v 4 24 637 

iii 2 37 499 

ii 4 1 395 

iv 1 13 692 

i 4 3 166 

ii 1 14 240 

iii 1 1 426 

iii 2 7 461 

i. 3 37 151 

ii 3 l f . 343 

iii 2 23 484 

iv 2 8 710 



Bhhya-1 1 pADA > XI ADBIKARAVA, St SI 67 


COMMBNTART. 

Though there are characteristic marks of Jiva (individual soul) and 
vital air in the above Upani§ad, yet these two are not to be worshipped 
or meditated upon. Why ? For then there would be three sorts of wor- 
ship. When Indra says, 1 Meditate on me as prApa, 9 he usee only one 
sentence ; and one sentence can not be used to mean three different sen- 
tences ; for this goes against the maxim, 44 one sentence must be interpret- 
ed in one way only.” The sense is this, that because in the above 
passage we find the characteristic marks of the human eoul and the 
life breath : are we to interpret the other marks which apply to Brahman 
as applicable to the Jiva and the breath? Or are the three to be taken 
separately and independently ? Or are we to apply the marks of Jtva and 
the life breath to Brahman ? Thus there are three alternatives, i. a, take 
them all as applicable to Jiva and breath : 2. take them all separately : 3. 
take them all as applying to Brahman. The first alternative has already 
been set aside. For the marks of Brahman cannot be applied to Jiva. 
The second has the fault of ordaining three sorts of meditation, which is 
contrary to the maxim of interpretation. Now remains the third alterna- 
tive. That is, are we to take the characteristic marks of Jiva and prAna as 
applied to Brahman. To this the author says, yes. The marks of Jiva and 
vital air found in the above Upani$ad should be applied to Brahman ; 
because the words like Jiva and prAna are applied to Brahman. Therefore, 
the author uses in the above sfitra the word 4 arfritatvAd ’ meaning * such 
is met with in other texts also. 1 

If it be objected that in other texts, the characteristic marks of Jtva 
and breath have been applied to Brahman ; because there were contrary 
indications in those texts showing that Brahman alone was meant there. 
What is the indication in this chapter? 

To this we reply. Here also there is such indication ; for Partardam: 
asks 44 what is the most beneficial meditation for man.” The reply to this 
is 41 the meditation on prAna.” This is an indication that Brahman is 
meant. Therefore, here also there is appropriateness. Therefore the author 
uses in the above sfitra the words 4 iha tad yogAt 9 meaning " here also 
it is appropriate ” (to use prAna and Jiva indications as applying to 
Brahman.) 

But— an objection is raised again— how can you reconcile simulta- 
neous dwelling of the prApa and prajnA, in Jiva and their going out of 
Jiva, in the case of Brahman. To this we reply, that the above passage 
means that Brahman and the energy of action (KriyA-rfakti) represented by 
the vital prAna, and the energy of consciousness (jnAna-Aakti) represented 
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VEDANTA-8UTRAS. I ADHYlYA. 


[Qovtnda 


by the Jiva, all three simultaneously dwell in the body and simultaneously 
leave it. 

It is again objected, the words like pr&na, Ac., denote certain subs- 
tances having certain attributes ; how could they be taken here to me.an 
attributes and not the substances. This is not so : though certain attri- 
butes are mentioned here yet the attributes denote and include the things 
also. For the attribute and the substance in which they inhere are the 
same. Thus when Indra says * 1 am pr&na,’ * 1 am conscious-Self (Prajfi&),* 
he means that he (Indra) possesses these two powers or attributes : vital 
energy and conscious energy, as also the substance of those energies. 
Therefore he says that “ what is pr&na that is prajna ; what is prajna that 
is pr&na.” The right interpretation is that Brahman alone is to be under- 
stood by the words Indra, pr&na, prajn&, Ac., there. 

But another objection is raised. What is the necessity of this 
adhikarana again, 11 meditation on pr&na ” and identifying pr&na with 
Brahman, when in the preceding sfitra, I. 1. 23, it has been shown that 
pr&na means Brahman ? 

To this we answer : this adhikarana is not a redundancy. In the 
sfttra I. 1. 23, the doubt was only with regard to the meaning of the 
single word pr&pa. In this adhikarana the doubt was not about the mean- 
ing of the word pr&pa, but about the whole passsage, in which there are 
words, and marks or indications that would have led a person meditating, 
to think that Jiva and breath were also meant to be meditated upon. 
To remove this doubt, it is declared that Bralnnan alone is the topic of 
discussion in this Kau. Up. aud not Jiva or vital breath. 

Therefore this adhikarana has been separately stated by the author. 

Here ends the first P&da of the first adhy&ya of the commentary of 
the holy Brahma Sfitras. 
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FIRST ADHYAYA. 

Second Pada. 


Adhikarana I. — The Manomaya ia Brahman. 

May Sri Kp§na illumine my heart. Ho whose praises are sung by 
words like Manomaya (intelligent), &c. 

In the First Pada, it has been taught that the Supreme Brahman 
should be enquired into. He is the Cause of the whole world and is 
termed the Highest Person. Further it has been shown therein that cer- 
tain words like Auandarnaya, Jyotis, Prana, Aka§«, &c., which prima facie 
apply to some thing else, should be construed to mean, and do mean, 
Brahman; because such is the samanvaya or logical construction- of the 
sentences in which those words occur. While uow in the second and third 
pfidas, will be shown that certain other words and sentences, in which the 
characteristic marks of Brahman are not so apparent, as in those of the 
first pada, apply also to Him. 

(Visaya) — In the Chhaudogya IJpani^ad in the chapter relating to 
the fc$Andilya Vidyfi (HI. 14. 1) we read as follows 

to fi g Mtfa fr sirt gntffcrro *ror*g*- 

jCTt nqfft qfcr: dw unfit « n > g y$fct 1(1 «rtnw sirardtt 
to; v otto: otB npwinft 

snrnqTqr: n r h qn * otto s t^ ito rniOTTO 

OT wronfmw qq if sq wrHq r ft q nOTwrfaiqt 

sqrortwit H * H srfonf: ottoj OT fa q i wt^ l w - 

vwrcp: qq n dwfirowifaiTOftfii hot qqtqqr 

q c qn? wtfareq: «mf*isqs « * > 

FOURTEENTH KHANQA. 

1. This Brahman is indeed the Full. Let one meditate with devotion on Him as the 
Mover-on tho-waber. (Such meditation leads to faith). Next became a man is a creature 
of faith, as is his faith inthi.s life so will be his couditlon in the next, after death. So let 
him generato full faith (in the Lord). 

2. (The Lord is) Omniscient, Omnipotent, Glorious, Resolute, All-wise, the Agent, 
the Ordainer, the Heart's desire, the most Sweeet-soenting, the Supporter of all this, the 
Silent Impartial Witness. 

3. This my Self within tho heart is smaller than a corn of rice, smaller than a eorn 
of barley, smaller than a mustard seed, smaller than a canary seed or the kernel of a oanary 
seed. He also is my Self within the heart, greater than the earth, greater than the inter- 
mediate region, greater than the Heaven, greater than all these worlds. 

4. He is the enjoyer of all works, all desires, all sweet odours, and all tastes. He 
embraces all this, and is the silent impartial (witness), This my Self within the heart is 
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VEOlETA-S&TBAS. I ADHYAYA. 


[Qavinda 


that Brahman. (Let one meditate on Him, with thia idea) “ when departing from this body 
I shall reach Him." He who has this faith (verily obtains Him), there is no doubt in it. 
Thus said Hftndilya, thus said Sindilya. 

(Doubt ). — Now arises this doubt: — Is this Manomaya mentioned 
above, as the object of worship and meditation, the Jiva or the Param- 
fitman ? 

(Purvapakfa,).— The words inanas and prana are used in the above 
passage, and we are all aware that these are the organs of the Jiva, and 
therefore they apply to the Jiva and not to Brahman, for He lias no organs 
like manas or prAna. For says the $ruti “aprana hy amanah rfubhrah ” 
(Mundaka II. 1. 2.) “ He is without manas and prana, lie is pure.” 

Thus prana and inanas have been excluded regarding Bralunan. 
Therefore the being referred to in the above passage is a Jiva, and not 
Brahman. 

Though the word Brahman occurs in the opening sentence of the 
above passage, yet that Brahman is not to be taken as the object of medi- 
tation described as Manomaya, because the sentence “ sarvam khalvidain 
Brahma” is really an injunction teaching idnti, the person meditating 
must first quieten all his faculties, and in order to get this peace, he is 
taught to imagine every thing as Brahman. Thus it being ascertained 
that Manomaya, Ac., refers to Jiva, the word Brahman occurring at the end, 
in the phrase “he my Self witnin the heart is that Brahman,” also refers to 
the Jiva. 

(Siddhanta.).-— To this the author answers 
sCfTHA 1. I 1. 

qfe ii ? i * 1 1 ii 

qfa Sarvatra, everywhere, in every Vedanta passage, gftfe Prasiddha, 
(of) the well-known (Brahman possessing the attributes of creation, &c.) 
(Jpade&t, because of the teaching. 

1. The Being referred to in the above is the Param- 
Brahman, because here also is taught the well-known 
attributes or definition of Brahman, viz., Creator, &c., in the 
phrase tajjalan. — 32. 

COMMENTARY. 

The Being referred to is verily Brahman and not Jiva, why ? Because 
the attribute, which exclusively belongs to Brahman, which is taught in 
all the Vedantas, namely the Cause of the creation, Ac., of the universe, is 
taught here also, in the formula tajjaUn. Though in the upakrama (or 
commencement, in the passage “ sarvam khalvidam Brahma.”) the 
Brahman is taught not primarily for its own sake, but as a means of 



( 12 ) 


Ijiftwwi: roarceir fftrororwroj ... 
SfiraWwWTOPWWftW: .. 

WWIf 

... ... ... 

••• •• • 

mraiuM^ 

www 

wswnftwwnftiM 
awwftwAw w. 
ww n ww^wiq, ... 
w*Riw afanrvwng'&rani 
mAflurt ft sfiiWi sit rii% *W- 

*WI*(K ?«TOWWl £%v ?!JW^ 



wftlUTftWlftl^Wftwp ... 
wft^rfftftr *w guCk i q. ... 

... 

JWRfft'ftsnftft ^PBTSifijW 
« q ft s w w wftft *nrm ww trowi: ... 
awnw^w wj^n. ... 

^ioRi ... 
iftwrrftft <mwr»rtwrn 

••• •*« ••• 

nftrafow 

wrantapw 

MWW1 WWW. — 

STOJW... 

wwwugflin^ ... 

W ! «H|<) | W I W^IW. 

faw fti wiro«iftr»«wq i «wti ft *ft ... 


WW IH’Wj' 




Adhya. 

Pad*. 

Sutra. 

Pace. 

iii 

2 

30 

491 

iii 

3 

46 

580 

ii 

3 

26 

363 

ii 

3 

11 

341 

1 

2 

10 

76 

i 

2 

24 

89 

i 

3 

6 

105 

iii 

2 

15 

472 

iii 

2 

26 

487 

iii 

2 

25 

487 

ii 

3 

44 

386 

iii 

2 

29 

491 

i 

4 

23 

204 

iii 

2 

22 

482 

.. iii 

3 

52 

592 

i 

4 

20 

195 

ii 

3 

5 

333 

iii 

2 

31 

492 

iv 

2 

12 

712 

ii 

2 

22 

300 

iv 

4 

18 

766 

iii 

1 

5 

430 

iii 

3 

44 

576 

iv 

4 

15 

762 

ii 

3 

51 

391 

ii 

2 

2 

279 

i 

3 

17 

127 

iii 

1 

3 

428 

ii 

4 

15 

408 

i 

3 

4 

104 

i 

1 

28 

62 

i 

4 

12 

177 

iii 

3 

13 

529 

iii 

2 

39 

503 



Bh&iya.) 11 PADA . I AMlKABAllA. 84. 2. 71 


acquiring AAnti or mental quiessence, yet in the subsequent passage, 
“Manomaya, Ac.,” Brahman Preferred to and not Jiva. The word “kratu” 
in the above passage means up&sana or meditation. The word “ manomaya” 
there means “ he who is to be grasped by pure manas or higher intuition/ 7 
as we find in the following manasaivAnudra§tavyam (Br. Up. IV 4. 19.) 
“ He is to be seen by mind alone.” As regard the passages which declare 
that Brahman is not to be apprehended by the mind, such as “yato vacho 
nivartante aprApyo manasA saha/ Ac., they really mean that Brahman is not 
apprehended at all by the mind of the scoffer, and not totally comprehended 
even by the mind of the knotfbrs of wisdom also. 

He is called prana-Aarlra, or prA pa-bodied because he is the controller 
of prAna, just as the Jiva is the controller of the physical body, bo the 
Brahman is the controller of PrApic body of the universe. Others say 
that the word prAna-rfarlra means * He whose body is as dear to His 
devotees as the life is dear to all mankind. His divine form is the most 
dear object to his worshippers.’ He is said to be without prApa, in the 
sense that His existence does not depend on pr&pa as those of ordinary 
creatures. He is said to be without manas, because His knowledge does 
not depend upon mind. Or the prohibition aprfina and amanas may 
apply to the non-possession of the prAkptic prAna and manas by Brahman ; 
and not that He has no life or mind of His own. In other Gratis He is 
called “ possessed of mind,” (*dJw). He is also said to breathe without 
air in some &rutis, (wpftfTOt) AtdavAtam, Ac. 

Others say that Manomaya refers to Brahman, because this appel- 
lation lias been frequently applied to Him in the Upanipads. Thus 
Manomaya prAna tfarira netA (Mum). II. 2. 7). “ He assmumes the nature of 
the mind, and becomes the guide of the body of senses.” Similarly in the 
(Taitt. Up. 1. 6. 1) we find the word Manomaya applied to Him. “There 
is the ether within the heart, and in it there is the Person consisting of 
mind, immortal, golden.” 

So also in the (Kath. Up. VII. 9) “ He is conceived by the heart* by 
wisdom, by the mind. Those who know this, become immortal.” He is 
also “ prAnaaya prAnah,” life of life. (Br. Up. IV. 4. 18». Thus the well- 
known Manomaya applied in all the above passages to Brahman is referred 
to here in the ChhAndogya also. Therefore it refers to the Supreme Self. 

sOtiulii 

toftrcr pihw&N m * * « 

VivaksUi, desired, to be stated, subsequently to be mentioned. 
OT Guiia, qualities. «qq%t Upapttcfc, because of the reasonableness, w Cba, and. 
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VEDA NTA-S&TRA8. I ADBYAYA. 


[ Qovinda 


2. Moreover the qualities subsequently described are 
possible in Brahman only. — 33. 

COMMENTARY. 

The attributes like ‘ prana-rfarira ’ whose body is prAna, whose 
form is light, Ac., are possible in Brahman only and not in a Jlva, where 
they are out of place. 

sOtra i. i s. 

tin \\ n 

Auupapatteb, because of the impossibility, because ot the un- 
reasonableness. g Tu, but. if Na, not. WTtfa: &rlrah, the embodied, the Jtva. 

3. The embodied one is not the Manomaya (Chh. III. 
14. 2.) because those qualities are not possible in a Jtva. 
—34. 

COMMENTARY. 

The Jiva is like a glowworm before the luminosity of the Brahman, 
who is like a sun when compared with it. The high attributes described 
in that passage are not possible in a Jiva. 

80TRA 1. 1. 4. 

'fi&K'twtara ii 1 1 * i # h 

Karma, object. Kartri, agent, Vyapdefct, Because of the 

declaration. w Cha, and. 

4. And because there is a distinction drawn therein 
between the agent (Jiva) and the object Brahman. — 35. 

COMMENTARY. 

The text says.— “ When I shall have departed from hence, I shall ob- 
tain Him.” Here the word “ Him ” refers to the above-mentioned Mano- 
maya, in the objective case, while the agent is the Jiva who says “ I shall 
obtain.* 1 Therefore the object Manomaya is, and must be different from the 
agent (Jiva) who obtains it. Therefore the Manomaya is the Supreme Lord. 
The obtaining here is like that of a river falling into a sea. 

8CTRA 1.2.5. 

wftfoim ji * u i v ii 

SISI f$abda, word. RtNn v >4 ?A*. because of difference. 

5. Because of the difference of declensions of the two 
words, the Manomaya is Brahman. — 36. 
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COMMENTARY. 

“ He is my Self within the heart." Here by using the word ‘ my * 
in the genitive case is denoted the embodied self, the worshipper, while 
Manomaya is the worshipped ; and is employed there in the nominative 
case. When in the same sentence, two words are used in two different 
cases, these words always denote two different objects. Therefore the 
Manomaya is different from the Jiva, the embodied self, the former is the 
worshipped, the latter is the worshipper. 

sOtra i. 1 6. 

m i r k ii 

flfts Smpteh, because of a.smiiti text. Cha, and. 

6. So also the Smriti. — 37. 

COMMENTARY. 

So also we find in the GItA, (XVIII 61) : — 

i*«t i owrenPi wwut » 

* The Lord dwelleth in the hearts of all beings, 0 Arjuna, by His 
illusive power, causing all beings to revolve, as though mounted on a pot- 
ter’s wheel.’ 

Now an objection is raised, that the Manomaya of the ChhAndogya 
cannot be Trfvara, but is Jiva, because the description there is more appli- 
cable to an individual soul than to God. The text says : — “ He is my Self 
within the heart, smaller than a corn of rice, smaller than a corn of barley, 
smaller than a mustard seed, smaller then a canary seed or the kernel of 
a canary seed.” This shows that the Manomaya occupies very little space, 
in fact it is atomic and so canuot be God. 

To remove this doubt the author says : — 

80TJRA I. 2. 7. 

mfa o41iwq m i *i vs ii 

Arbhaka, small. tirgptOTg Okastvftt, because of dwelling place or 
abode. Tad, that, ot thar. Vyapade&t, because of the description 

or denotation. * Cha, and. q Na iti, not so. ^ Chet, if. q Na, not. 

Nichayyatvat, because of meditation (in the heart), qg Evam, 
thus, afarf* Vyomavat, like space. ^ Cha, and. 

7. Should it be said that the Manomaya can not refer 
to Brahman on account of the smallness of the abode, and 
on account of the denotation of that ; we say no, because 
Brahman has thus to be meditated upon, and because in the 

same passage it is said to be infinite like space.— 38. 

10 
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OOMlflNTARY. 

It is not proper to say, on the strength of the above two reasons, that 
the Manoraaya is not Irfvara, because in this very passage, it is declared 
to be infinite like space, and all-pervading like ether, “ Greater than the 
earth, greater than the sky, greater than heaven, greater than all these 
worlds.'* How then do you reconcile these two conflicting statements 
about Manouiaya ? To this the author replies by saying that "It is des- 
cribed as minute for the sake of meditation only." This limitation or 
measuring the infinite Brahman is for the sake of meditation, so that one 
may conceive the Lord in his heart. (The highest Person, for the purposes 
of meditation, abides in the hearts of the meditating devotee ; though he is 
really not so). The sense is that the all-pervading, supreme Brahman, 
when described as atomic, or of the size of a span, is so described some- 
times, merely figuratively, and sometimes directly and truly so. Where 
it is figuratively so described, it means that when the devotee thmks of his 
heart, and of the God residing in that heart, he naturally ascribes to God, 
the limitations of the place where God is imagined to be. This is purely 
figurative. But there is another aspect, in which minuteness ascribed to 
Brahman is not figurative, but actually true, for though God iB infinite and 
ali-pervading, yet owing to His supreme kiudness on his devotees, he 
through His inconceiveable power, presents Himself in their hearts actually 
and directly. Though He iB essentially one and has one essential form, 
yet in the hearts of Ilia devotees, He appears in many forms. As says the 
Slruti : — 'Though one He manifests Himself as many.' Though He is 
all-pervading, yet He becomes atomic, Ac., through His mysterious incon- 
ceiveable power. This will be further explained in Sfttra 25, in the 
section treating on Vaitfv&nara. The all-pervadingnesa of the atom and 
the span-sized Brahman consists in this, that in this very form He appears 
simultaneously everywhere, wherever His devotees are. This simultane- 
ous appearance of the atomic or the span-sized Brahman everywhere, 
thus establishes His all-pervadingness even in His manifested form. 

If it be objected that if the Supreme Lord is inside the body of a 
Jiva, then like the Jiva, He would be subject to experience of pleasure and 
pain, such experiences springing from connection with bodies : to this the 
author replica by the following Sfttra 

sOtha l 1 8 . 

wihwiftiRft w, n t » ^ n 

V*4N Sambhoge, commensality of enjoyment. Sam —common, and bhoga 
a enjoyment : jointnesa of enjoyment, gift: Priptib, attainment, resultant. |Rr 
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Iti, (hut. ^ Chet, if. if Na, not. ^m| Vai&fyAt, because of the difference : 
or specific cause. The specific cause on account of which one suffers pleasure 
or pain is not mere connection with body, but his Karma* done in the past. 

8. If it be objected, that there will be the connection 
with experience of pleasure and pain, were Brahman to abide 
in the same body as the Jfva, we reply not so, because there 
is a difference peculiar with regard to this connection. — 39. 

COMMBNTART. 

The word Sambhoga in the Sfltra denotes mutual experience or 
common experience. The force of tm Sam, in Sambhoga, is that of Saha ; 
just as we fiud in the word SamvAda. Tdvara is not affected by the 
suffering or enjoyment of the Jtva. Why ? Because there is a difference. 
The sense is this. The mere dwelling within a body is not the cause 
always of experiencing the pleasures or pains connected with that body. 
The experience is subject to the influence of the good and evil deeds. 
And Tdvara has no such karma ; for we read : — wWUWWrsfkWTSttffft * one of 
the two eats the sweet fruit, the other one looks on without eating.’ 
(Mu. Up. III. 1, 1.) Similarly in the OitA the Lord says:— 'The karmas 
do not touch Me and I have no attachment to the fruit of kaimas.’ 

Adhikarana II. — The Eater is Brahman. 

# 

{Vi$aya). — la the Ka(ha Upani$ad we find the following verse : — 

*wr a«r 1 WgfaViftwi k? a 

“ He for whom the BrAiimanaa and fcho Koftriyii have both beeome the food, mod 
Death is whose sauce, who then knows where He is." (Kafch. Up. 1. 1 25.) 

(Doubt ), — Here the words “ Food ” and “ Sauce ” indicate that there 
is an eater. The doubt arises who is this Eater? Is it Fire or is it tho 
Jtva or is it the Supreme Self. 

(P&rvapakia).-— The Fire is the Eater meant here, because there is 
nothing specific in that verse which would show that it is not the Fire 
referred to there, and the question and answer also would indicate the 
same thing. There is a well-known $rufci that Fire is the Eater. (Br. 
Up. I. 4. 6.) wron*: « 

Or the Eater may be the Jtva, because eating is an action, and action 
is appropriate to the individual soul, and not to the Supreme Self,. who is 
free from all actions. Moreover the $ruti itself in another passage declares 
that the Jtva eats the sweet fruit, while the Supreme Self looks on without 
eating. (Mund. Up. III. 1. I, Ka(h. Up. III. 1.) 
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[Qovinda 


irgivr «gan wrror wirt f*r i 

iww w ft n finra^fo | 

Therefore the Eater is the Jiva. 

(Riddhdnta ). — To this objection the author answers by the following 
Siddh&nta Sfitra : — 

sOTRA I. 2. 9. 

srerr m m ui 

VW Atrl. the Eater is the Supreme, sfrpvt Charfichara, the moveable and 
immoveahle. mmnt Grahan^t, because of His seizing or containing, or taking up 
as food. 

9. The Eater is the Highest Self, because the moveable 
and the immoveable are taken as food. — 40. 

COMMENTARY. 

The Eater can be the Highest Self only, because the eating of the 
whole universe of moveable aud immoveable is possible only in the case 
of Brahman. The words Brahinana and the Ksatriyas are merely illustra- 
tive, and the whole universe sprinkled over by Death is referred to here 
as the Food. Such food can have no other Eater than the Supreme Self, 
for no Jiva can eat the whole universe. The word 44 sauce or condiment ” 
is a thing which, while itself being eaten causes other things to be eaten. 
Therefore while the Death itself is consumed, being a condiment as it were, 
it makes other things palatable. Therefore the Eater of the whole 
universe made palatable by Death, can mean only the lxml in Ilis aspect 
of Destroyer; when at the time of Pralaya He withdraws all things within 
Himself. Therefore, the Supreme Self must be taken here to be the Eater. 
Nor is there any validity in the objection based on the text of the Mnnd. 
Up. which says that the Lord does not eat and the Jiva alone eats, for the 
prohibition of eating there refers to the eating of the finit of actions . 
The Lord does not eat the fruit of actions of the Jiva. The Jiva alone 
eats such fruit. That text does not mean that the Lord has no specific 
eating of His own, for the fiord has His own particular objects of enjoyment ; 
as has been explained in the commentary on that verse of the Mund. Up. 

sClTRA I. 2. 10. 

m n > Mi 

lWSOl ir q PrakarnAt, because of the context. Cha, and. 

10. And on account of the context also the Eater is 
Brahman. — 41. 
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COMMENTARY. 

In the Kath Upanigad we read : — 

tatfrto «np wnfiwHIwwiiiwR* t 

“ More subtle then the subtle, greater than the great, the Atml is hidden in the 
heart of that creature. A man who is free from desires and free from grief, sees the 
majesty of the 8elf through the graoe of the Creator.” 

This shows that the topic is that of the Supreme Self. The force 
of the word “ And ” in the Sfitra is to indicate that the Smpti is also to 
the same effect, as says the QitA — 

wfnfti hwaw w ww ww gfo i fluH. i 

41 Thou art the Bater of worlds, of all that moves and stands ; worthier of reverence 
than the Guru's Self, there is none like to Thee." 

Adhikarana III. — The associate in the cave is Brahman. 

(Vifaya ). — In the same Upanisad, valli 3, verse 1, we read : — 

11 There are the two, drinking their reward in the world of their own works, entered 
into the cave (of the heart), dwelling on the highest summit (the ether in the heart). 
Those who know Brahman call them shade and light ; likewise, those householders who 
perform the TrinAchiketa sacrifice." 

(Doubt ). — Now this text clearly refers to the Jiva who enjoys rewards 
of his works together with an associate coupled with it. And is this 
associate either Buddhi or the Prdna or the Supreme Self. 

(PArvapak$a ).-~ The associate must be either the Buddhi or the Frfina 
for they being the organs of the Jiva and the instruments of the enjoying, it 
is possible for either of them to drink the “rita” and thus share in the enjoy- 
ment of the fruit of works of the Jiva, while such enjoyment does not suit 
the Highest Self and in fact such enjoyment is prohibited with regard to 
the Highest Self. Therefore this associate of the Jiva must be either the 
Buddhi or the Pr&na, which somehow have been brought into connection 
with the enjoyment of the fruits of works. 

(Siddhanta). — To this prima facie view, the author of the Sfitra ans- 
wers by the next aphorism, stating that the associate of the Jiva is the 
Supreme Self. 

80TRA I. 111. 

afilShwrtbilli II t I R I 1 1 M 

WwGuham, in the cavity, in the heart. Praviafau, the two who 

entered anwn4t Atmanau, the two self*, ft Hi, because. ** Tat, that. 
Darrfanftt, because of being seen (in the other teats also.) 
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VBDANTA-SUTRAS. I adhyaya. 


[Qoviiida 


11. The two who have entered the heart, are the 
Jfva-Atman and the Paramatman, because such is seen in 
other texts also. — 42. 

COMMENTARY. 

The two found in the cavity of the heart are the Jtva and the Lord, 
and not the Buddhi and the Jiva or the Prarta and the Jiva. Why do you 
sayao? For this is seen. Namely, it is seen, that in that section, the 
Individual Self and the Highest Self are spoken of as having entered into 
the heart. Thus Ka(h. Up. I. 4. 7 shows that, the Jiva is in the heart:—* 

in wh vmni 1 5iw jwum wiw ht ^pvirri i 

M 8he who is co-born with the spirit, She the Infinity full of Divinity, coneetlcd in the 
cavity of the heart end abiding therein, manifests herself also in the elements. This is 
that. (Aditior Jiva is the spirit side or pole of creation -manifestation is from matter).*' 

While Ka(h. Up. I. 2. 2 shows that the Supreme Self is also in 
the heart : — 

i mftETfffoyrn i *wimknwftp i k* fri 

“ The wise leaves behind Joy and sorrow, having known the Ood by the yoga of 
concentration of Self,— Him who is difficult to be seen, who pervades the universe, who is 
in the heart of all, who dwells in the Mnktas, the Ancient of Days." 

The word “hi” or “because” in the Sfltra indicates that it is a 
well-known tradition of the ancients that the Jiva and the Supreme Self 
are in the heart. The word “ pibantau ” is in the dual number meaning 
“ the two drink ;” while as a matter of fact, the Jiva only drinks the 
fruit of its works and not the Supreme Self. The dual case is, therefore, 
to be understood in the same way as the phrase “ There go the umbrellar 
bearers,” one of whom only carries the umbrella. Or else this may be 
explained that both are agents with regard to the drinking, one is the 
direct agent ; the other is the causal agent, i.e. t to say the Individual Self 
directly drinks, while the Supreme Self causes the individual self to drink. 
The phrase “ shade ” and “ light ” indicate the difference between the 
infinite knowledge of the Lord and the finite knowledge of the Jiva, or 
that the Jiva is bound down to the chain of samsiira, while the Lord is 
above sams&ra. 

Sutra i. a. i*. 

Ww; * m i * 1 1* ii 

VijesanAt, on account of distinctive qualities. W Cha, and. 
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12. Moreover on account of distinctive qualities, the 
associate of the Jiva in the heart is the Supreme Self. — 43. 

OOMMBKTARY. 

In this section of the Ka(ha Upaniyad we find distinctive attributes 
of the Jiva and the Lord alone, such as the Jtva is represented as the 
one who meditates, and the Ix>rd as the object meditated upon, Jtva as 
the person attaining and the Lord ssthe object attained. Thus from verse 
I. 2. 12, quoted above it is clear that the Jiva is the subject meditating 
and the Lord is the object of meditation. Even in the present text 
also, the words 11 light ” and “ shade ” distinctly point to the fact that 
the Jiva is possessed of mall knowledge and the Lord as having all 
knowledge. Moreover the text I. 3. 3, declares in the passage “ know 
the self to be sitting in the chariot” and the body to be the charioteer 
and the passage “ But he who has understanding for his charioteer and 
holds the reins of the raiud, he reaches the end of his journey and that is 
the highest place of Viynu.” This refera to Jiva as that which attains, 
and the PuramAtman as that which is to be attained. These distinctive 
attributes show that the associate of the Jiva is neither Pr&na nor Buddhi, 
but the Supreme Self. 

Note. —We give the whole of the first nine verses of the third valli here 

«w' ffrwft gnaw frrft eft i ewwrit wpftfr sqfa 
qwmrtr * v fanMaro 1 1 ii v i ve 

firtiawwrt wfatora i * i wnuraa dha WV wifra 3 1 

ercfir W* *ri «l\l iftwrfV famifSKranc^ 

1 a 1 wwftswm vawy t a 

iwvt ear » adtfbwrwin wrfa shut w iMa*3 fSiwam 

wwnmw s*rsgf*i 1 n v n?q^rmfftr e asiwifim «s 8r 11 j i ng 
nsiaaK wwftr gfvt 1 « 3 awqmi li fa qs m qfo a 

vndt 1 a farraerctofeg aa< a a aa iv o 1 Srswat vrcimMtr ahrwh 

1. There are the two (aspects of the Lord) the drinkers of troth, existing in the body 
obtained by good works, both dwelling in the cavity cf the heart, In the most highly splen- 
did Parana ( i e., VAyu ). The knowers of Brahman and those who perform the five great 
sacrifices and observe the triple Nichiketa Fire, describe these as shade and the son. 

3. I know ike Lord Viypn, both as the 8pirit in the NAohiketa Fire, and is the refuge 
of all His wosshippers, the imperishable Supreme Brahman, the Giver of security, to the 
frightened voyagers on the ocean of SimaAra,— the Lord dwelling in the shore opposite 
to BamiAra (as the World-Spirit directing the Moktas). 

ft. Know thon the Jiva AtmA as seated in the Chariot, the body even as the oar ; the 
Buddhi, as the driver and Manas as the reins. 
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VEDANTA-8UTRA8. I ADffYlYA. 


[Oovinda 


1 The wise My that the senses ere the horses sad the objects their roods; the j 
also say that the AtmA, Joined with the senses and the mind (only, bat devoid of Baddhi) is 
the sufferer (enjoyer). 

f. Bat he who is without discrimination, and with Manas oat of harmony, his senses 
are always oneontfolled like the unbroken horses of a driver. 

d. Bat he who discriminates, and has Mauas always harmonised, his senses are con- 
trolled, like the good horses of the driver. 

7. He who is without discrimination, and the Manas uncontrolled, being always 
impure, never reaches tho place, bat returns again to the world. 

8. But he who discriminates, with the Manas always harmonised and (senses) pore, 
verily he (reaches) that place from which he is not born again. 

0. Bat the man who has reason for his charioteer, and holds the reins of Manas, 
he reaches the end of the road, that highest place of Vif nu. 

Adhikarana IV . — The Person in the eye is Brahman. 

(Vifaj/a ). — In the Chh. Up. (IV. 15, 1-4) we read : — 

v rita fr rf* frit cenr 

wmrib v ririfrd w fririfrr mMtqwmefa 1 1 1 «ma#wn»fw- 
edifti wmnqfrircftg imiririwfo ritv i ri 
vqw wiritri ft friHV swinr wi% adfemnft 
tf ft riff fcrtf riff fcitg wftrvri 

qifrwwifr w i w ri w trit friwf wfwta i we w »nw*v 

terit ew ri afintwwi ri maww arit riW 1 1 1 

fit HWffH mm im 


F1PTKKNTH KHANKA. 

1. He said : This person who is seen in the eye is the Self, (called VAmana). This 
is the Immortal, the Fearless. This is Brahmin. Nothing dings to this. Because (such a 
person resides In the eye), therefore, if any ono drops melted batter or water on it, it runs 
away on both sides (and does not cling to the eye). 

1 The wise call Him the SamyadvAtna (the moat beautiful), because all objects of 
beauty enter Into Him. All beautiful objeots enter into him who knows Him thus. 

8. Be verily Is called VAtnani (the Giver of beauty), because* He alone gives beauty 
to all. He who knows Him thus gives beauty to all (beings inferior to himself). 

4. He Is also BhAmani (Resplendent), for He shines in all worlds. He who knows 
this thus, shines in all worlds. 

i. Now when such persons die, whether (their relations) perform their death cere- 
monies or not, they go to the plane of the Ray, from the Ray-plane to the Day-plane, from 
the Day-plane to the Bright-fortnightly plane, from the Bright-fortnightly plane to the 
Northern sfi-monthly plane, from the six-monthly plane to the Solar plane, from the 
Solar plane to the Lunar plane, from the Loom plane to the plane of Sarasvatf, (from 
that they reach to the plane of the chief VAyu) who is her Lord and the beloved 
of God, 

6. He leads them to Brahman. This is the path guarded by the Devas, the path that 
leads to Brahman. Those who proceed on that path, do not return to this round of 


humanity, yea, they do not return. 
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(Doubt .) — The donbt here arises, whether the person abiding within 
the eye is the reflection of the Self or some Divine Being presiding over 
the organ of eight or the Jiva or the Supreme Self. 

( Pdrwipafcja).— The Pflrvapakfa maintains that it may be the 
reflection of the Self, for the text refers to the person seen as supported 
by tlie eye, and as directly perceived by a perron in the retina of another, 
therefore, it must be the reflection of that person as seen in the mirror 
of the eye. Or it may be the presiding Deity of the organ of the eye, for 
we find in Bri. Up. 5. 5. 2, such a being described. 

wfiprit qn f ri wt wfc grit gtaftnr- 
mwwwum ipnwwwi wi wv mmm i \ t 

“ Now what is true, that is the Aditya (the mu), the person that dwells In jonder orb, 
and the person in the right eye. These two rest on each other, the former resting with 
his rays in the latter, the latter with his prtnas (senses) in the former. When the latter la 
on the point of departing this life, he sees that orb as white only and those rays (of the sop) 
do not return to him." 

Or it may be the individual soul or Jtva f for when the sou} perceives 

an external object through the eye, it for the time being cornea in contact 

with the organ of the eye, and so the person in the eye spoken of in this 
Chhftndogya text can not be the Supreme Self, but may be any one of 
these three. 

(Siddh&nta).— To this the author replies by the following SiddhAnta 
Sfltra, demonstrating that the person within the eye referred to in this 
text is the Lord. 

sOtju. 1. t it 

m x m i ^ i mi 

W*W Antarafc, the being within, iwfe Upapattefc, because of the 
reasonableness. 

13. The being within the eye is the Lord, because it 
is more reasonable to construe the passage as applying to 
the Supreme Self than to anything else.— 44. 

COMMENTARY. 

The person within the eye can be nothing else than the Supreme 
Sel f. Why ? Because the description ia more suitable to the Supreme 
Self than to anything else. Because the attributes like “ being the Self of 
all," " being Immortal," “ being supremely great" (Brahinatva) 'being 
it 
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untouched by sin,” “being samyadr&m*,” Ac., are applicable only to the 
Supreme Self. 

Non Tip attributes of being Vimont or the leader of all and Bhlmoni, the AH- 
Refulgent, applied to the pereon In the eye ere appropriate In the oeee of the Lord alone. 

80TRA 1 . 1 14. 

WR i ft^yfan^ * t m « 

tEPIfft StbanAdi, the place and the rest onfaif Vyapadedst^ on 
account of the statement, w Cha, and. 

14. And because there is statement in another Upa~ 
nisad, mentioning that the Supreme Self has His abode in 
places like the eye, etc. — 45. 

COMMENTARY. 

Ill the Bri. Up. (III. 7. 18) we read that the Supreme Self has his 
abode in places like eye, ear, Ac. 

9 I Id I 

M He who dwell* In the eye, and within the eye, whom the eye does not know, whoea 
body the eye La, and who pull* (roles) the eye within, he la thy Self, the puller (ruler) 
within, the Immortal.” 

Now the puller within the eye, ear, Ac,, by taking His abode in 
those organa, cannot be any one else, bat the Supreme Lord. 

StlTRA 1. 1 is. 

* lit I * I t* II 

|f Sukha, happiness, ftfo? Vtfisfa, qualified by or possessing. tB ftMW W f 
Abhidh&nSt, because of the description, qg Eva, alone, w Cha, and. 

15. And because the text refers only to that person 
who possesses joy, therefore it must refer to the Supreme 
Self, and not the Jiva, who has not joy but misery. — 46. 

COMMENTARY. 

In a previous passage of the Chh. Up. (IV. 10. 5.) it has been said 
that joy m is Brahman and space m is Brahman. The Brahman who is 
described in that passage as possessing unlimited joy or bliss, is again 
referred to in this passage, as the person dwelling within the eye. There- 
fore, the context refers to Brahman, and it would be doing violence to the 
context, if the person within the eye is interpreted to mean a being other 
than the Supreme Self. No doubt, that between the passage stating that 
Brahman is Infinite Joy, and the present passage, there intervenes the 
subsidiary vidyA called the Agni Vidya or the science of fire, but as this 
Agoi VidyA is subsidiary to Brahma VidyA, it cannot be said to break the 
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context Therefore, the text Brahman ia joy (IV. 10. 5.) ia connected with 
the present text under diacuasion, (IV. 15. 1.) in spite of the intervening 
text of Agni VidyA. 

By naing the word Virfiffia in the Sfitra, it ia indicated that attributes 
like Intelligence, Infinity, Ac., refer to Brahman. 

aOTRA l 1 16 . 

m m i H ( 11 

*pr Sruta, heard, rrffrvvw Upani$atka, U pan i sad. «vft Gati, way; 
course, wfapint AdhidliknAt, because of the statement, w Cha, and. 

16. And because there is description given in this 
passage, of the same sort of salvation, obtained by the per- 
son who worhips the person in the eye, as is obtained by 
persons who have heard the Upanisad and worship the 
Supreme Brahman.— 47. 

COMMENTARY. 

In other texts of the Upanisad we hear of the path called the 
DevayAna, on which go the souls of the liberated, who have heard the 
Upanisad and have understood tbe mystery of Brahman. This path by 
which the knowers of Brahman go to salvation, is the way by which the 
knower of the person in the eye also goes, for the Teacher Upakodala 
describes that the knower of the person in the eye goes by Devayana. For 
he says “They go to light, from light to day, Ac.” Since the result as 
regards Muktl is the same, both of the person who knows Brahman and of 
him who knows the person in the eye, there f ore, the person in the eye and 
Brahman are one and the same. 

The next Sfltra shows that it is not possible for the above text to mean 
either the reflected Self or the presiding deity of the eye or the Jiva 

SftTRA l. a. 17. 

m i * i tvs u 

WNffrft: Anavasthiteh, on account of non- permanency of abode. 
TOUfTOl Asambhavat, on account of impossibility, w Cha, and. if Na. not. 
fSC: Itarafc, the other. 

17. No other being like the reflected Self, Ac., ia 
meant by the person in the eye for two reasons : — First, 
because they do not have their permanent abode in the eye, 
and secondly, it is impossible for them to possess the attri- 
butes described in that passage. — 18. 
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OOMMMTART. 

The reflected Self, Ac., do not always abide within the eye, as a rule, 
nor the attribute like “ conditionless Immortality” is applicable to them. 

Mots The nflooted Self Is seen in the eye, only whan another person Is near the 
eye, so this has not permanent abode in the eye. Similarly the Son, the deity of the eye, 
dess not dwell In the eye, bat his rays only dwell therein. So he also has not his pertna* 
nsnt abode In the eye. While the Jtra has his permanent abode in the heart, and not in 
the eye. Thus none of these three oan be the person in the eye, for none of them has 
his penasnsnt residence there. Similarly the attributes like Immortality, ftc., do not apply 
to there. Therefore it most mean the Supreme Self. 

Adhikarana V. — The Internal Rider is Brahman. 

(Vifaya )- — In the Bri. Up. we read (III. 7. 18.) “He who dwells in 
the eye, whom the eye does not know, who rules the eye from within is 
the Self, the Internal ruler, the Immortal." In that chapter, this Internal 
ruler is mentioned as dwelling in the earth, the water, Ac., and ruling 
them all from within. 

fa** ifaWYWV TOtfaftvta*! 

t fad i m O mwfa* * 1 1 1 fayq fa* m p atowft unfa 

f MJrWV OCR STMIMRT TOW 8 TOTOwJW I VI WSRTOi 

Asp MTriT A y r ^nr&mn^mnb IS 

* B n *w Ww W.H. wHWratl wWW* If ifwWwpl I 

‘Hei.hodirallsiiith.wrth, and within the earth, whom the earth does not knew, 
whose body the earth I. and jrho poll, (rales) the earth wi thin, he is th j aelf , the paller 
(rafar^ within, the ImmortnL’ 

‘He who dwells in the water, and within the water, whom the water does not know. 
Whose body the water Is^ and who palls (rales) the water within, he is thy self, the poller 

“He whe dwell, in the tie, and within the if* whom the tie does not know, whose 
body the die is, and who palls (rales) tbs ire within, he is thy SeU, the paller (ruler) 

(Doubt ). — Now arises the following doubt : — 

Is the ruler within, mentioned in the above and similiar verses in 
the Bri. Up., the Pradhina or the Jtva or the 8upreme Self. 

(Ptireopakfa ).— The Pflrvapakgin says : " The ruler within is Nature, 
for she oontrols the whole universe within, and because the cause is always 
found in the effect as interwoven with it Therefore, the cause is the 
controller of the effect and as the universe has for its cause the Pradhfina 
tar matter, therefore Pradhina is meant in this passage. Moreover, this 
Pradhina, though non-in telligent, is said to be the Self or Atman, because 
it is the giver of all happiness, and so figuratively is called Atman, or be- 
cause it is all-pervading therefore, it is called Atman ; and as it is Eternal, 
it is very appropriately called the Immortal. Or this ruler within may 
be a Jtva. Some highly evolved yog), who enters easily into the hearts 
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of others, and with equal ease vanishes therefrom, through his 
occult powers, and so he may very well be called the Invisible Inner 
Ruler, and the words “ Atman” and “ Immortal” may also be very appro- 
priately applied to such a Jlva, without recourse to figure of speech. 
Therefore, the Buler within is either Prodh&na or a highly evolved 
yogin. 

(Siddhanta ). — This objection the author answers by the following 
Siddh&nta Sfitra, declaring therein, that the ruler within is the Supreme 
Self and not Prakfiti or Jlva : — 

8UTRA 1. 2. 18. 

II \ I R Mq|| 

WH|44 AutarySmt, the ruler within. wfifaiftg AdhidaivSdisu, in the 
Devas, &c. qq Tat, His. irf Oliarma, attributes mqtmq Vyapaderfat, 
because of the statement. 

18. The ruler within referred to, in the Upanisad, 
in respect to the Nature Forces like earth, Ac., is the 
Supreme Self, because His attributes are distinctly pointed 
out in that Chapter of the Upanisad. — 49. 

COMMENTARY. 

The ruler within spokeu of in the Bri. Up. verses as ruling from 
within, the Nature forces, like the earth, air, water, Ac., and the psychio 
forces like mind, senses, Ac., can be none else than the Supreme Lord, 
for the attributes of the Inner Ruler, mentioned in that chapter, belong 
only to the Lord. For the Lord alone dwells within these natural forces, 
but is not known by them, while He knows these forces, controls them 
and prevades them and is supremely wise, and full of wisdom and bliss. 
All these are the attributes of the Lord, and cannot belong to matter 
or to any individual soul how high soever. 

sOtra 1. 1 18. 

m i * i u u 

q Na, not. W Cha, and. SmArta, taught in Smriti only, namely the 
PradbAna ana the Jlva, all that is not &uti is Smriti, namely everything else 
than Antarylmin. wqq A-tad-dharmar mot-its-qualities, »>., not PradhAna'e 
qualities. f ftn l SWI Abhilapat, because of the declaration. 

19. The Antaryamin is not the Pradh&na or Jiva, Ac., 
because there is a declaration of qualities not belonging 
to them. — 60. 


WORD INDEX. 


i t. 1. 5, p. 684. 
waft*: i. 4. 21, p. 198. 

i» 8. 42, p» 159 j li. 3* 18, p. 354, 
•w ii. 2. 20, p. 299 ; iv. 1. 13, p. 692. 
im: i. 2. 17, p. 83. 
ww i. 3. 35, p. 149. 
iw^r: ii. 3. 19, p. 355. 
imm i. 3. 19, p. 128 ; iii. 3. 17, p. 533 ; 

iv. 2. 3, p. 705. 
infc*: i. 3. 14, p. 124. 
tffffti ii. 2. 42, p 327. 
i wRwiw ii. 2. 19, p. 298. 

ii. 2. 20, p. 299. 

«p4Hi^ ii. 2. 27, p. 300. 

iii. 2. 32, p. 494. 

ii. 3. 21, p. 359. 

nw* i. 4. 9, p. 172. 
imw iv. 2. 7, p. 709. 
w ww iii. 3. 27, p. 545. 
piw iii. 3. 13, p. 529. 

iv. 1. 3, p. 682. 

«**: i.l. 27, p. 58; i. 1. 30, p. 64. 

iii. 3. 37, p. 564. 

nfcm i. 1. 7, p. 25 ; i. 1. 20, p. 48 ; 

i. 2. l,p. 70; i. 2. 27, p. 97 ; i. 3. 
8, p. 114; i. 4. 10, p. 173 ; i. 4. 
24, p. 205 ; ii. 3. 20, p. 363 ; ii. 3. 
32, p. 370 ; ii. 4. 9, p. 401 ; ii. 4. 
20, p.414; iii. 4.8, p. 620; iii. 4. 
49, p.070; iv. 1.1, p. 680; iv. 4. 
18, p. 766. 

«wn; i. 4. 6, p. 169. 

iv. 4. 5, p. 251. 
wfaw i. 2, 10, p. 83. 
innwiq i. 2. 23, p. 89 ; iv. 4. 7, p. 753. 

i. 1. 20, p. 55 ; i. 2. 2, p. 71 ; 

i. 2. 13, p. 81; i. 3. 9, p. 118; ii. 1. 
37, p. 272; iii. 1. 5, p. 430; iii. 1. 
23, p. 447 ; iii. 2. 36, p. 498; iii. 2. 
39, p. 503; iv. 1. 0, p. 085; iv. 2. 
11, p. 711; iv. 3. 7, p. 735 ; iv. 4. 
13, p. 761, 


vii 


ii. 1. 30, p. 271 ; ii. 3. 13, p. 
344. 

«wnr: iii. 3. 31, p. 550. 
vigtopiiii. 4. 42, p. 661. 
iwh iii. 4. 16, p. 026. 

iv. 2. 10, p. 711. 
w iii. 2. 18, p. 476. 

"ft i. 3. 26, p. 134. 

«^N: ii. 2. 21, p. 300. 
wwwrf iii. 1. 10, p 437. 
w ww ft ii. 1. 38, p. 271. 
wwf* ii. 3. 30, p. 387. 
p rffr w w ii. 3. 35, p. 372 ; iii. 3. 50, p. 
599. 

i. 3. 18, p. 126 ; ii. 1. 5, p. 244 ; 

ii. 2. 28, p. 308; iii. 1. 19, p.444; 

iii. 3. 31, p. 551 ; iii. 3. 53, p. 593; 

iv. 2. 9, p. 711. 
wrw w iii. 4. 24,- p. 037. 
vwjnpi; i. 4. 4, p. 170. 

ii. 1. 24, p. 254 ; iii, 3. 6, p. 
516 ; iii. 4. 48, p. 669. 

nfWI iii. 3. 42, p. 572. 
np i. 3. 2, p. 103. 
np rem ii. 3. 33, p. 371 ; iii. 4. 21, p. 
033. 

nww iii. 3. 27, p. 545. 

i. 1. 31, p. 66. 

«fcu ii. 1. 30, p. 262. 

i. 4. 25, p. 206 ; ii. 2. 36, p. 320 ; 

iii. 2. 20, p. 478 ; iii. 2. 28, p. 490; 

iii. 3. 29, p. 548 ; iv. 3. 5, p. 733. 
wmm ii. 2. 16, p. 299 ; ii. 2. 23, p. 
302 ; ii. 3. 38, p. 374 ; iii. 3. 30, 
p. 549 ; iii. 4. 43, p. 662 ; iv. 3. 15, 
p. 739. 

vwsfi ii. 2. 12, p. 291. 
i. 1. 27, p. 56. 
i. 2. 20, p. 86. 

iv. 1. 17, p. 700. 

iii. 2. 11, p. 407. 
nwftwm iii. 4. 34, p. 649. 



86 


VSDANTA-8T0BAS. I adhyaya. 


[Oorinda 


OOMIORTAKT. 


For the reeaona el reedy given, the SmArta, the thing not men- 
tioned m the firuti peeeege of the Bri. Up., but in the Smpti, namely, 
the not of matter do., is not the Inner Ruler, because the text describes 
attributes which cannot belong to matter or Jtva. The attributes like 
the following are mentioned themin: which cannot possibly belong to 
matter or Jtva : — 


dtffrwwr gir ftidN 9 ' 


“ Unperceived bnt perceiving, unheard but hearing, unknown but 
knowing.” “ Then is no other eeerbut he, then iano other hearer but he, 
them is no other perceiver but he, then is no other knower but he. This 
is thy Self, the Ruler within, the Immortal. Every thing else is of evil.” 
(Br. Up. ill. 723). Every thing else than the AntaryAmin is smArta, 
namely, a thing not specifically mentioned in the above antaryAmin 
passage, For the attributes like the heonr of all, Ac., cannot belong 
either to the PradhAna or the Jtva. 


sOtra i. i m. 

ffc MmMi 

nrfk SArlra, the embodied, the individual self of a yogin. w Cha, and. 
vft Ubhaye, the both, namely, both the KAnvaa and the MAdhyandinas. wfa 
Api, even, also. f| Hi, .because. Bbcdena, by diflcrence. fgg Enam, 
this, namely, the AntaryAmin. Adhlyate, read, speak of. 

20. The soul of the yogin is not the AntaryAmin, 
because both recensions read it as different from it. — 51. 


OOMMKNTARY. 

The word “ not” of the preceding Sfltra is understood here also. 
For the masons already given, the soul of an advanced Yogin also, 
cannot be the AntaryAmin of this paaaage. Because both the KAnvaa 
and the MAdhyandinas read, in their respective recensions, this AntaryA- 
min, as diffemnt from the soul of the Yogin. The KAnvaa mad “ yo 
vijnAnam an taro yunaysti” : “ He who dwells in the VijnAna, namely, 
the Jlv&tman, and controls the Jtva.” The MAdhyandinas mad:— “Yah 
AtmAnam an taro yamayati,” " he who dwells in the Self, and controls the 
Self.' Therefore the Ruler within is Hari alone. The SubAla Up., more- 
over, states directly that the PradhAna and the Jtva, constitute the body 
of the Highest Lord. For it raya that he has the earth, water, fire, wind, 
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ether, the Avyakta (Pradhlna) sad the Akpm (Jive) as his body : — “ He, 
the Inner Seli of all, the divine One, the One Qod Nkriyapa.” The text 
of the Subftla is : — 

CcwiriyMKtf a 

“ Within the body, placed in the cavity, the Unborn, the One, the 
Eternal, whoae body is the earth, who moves within the earth, whom 
the earth does not know, Ac." 

Adhikarana VI.— The akaara is Brahman. 

(Vifaya ). — In the Mundaka Up. we read : — 

viif ww W13 ww w&pmm WMwra wtn 1 

44 Ihe higher knowledge is that b y which the Indestructible Is apprehended. That 
which eannot be Men'.nor seised, which has no genus or species, no eyes nor ears, no h an ds 
nor feet, the eternal, the omnipresent, the infinitesimal, that which Is imperishable, that 
It is which the wise regard as the source of all beings. (Ifapd. Up. L L fi.) 

jw w immwfr ew i wnki emu grit einw 

rw OB in 11 • 

That hanvenly parmm la without body, Is both without and within, not prodnoed, 
without breath, and without mind, pure, higher than tbs high Imperishable, (Ifupd. 
Up. II. 1. 1) 

(Doubt). — Here arises this doubt : are these two sentences descrip- 
tive of the Prakriti and the Puru$a of the SAfikhyas respectively, or 
whether both denote the Highest Self, only. 

P&rvapakfa . — The Pftrvapakpn maintains that the first refers to .the 
Prakriti, because it enumerates attributes all of which an applicable to 
matter, and none of them contain attributes such as seer, Ac., which 
would denote an intelligent being. Moreover the word Yoni, translated 
as source, denotes also the material cause of anything; and therefore the 
Imperishable or akaara of that passage is pradh&na or Prakriti. While 
higher than the high Imperishable of the second passage is the Individual 
Self, which is higher than Prakriti, which is also called Imperishable, hat 
undergoes all modifications. Therefore, the two Imperishablea of these 
two passages, denote the Pradh&na aud the individual soul respectively. 

(Siddh&nta ). — This prima fade view is set aside by the next Sfitra. 

stTJU 1, 1 21. 
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[Oovinda 


Adpdyatva, invisibility, nft Adi, and the reat, beginning with. 

r: Gupakak, one who possesses the quality. Adftfyatvadi-gunakafc, being 
that which possesses the qualities of invisibility, Ac. Dharmokteh, 

because of the mention of attributes. 

21. The being possessing the qualities of invisibility, 
Ac., is no other than the Highest Self, for the text declares 
attributes which belong to the Highest Self only.— 52. 

OOUMBNTARY. 

In both them passages, that which possesses the sttribntes of 
invisibility, Ac., must be understood to be the Highest Self, because they 
mention qualities which belong to Him alone. Thus Munc} Up. T. 1. 9. 

says:— 

iwnu i wmfrgn ununmni muff i 

“ From bla who peroeirea all and who know* all, whoae brooding (ponanoe) emulate 
a knowledge, from him (the highest Brahman) is bon that Brahman name, form and 
matter (food)." 

The sttributes like All-knowing, Ac., belong only to the Highest Self 
alone. Similarly, the attributes like “heavenly,” “formless person” of 1L 
1. 2. are appropriate regarding Him alone. 

The section also, in which these passages occur, relates to the Higbeet 
knowledge or pari vidyA, so also it most refer to Brahman and not to 
PrmdhAna or Jtva. 

•OnuLin. 

in i * i w n 

Rta Vtfesapa, distinction, qualifying attribute, such as Omniscient, &c. 

Bheda-vyapadedhbhydm, by pointing out of difference; such as the 
Heavenly Person, Ac. v Cha, snd. * Ns, not. quff Itarau, the other two, vi» r 
the matter snd the souls, the Prakyiti'and the’Purusa of the Sdftkbyas. 

22. The distinctive attributes (like Omniscient, Ac., 
differ entiates the Highest Imperishable from the Lower Im- 
perishable called the Pradh&na), while the pointed references 
to him (as the Heavenly Person, without body, etc.) differen- 
tiates Him (from the other person called the Jlva), therefore, 
none of these two is intended in those two passages.— 53. 

OOMMKTART. 

In those two passages, the reference is not to the Prakrit! and PnrufS 
because there ia a distinction aa well as a difference mentioned therein. 
The section distinguishes the Akqara which ia the source of all, from the 
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Pradh&nr, by the specific epithets of Omfiiscient, Ac., aud differentiates this 
Akgara from the individual sou), by the attributes like “Heavenly Person, 
without body,” etc. Therefore in both these passages, the Highest 8elf, 
the Cause of all, has been described, and must be so understood. 

StTRA 1. 1 S3. 

m m ^ n 

ROpi, form. UpanyasAf, because of the mention because of 

the imagining. W Cha, and . 

23. And because a form has been declared, with 
regard to this Imperishable, therefore, it must refer to the 
Lord and not to the Jlva.— 54. 

COMMENTARY. 

In verse HI. 1.3. of the Huncjaka Up., a form has been described 
wbicK is the specific form of the Lord ; therefore, the Ak$ara, the source of 
all beings, whose form is so described must be the Lord. That verse is as 
follows:— 

W* wwi i top Sim, 

TO TOljMll I 

“W hen the seer sees the golden coloured Creator and Lord of all the world, aa the 
person who is the source of BrahmA, then he la wise and shaking off good and evil, be 
reaches the highest similarity free from passions." 

The form thus described is neither of Prakfiti nor of the Jiva. 

But how do you know that this golden coloured form is of the Lord 
alone, and not of anything else? This question is answered by the next 
SQtra: — 

sOtra 1. 114. 

SRRPn^ M R ut II 

Prakarnit, because of the context. 

24. The context also shows that the form above des- 
cribed, is that of the Lord and not of any inferior entity. — 55. 

OOlfMKNTARY. 

The Suifiti also explains this text as referting to the Lord. Thus the 
Vi$nu PurApa(VI. 5. 65. Aa) says : — 

i qCTtwvqwlfr ssMtywwu > n, 
i sftftnnwi a 

i nn a rW ntitf n 4 gjw a si 
mr wron kssISmui gRm vftftr f mrtm 
ast i a^a aaatnf aad atam i awh ninn^wrasurosai a 
faiftpnfaf an swan i aiakhanwvw^aain* 
n 
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“The Gratis or the Atharvaass la tbo Mundaka Up. dedlare that two seioBOOi ought 
to be known, the highest or the part vidyt by which the Imperishable is reached, and the 
apart fidyl consisting ofRigveda, do. This Imperishable is unmanlfest, without decay, 
Inconceivable, Unborn, Unehangable, Indefinable, without hands and feet, without form. 
All-powerful, All-pervading, Sternal, Source of all beings, without cause, pervading every- 
thing else, not pervaded by anything, from whom every thing proceeds ; that verily the 
wise see ; that is Brahman, that is the supreme goal, that ought to be meditated upon by 
all, who desire emancipation. That which the £rutl declares ss the highest seat of Viagra 
is this subtle Brahman. He Is known by the term Bhsgavat, and this Imperishable Is the 
essential form of the Highest Self. The term Bhsgavat denotes this first Imperishable 8elf. 
Thus the essence of the human soul has been described. The diva that knows this 
Supreme Truth, knows the Highest Truth, all other Truth Is lower knowledge and falls 
ader the head of TraividyA." 


Adhhikarana VII . — Vaiivdnara is Brahman. 


(Vi?aya.) In the Chh&ndogya Upani$ad, Fifth AdhyAyn, we read as 
follows : — 

aiCaiiw dww mw hfWwvC wjUt w tndcnhr 
jftv vowRibC P utitimi nsraMSwt frita Omwilt Si | 
wm Muffin \ i » v ewniw p gwwhf t vuwbviiwfW ewriftn- 
owmi t w iTO r diii ira t u w i uiiffi r >a vronpgs iri «i 
sunwucre wwfar nffiffi mroiw um ffi wwINt n dBm 


wnwwiwpiwndffir i\mk t m uwwBrf * wiutai 4Sv> 
wwftwwBi hmeSh sa wnmnwilh wa imivy> ivi ilwt 
i sffiw fiwwwc ei sw» Cftm* uuvit dffii out a 


nftn iint h am arife* vi *t«nftr mupm gift v wiftneq * auar 

d im 1 tfffr hawh pmiptwn tv afrtwmiffitf Iwira 

eww'dN fffia ffi atfftr i * i turn amd: iffi i uwdffii ft I 
mww fjitv mUiwW m cfitAhijev i v i 


s W um eg i ui 


ELEVENTH KHANPA. 


1. PrichfnasAla, son of Upamanyu, flotyayajfia, son of Pulusa, Indradyumna, son of 
Bhallava, Jana, son of &rkarlk?a,and BuJila, son of Asvatarrfva, these five great sacriflcers 
and great scholars met once together and held a discussion as to “ who is our fielf (the 
Lord to be worshipped) and what is Brahman." 

1 I'hey decided (to so to Uddilaka, saying) : “ 8irs, there is that UddAlaka, son of 
Aropa, who at present knows best this Atman called Vais vAnara. Well, lot us go to him." 
Bo they went to him. 

ft. But he decided : “ those great sacriflcers and scholars will put questions to mo 
and I cannot tell them all : therefore let me recommend another teacher to them." 

4. He said to them : “Sirs, Atvapati, King of Kekaya, knows at present best this 
JUamn called Vaisvinara. Well let us go to him." They went to him. 
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5. Whoa they arrived, the king ooused proper honors to be paid to eeoh of 
separately. lathe morning after leering hie bed, he sold to them: 44 (Whet makes you 
oome here ? Are joa troubled by bed am? Bat there ere no smelt people la this lend). 
In ny king dom there Is no thief, no miser, no drunkard, no lrreligftoaa nor illiterate parson, 
no sdnlterer, maoh less an adulteress. (Bat If you here oosm to get wealth, then stay fori 
I am going to perform e sacrifice, sirs ; end I shell giro yon, sirs, as maoh wealth ns I giro 
to each Ritrij priest. 80 stay here, please.* 4 

6. They replied : “ Hay (yoar honor) toll (as) through whet means a men my attain 
(release) ; Yoa know at present the Supreme Self YoiivAnaro. Tell as that*' 

7. He said to them 44 1 shall gire yoa an answer tomorrow.” They Went again to him 
nest morning, with saerifioiel fuel in their hands. And he without oeremony, sold this 
to them. 

iftiimw ft ife f^v cnlMf % f^ir 
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TWBLFTH KHANDA. 

I. 44 Aupemenynm ! Under whet name dost thou worship the Lord YaisvAnara ? '• He 
replied : « As I>ya only (sportful), O holy king," he said. M The Lord YoiAvAnara that thou 
worshippest is called 8utejas. Therefore in thy house there are seen sons, grandsons and 
groat-grandsons. 

1 Therefore thou eateat food (te., art healthy) and seest pleasant objects (pros- 
perous). Whoever worships thus that Lord Yulivinara becomes healthy end prosperous, 
and has Yedic glory in Ills house. But this (Dyo) Is only tho head of the Lord, end thus 
your head would have fallen (In a discussion) if you had not come to me." 
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THIRTEENTH KHAIjipA. 

1. Then he said to SatyayaJAa Paulusi : 41 0 thou eternally elect 1 under what name 
dost thou worship the Lord YaisvAnara ? ” He replied, 44 As Aditye (the Lord in the sun 
and attracting all) : 0 holy king I " He said the Lord YaisvAnara that thou worshippest is 
called Yisvarfipa, the All-seeing. Therefore, in thy house is seen much and manifold 
wealth. 

3. There are cars yoked with pairsof mules, slaves and Jewels. Thou art, therefore, 
healthy and prosperous. Whoever worships thus that Lord YaisvAnara, becomes healthy 
and is prosperous and has Yedic glory in his house. That, however, is but the eye of tho 
Lord. You would have become blind, if you had not come to me." 



WORD INDEX. 


XIII 


Thwwj iii. 2. 29, p. 491. 
iii. 4. 27, p. 640. 
iii. 1. 22, p. 446. 

iii. 1. 19, p. 444. 

vi* iii. 4. 47, p. 667. 

i. 4. 6, p. 169. 
fiUmw w w iii. 1. 2, p. 427. 
fan; ii. 4. 20, p 414. 
wflwmi i. 1. 31, p. 66. 

* 

iv. 2. 20, p. 723. 

V* iii. 4. 27, p. 640. 

i- 1- 25, p. 54. 

**imi. 2. 11, p. 77; i. 2 32, p 100 

i. 3. 27, p. 135 ; i. 3 30, p. 139 

i. 3. 40, p. 155; i. 4. 1, p. 162 

ii. 1. 24, p. 254 ; ii. 1. 30, p. 202 

ii. 1. 34, p. 267 ; ii. 2. 15, p. 294 

ii. 3. 25, p. 361 ; ii. 3. 28, p 365 

ii. 4. 11, p. 404; iii. 1- 7, p. 432 

iii. 1. 14, p. 441 ; iii. 1. 21, p. 445 

iii. 2. 17, p. 473; iii. 2. 21, p. 479 

iii. 3. 5, p. 514 ; iii. 3. 23, p. 540 

iii. 3. 49, p. 587 ; iii. 3. 68, p. 612 
iii. 4. 8, p. 620 ; iii. 4. 5, p. 621 
iii. 4. 28, p. 64] ; iii. 4. 51, p. 675 

iii. 4. 55, p. 680 ; iv. 1. 16, p. 698 

iv. 2. 1, p. 703 ; iv. 2. 19, p. 721 
iv. 3. 13, p. 738 ; iv. 3. 16, p. 742 

iv. 4. 15, p. 762. 

iii. 3. 59, p. 603. 

iv. 2. 6, p. 708; iv. 4. 20, p. 768 

i. 3. 14, p. 124. 

ii. 3. 41, p. 381. 

$4 ii. 2. 11 , p. 290. 

iii. 1. 12, p. 439. 

i. 2. 28, p. 98. 

^wrf^wii. 1. 25, p/255. 
frwwm m ii. 3. 46, p. 388. 

*1 iv. 2. 19, p. 72J. 
iii. 2. 6, p. 459. 


ii. 1. 1, p. 215. 

ii. 1. 4, p. 200; ii. 3. 28, p. 365 ; 
ii. 4. 11, p. 404. 

ii. 1. 10, p. 234; ii. 1. 29, p. 261 
ii. 2. 16,< p. 294 ; ii. 2. 23. p. 302 

iv. 3^ 15, p. 739. 

pw* ii. 1. 6, p. 230. 

3. 15, p. 125 ; iv. 1. 12, p. 691. 

iii. 1. 8, p. 435. 

i. 4. 23, p. 204 ; ii. 1. $, p. 233. 

iv. 4. 4, p. 740. 

5fg: i 2. 27, p 07 ; iii. 3. 52, p. 592. 

iii. 3. 43, p. 574 ; iii. 4. 36, p. 653 
jtv: iv. 2. 17, p. 719. 

iv. 4. 12, p. 758 

H i. 3. 1, p. 103 ; iii. 3. 24, p.540. 

V 

>rti. 2. IS, p. 85; i. 3. 9, p. 118 ; 

ii. 1. 37, p. 272 ; iii. 2. 41, p. 504. 
vnUnfc* ii. 1. 17, p. 245. 
i. 2. 21, p. 87. 

1*: i. 3. 10, p. 119 ; i. 3. 16, p. 126. 

iii. 4. 20, p. 633. 
win iv. 1. 8, p. 687. 

H 

«i. 1. 5, p. 23 ; i. 1. 6, p. 24; i.l. 13, 
p. 38; i. 1. 16, p. 41 ; i. 1. 25, -p. 
54; i. 1.27, p. 56; i. 1. 29, p. 62 ; 
i. 1. 31, p.66;i. 2.8, p. 74 ; i 2. 
17 , p. 83;i/2. 19, p. 85; i. 2. 22. 
p. 88 ; i. 2. 27, p. 97 ; i. 2. 28, p. 
98 : i. 3. 3, p 104 ; i. 3. 18, p. 127 ; 
i. 3. 27, p. 135; i. 3 28, p. 136; 
i. 4. 1, p. 162; i. 4. 5, p. 168; 

i. 4.21, p. 169 ;i. 4. 11, p. 176; 

ii. 1. 1, p. 215;'ii. 1. 4, p. 224; 
ii. 1. 7, p. 231; Ii. 1.9, p.233; 
ii. 1. 17, p. 245 ; ii. 1. 24, p. 254 ; 
ii. 1. 34, p. 261 ; ii. 1. 31, p. 263 ; 
ii. 1. 32, p. 265; ii. 1. 35, p. 298; 




vbdAntasutras. I ADHYAYA 


[Qovinda. 


w inAvvv Nww f wwwjww iftr ii|kv unk 
^vdfiRi Nw « utmwrtwii w^r if mmumsqr^ awral ;irm 
«Wiifai yn*tm*k\s§ q fm \\ \ R tow wfe fa w r w # toBt M 
v m i fr q mra r* I ra myirai l *ra*d* mm iRr 
tram arara wpiiftrararat *mfa«* f% h r ii 
«%« 9 ^rtmu \* ii 


FOURTEENTH KHAQtQA. 


Then he said to Indradyurona Bhillaveya : M 0 Yaiylghrapadya I Under what 
name lost, thou worship the Lord VaisvAnare ? " He replied : “ As VAyu (tho Lord in VAyu 
and called knowledge-life), 0 holy king I " He said : “ Tho Lord whieh yon meditate on is 
the Lord YaisvAnara, called Prithagvartma (the nnnsnal, the mysterious). Therefore 
offerings come to you in mysterious ways and rows of ears follow yon. 

2. Therefore, thou art healthy and prosperous. Whoever worships thus the Lord 
YaisvAnara becomes healthy and prosperous : has Yedio glory in his house. That, how- 
ever, is but the breath of the Lord, and your breath would have left you, if you had not 
come to me." 
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FIFTEENTH KHANQA. 

Then he said to Jana : “ O SArkarAkf ya ! Under what name dost thou worship the 
Lord YaisvAnara ? ’ He replied: “As AkAta (All-light and support of ether): O holy 
king." He said : “ The Lord that thou worship peat is the Lord YaisvAnara called Bahula 
(full). Therefore you are flail of offspring and wealth. 

1 Therefore thou art healthy and prosperous. Whoever worships thus the Lord 
YaisvAnara, becomes healthy and prosperous and has Yedio glory in his house. That, how- 
ever, is but the trunk of the Lord, and yonr trunk would have perished, if you had not 
eome to me." 
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SIXTEENTH KHAIVDA. 

1. Then he said to Budila Asvatarasvi : “ 0 VaiyAghrapadya ! Under what name dost 
thou worship the Lord YaisvAnara ? * He replied, " As Apas (the Lord pervading the water, 
and called Apas or All-pervading " : ) 0 holy king." He said, " The Lord that thou wor- 
shippest is the Lord VatfvAnara called Ray! (the delight maker). Therefore thou Art 
wealthy and -flourishing. 
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1 Therefore thoa art healthy and proeperoae. Whoever worehlpe thu* that lord 
VaUvlnara becomes healthy and pfkwperoua, and haa Tedie glory in hi* howe. That, 
however, ia bnt the loins of the Lord : and your loins would have broken If you had not 
come to me." 
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SEVENTEENTH KHAtyQA. 


1. Then he said to UddAlaka Aruni “ O GaUvama 1 Under what name doat thou wor- 
ship the Lord Vaiavinara ? ” He replied as Pfithivi (the Lord supporting the earth, and 
ealled so because He is oast), 0 holy king." He said : “ The Lord that thou worahlppsat, 
is the Lord Vais v Inara called PratifVhl (Arm stay). Therefore, thou standeat Arm with 
offspring and cattle. 

1. Therefore, thou art hoalthy and prosperous. Whoever worships thus that Lord 
VaisvAnara becomes healthy and prosperous, and has Tedie glory in his house. Those, 
however, are but the feet of tho Lord, and your feet would have given way, If you had 


not come to me." 
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EIGHTEENTH KHAN0A. 


1. Then he said to all six of them : Now you verily knowing this VaisvAnara Lord 
as if many, eat your food (i. e., have got your small reward) But he who worships this 
Lord VaisvAnara as of the size of heart and at tho same time limitless, he bats flood ia 
all worlds, in all beings, %nd in all seifs. 

2. Verily of that Lord VaisvAnara, the head is the Good Energy (of thought^ the 
eye is All-seeing, the breath is All-moving, tho trunk is the 8pace containing All, the 
bladder is tho Rayi (matter in the Astral), the feet, the earth ; the chest, the altar ; the 
hairs, the grass ; the heart, tho Girhapatya Are, tho mind is ths An v Ah Ary a- Are, and the 
mouth the Ahavaniya-Are. 
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NINETEENTH KHAtypA. 

I. At the tlmo of Mting, the first ip >rscl that is taken should be considered as a 
Boms material. The first oblation that he offers let him do so with the Mantra “ PrAnAya 
8vAhA." Then PrAna Is satiated. 

1 When tho PrAna is satiated, the eje is satiated ; when the eje is satiated, the snn 
is satiated ; when the sun is satiated, tho consort of VAyn (Dyao) is satiated ; when the 
consort of YAyo is satiated, the Lord of Wisdom and Bliss is satisfied. The Dyaiafoonsort 
of YAyu) and son role (the Eastern gate). When be, the Lord is satlstod, then follows the 
satisfaction of the sacritcer, with his offspring, and cattle, and he gets health, and energy 
and intellectual splondour. 
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TWENTIETH KHANpA. 

1. Then when he offers the second oblation let him offer it saying : M YyAnAya SvAhA." 
The VyAna is satiated. 

2. When the YyAna is satisfied, the Ear is satisfied ; when the ear is satiated, the 
Moon is satiated : when the moon ir satiated, the consort of Yiyu (Dii) is satiated, when 
the consort of YAyu is satiated, the Lord of Wisdom and BUss (YAyu) is satiated. The 
(Dis) consort of YAyu and the Moon rule (the Southern Gate). When tho Lord is satiated, 
then the sacritcer is satisflcdi along, with his offspring aud cattle, and he gots magnani- 
mity, bliss and Vedic splendour. 
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TWENTY-FIRST KHANpA. 

1. Then when he offers the third oblation lot him offer it saying *' ApAnaya SvAhA.” 
The ApAna is satiated. 

2. When the ApAna is satiated, tho speech is satisfied ; when tho speech is satiated, 
the tre is satiated, when the tre is satiated tho Pfithivi is satiated ; when the Pfithivi is 
satiated, the Lord of Wisdom and Bliss (is satiated). Pfithivi and tre rule (the Western 
Gate). When that Lord is satisfied then the sacrifloer is satisfied, along with hia offspring 
and cattlo, with health, energy and intellectual splendour. 
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TWBNTT-SBCOND KHANRA. 


1. Then when he offers the fourth oblation, let him offer it saying M Samlni ya 8vihi." 
Thus the Sam&na is satisfied. 

1 When the Samiua is satisfied, the mind is satisfied ; when the mind is satisfied, 
Indra is satisfied ; when Indra is satisfied, Vidyot (the consort of Viyn) is satisfied ; when 
the consort or Viyu is satisfied, the Lord of Wisdom and Bliss is satisfied. Vidyot (the 
consort of Viyn) and Indra role the Northern Gate. When the Lord is satisfied, then the 
saorifleer is satisfied, along with his offspring and cattle, with health, energy and Intellec- 
tual splendour. 


qmfl w i b g^ nereR i n K 

rstivdr imsdi rdi wwi he ii ^ n 

iftrs h Wp t een imu 


TWENTY-THIRD EHAljTQA. 

1. Then when he offers the fifth oblation, let him offer it saying u Udiniya 8vih4.” 
Then the Udina is satisfied. 

1 When the Udina is satisfied, the Viyn is satisfied, when the Viyn is satisfied, the 
Akisa Is satisfied, tho Lord of Wisdom and Bliss is satisfied. The Viyu and Ikiia rale 
(the central or Upper gate). When the Lord is satisfied, then the saorifleer is satisfied, 
along with his offspring and cattle, with energy and intellectual splendour. 

«ra y fan* Rdni ifoftr toi s?3 fci%3 3*3 wf w w w n jjrr 

wfa it \ 11 riW fiw wf wsmi * 

ft sMihfr* ufefir 11311 fiefhwwfh TOronfafai 

gqwfarmft bnw afiww* uro enfafr at* wNr ;i u 11 qhghn 
wm hiw w <iinw <ns dih fadilnipiur wfidnifMttMi iPi im 
fftr egtifar* to ii vt 11 

TWENTY-FOURTH EHANpA. 

He who, not knowing this Lord Vais vdnara offers an Agnihotra, he is like unto that 
person who removing the live-coals, offers libations on dead ashes. 

1 Bnt he who knowing that Lord, thus offers an Agnihotra, he offers in fact oblation 
to all the eonls animating all bodies in all worlds. 

8. As the tuft of the l^hikd reed entering into the fire is quickly reduced to ashes, 
thus indeed are burnt all his sins, who knowing the Lord, thus offers an Agnihotra. 

4. Therefore, indeed, if such a knower gives what is left of his food to a Chandila 
even, it would be offered in the Valsvinara Self of the Chandila. 

5. On this is the following stanza As here the hungry infants duster round their 
mother, so do all beings have recourse to Agnihotra. 

In the Clih. Up. V. 11. 1 we read “what is our Self, what is Brah- 
man “and again V. 11.6, “You know at present that V&itfvfinara Self 
tell us that ” and further on V. 18. 1, “But he who meditates on the 
Vaitfv&nara Self as span long, he eats food in all worlds, in all beings, 
in all Selfs," (Chh. Up. V. 11. 6 and V. 18. 1 \ Further on we find a des- 
cription of this Vaitfvfinara fire in the following terms (Chh. V. 18. 2, Ac.). 
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VEQANTA-8UTRA8. / ADHYAYA. 


[Oovinia 


“ Of that Self called Vaidvfinara the head is oalled the Sutejas, the 
eye is Vidva-rftpa, the breath is Prithakvartma, <£c.” 

(Doubt ). — Now the doubt arises, what is this Vaidvanara (ire. Is it 
the fire, by which the food that is eaten is digested, or is it the Divinity 
called Agni, the presiding deity of fire, or is it the elemental fire, or is 
it Lord Vi$Qu. For Vaidvanara is used in all these four senses, and since 
it is a common term, its meaning is not well defined, and may mean any 
one of these four things. To this objection the next S&tra gives the 
following reply : — 

8&TRA I. 2. 25. 


VsiW VaidvAnarafc, the (God called) VaidvAnara. The term VaidvAnara 
denotes Brahman. He who contains alt men. wpfTO SAdh Arana, common 
WWT&bda, term or word Aftqrf Videsar, because of the distinction. 

25. The term Vaisvanara in the Chhandogya pas- 
sage V. 11. 6., and 18. 1., denotes the Supreme Self, because 
this common term Vaisvanara is qualified by epithets which 
are distinctive attributes of the Lord.— 56. 

COMMENTARY. 

The Vaidvanara of the Clih. Up. passage denotes Vi$nu, because 
the common term is qualified there by the attributes of Vi$nu. The sense 
is this, that though this word Vaidv&nara is used in those passages as a 
general terra, yet it denotes Vi§nu. Because common terms like “ heaven 
is its head,” Ac., when qualifying this Vaidv&nara, restrict its scope to 
Vignu. As the common terms Atman and Brahman are restricted to 
Vignu. Moreover, the result which a person gets from the knowledge 
of Vaidv&nara is such which can only be obtained from the knowledge of 
Vi?nu. Thus that text says “ As the fibres of the Ifik& reed when thrown 
into the fire, are burnt, thus all his sins aro burnt " (V. 18. 1. & 24. 3V 
Now the burning of sins, is a distinctive mark of Vi§nu, for no one can 
burn away sins but He. Therefore, Vaidvanara means Vigpu. Moreover, 
etymologically also, the word Vaidv&nara may mean Vi$an ; for it is 
composed of two words Vidva meaning “ all," and nara meaning “ men ; " 
namely, "He who contains all men within himself " and such a Being is 
Vi 9 nu. 

sOtra i. a. 25 . 

Fnftftr m i * i n 

nfam Smaryamanam, mentioned in Sntriti. AnunUnam. infe- 

rence. Syat, may be ?fw iti, because. 
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26. The Smj-iti text may also be .an inferential mark 
of the Vaisvfinara being the Highest Self. — 57. 

OOMXKNTART. 

The word " Hi ” denotes a reason. In the Bhagav&d GltA (XV. 14) 
the word VaidvAnara is expressly applied to the Ldrd. ^ 

anfhptt “ I, having become VaidvAnara, take possession of the 

bodies of breathing things.” Here a truth about Vi^ra is declared, in 
a Smfiti passage, and from it we may infer that the VaidvAnara VidyA 
taught in the Chh. Up. also refers to this mystery of Vi^ra. Hence 
VaidvAnara is Viypa. 

In the next Sfitra, the author removes the doubt, that the VaidvAnara 
may denote the gas trio fire. 

bOtju. L 1. >7. 

ii i i * i ^ n 

vanfrw: flabdAdibhyab, on account of the words, Ac. WWW, An tar, within, 
tfimt PratitfhAnAt, because of abiding. W Cha, and. UPr Neti, not so. %g 
Chet, if. a Na, not utg TathA, thus, gft Of if {i, meditation on Visiyu. uutaf 
UpadedAt, because of being taught. tnuNR AsambhavAt, because of im- 
possibility. gaaAsf PurufSpvidham, having the shape of a mao. vrf% Api, 
also, w tptf Cha enam, and Him. srJNt Adhlyate, they read. 

27. If it be objected that Vaisv&nara cannot be 
Visnu, because there are express words stating otherwise, 
aud because it is described as abiding within the body of 
man, we say, no; because meditation on Visnu is thus 
taught : because it is impossible that it should denote any- 
thing else in this passage ; and lastly, because they describe 
Him as having the shape of a man. — 58. 

OOMMHNTART. 

An objector says : VaidvAnara cannot be Vigpu, for two reasons, 
first there is an express text saying that VaidvAnara is fire ; and secondly, 
it is described as abiding within die body, and performing some func- 
tions therein. Far says the text: — “ Ay&m Agnir VaidvAnara!)” this 
Fire (is) VaidvAnara. Here the two words “ Agni ” and ‘‘ VaidvAnara ” 
are shown in case of apposition, moreover in the section under diamuwin n 
we find “ the heart is the OArhapatya fire, Ac.” (Chh. Up. V. 18. 2.). 

It represents the VaidvAnara fire as abiding within the heart, and 
is 
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VEDANTA-SOTRAS. 1 ADHYlYA. 


[Qoouida 


constituting a triad of sacred fires. Moreover, further on, it is shown that 
this VaidvAnara is the fire on the altar of the heart, in which internal offer- 
ings to Pr&nas are made. It is also represented as shaped like man and 
abiding within man, in a Vedic passage. For all these reasons VaifivAnara 
is not Vigpi. 

The present Sfitra answers all these objections. The VaidvAnara 
is not the gastric fire, because Vi$nu is described as such, in order to teach 
meditation on Him, in the form of luternal Fire. If it meant the gastric 
fire, then the description of the heaven, Ac., being its head, would be in- 
appropriate, so also the Vajasaneya Bralimana declares 
tain* gntafii Slfbfgri fef R “ He who knows this Agni VaidvA- 

nara, shaped like a man abiding within man." (datapaths Br. X. 6. 1. 11). 
If it meant the gastric fire, it would no doubt harmonise with the des- 
cription as abiding within man, but the further description that it has 
the ihape of man , would not be congruous. While in the case of Vignui, 
both descriptions become harmonious. 

Next the author sets aside the view, that VairfvAnara of this passage 
means the devatA called Agni, or the elemental fire. 

BfTTRA 1. 1 28. 

wrwcw w a i m fq u 

WU Ata eva therefore; for this reason also. «t Na, not. fair DevatA, 
the presiding deity of fire, qge Bhutan, the element of fire, w Cha, and. 

28. For the same reason Vaisvfinara is not the pre- 
siding deity of fire, nor the element fire. — 59. 

COMMBNTARY. 

An objector sayB : The presiding deity of fire is s mighty being, 
pn ^wing great lordliness, power and heaven, Ac., may very appropriately 
be its head and other members, and therefore the passage may very well 
apply to him. It may also apply to the elemental fire alBo. Thus the follow- 
ing mantra of the Big Veda shows that Agni also possesses the same 
attributes (Big Veda X 88. 3) i— 

to nQnr itatf vigftwuNuii* a 

u Who in the form of son pervades the earth, the heaven and the interspace, that 
Fire, Ac.'* 

To this objection, we reply, that for the reasons already given, 
VaidvAnara is not the deity of fire, nor the elemental fire, but the Supreme 
Brahman. No doubt in the mantra above quoted, Agni is spoken of in 
very high terms, bat they are mere words of praise and should not be 
t ftVftn in their literal sense. 
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iron We rater iblnlr that Agsi prated In hymn 88 of Book X of the Hif Yada 
maj tot y wall maaa tha Supreme Lord or His drat begotten, the Anointed, the Maud 
fterifloe. 

The word Agni itself directly and primarily denotes the Supreme 
Brahman also, just like the word VairfvAnara. This is the opinion or 
Jaimini and the author mentions it in the next Siltra. 

sOtra Lisa. 

in m u ii 

WHV S»k»a«, directly. nft Api, also. Uffihn Avirodbam, no objection ; 
no contradiction. tAfr Jaiminife, the sage Jaimini. 

29. Jaimini is of opinion, that the word “agni” di- 
rectly may denote the Supreme Brahman, without any con- 
tradiction. — 60. 

COMMENTARY 

As the word Vaidv&nara literally means “ He to whom belong all 
men,” or “ who is the leader (nara) of all (virfva),” so the word agni and 
similar other Vedic words denote etymologically the Supreme Brahman. 
Agni is derived from the root “ agi ” to go; with the suffix ‘ni.’ tPlft : : 

Agni thuB means " He who leads othere” or " who gives birth to all 
others.” Ahgayati iti agnih : “ tha producer or generator of all,” or 
agre nayati iti agnih. Therefore etymologically the word agni means 
Vif.ni], and ao there is no contradiction in the phrase “ agnih vaidvfinara;” 
for both mean the same thing. 

In the above passage of the Chh&ndogya Upanisad under discussion, 
agni vairfvAnara is described as having the size of a span. How can the 
non-limited Brahman, be limited by the measure of a prftdeda or a span ? 
To this objection the author answers by the following Sfltrae : — 

S0TRA 1. 1 SO. 

IM I R II 

wftmtffc: Abhivyakteh, because of manifestation. ffik Iti, thus, WlfStW 
Arfmarnthyab, the sage Admarathya. 

30. The sage Asmarathyah is of opinion that Vais- 
vanara is represented as having the measure of a span, 
because thus He manifests himself in the heart of His 
devotees in meditation. — 61. 

COMMENTARY. 

The devotees who meditate- on Brahman in their heart as having 
the size of a span, see him of that size, because He manifests himself to 
them in that form. This is the opinion of Admarathya. 
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VBOXVTA^OTBAS. / ADEYlYA. [Gmndo 


StTRALlU. 

TOfc IM I * \ \\ II 

IKll: Anusmpteh, becauie of remembering or meditating, gft Iti, thus. 
SffjR: Btdarih, the Mge Bldari. 

31. The sage Bfidari is of opinion, that this measure 
of a span is a mental device, to facilitate meditation. — 62. 

OOlfMHNTlRT. 

The size of the heart is that of a span, and as Brahman is meditated 
as abiding in the lotos of the heart, the man involuntary associates him 
with the size of a span. This mental association or suggestion or 
anusinriti is the cause why Brahman is called pr&deda m&tra, the measure 
of a span. This is the opinion of B&dari. 

sOtra LLR. 

im m i ^ u 

(nit Sampatteh, because of lordliness or majesty. (ft hi, thus. ftQft: 
Jaiminih, the sage Jaimini. SWT Tatih, in this way. ft Hi, because. rilK 
Dardayati, (the iruti) shows. 

32. According to Jaimini the Brahman is said to be 
ol the measure of a span, on account of His mysterious 
powers, and because the Sruti, in other passages, shows 
that the Lord possessed such powers. — 63. 

COMMENTARY. 

Though the Lord is all-pervading, yet He is said to have the size 
of a span, because of His sampatti or lordliness and possessing incon- 
ceivable mysterious power, by which He can appear as such, and this 
span-body does not limit or condition Him. This is the opinion of 
Jaimini. The reason for this is that there are direct texts showing that 
the lord possesses such trascendental powers. As says a verse 
Dtfof |. “He is one Qovind whose form is sat, chit 

and taanda.” Who though- one, appears 

in manifold forms." The texts like these show that on account of His 
inconceivable power, apparently contradictory attributes are co-existent 
in Him. Such as though He is knowledge, He appears as having a body, 
though He is one, He appears as many, Ac. This will be explained 
in greater detail as we proceed further. Though all-pervading there is 
no impropriety in ascribing to Him a limited form. 
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sCtrta LIU. 

IHnPt Amananti, they recite, record or declare. w Cha and. 
Enam, this, the inconceivable power, Asrain in that, in Him. 

33. They (the Atharvanikas) recite a text with regard 
to Him, as to this power. — 64. 

OOMMSNTART. 

The poeaeeaion of this mysterious power by the Lord, is directly 
recorded in their text, by the Atharvanikas as regard to the Supreme 
Self. Thus in the Mugcjaka Upanigad He is said to be without hands or 
feet, yet seising all and going everywhere (I. 1. 6), "He is said to 
possess inconceivable paradoxical powers ” (III 1. 7l So also in the 
Kaivalya Upanigad 21 Wqrffcqitttgnfamtlfo "lam without hands 
or feet, my powers are mysterious.” So also the Smriti says : — wi ^ w t - 
tn^BCnikl | “The Self, the Lord transcendental possessee in- 
finite powers" (lWgavata PdrAna). 

By giving above the opinions of several sages, like Arfmaiathya, Ac., 
it is not to be understood that there is any conflict between their opinions 
and that of VyAsa. The sage VyAsa holds all those opinions. They but 
reflect a portion of his mind. As says a text : — 

wuMkai tnoif Wwft i ^ 

H Othftf fff— ntwfaIIj take up as their own, a few of the jndgmenta that fora 
part of the apeeiooa mind of Vjriaa mod make nao of them, even aa honaea, Ac., encloae 
portiona of apace.” {Skanda Purina). 

Here ends the Second PAdaof the First AdhyAya of the VedAnta 
Satras and of the Oovinda BhAgya of Baladeva VidyAbh&gaga. 





adhyAya first. 

Pada Third. 


May the king of the Devas, who out of His great compassion, supports 
this whole universe of helpless beings, be propitious to me : may that 
Qovinda, Lord of Supreme Bliss, draw my heart towards Him. 


Adhikarana I.— The abode of heaven , &e. t ta God. 

In this third pAda or chapter, some texts will be discussed, in which 
there are express indications that may apply to the Jlva or FradhAna, 
but which however are to be construed as applying to Brahman. 

Vifaya : Thus. in the Mund. Up. (II. 2. 5.) we fiud 

fwrfagtaf mi ol't i 

uw wimmm wrot Bryvr wjerefc* $$ i 

•He in whoa ihe heaven, the earth and the ahy are woven, the mind also, with all 
the vital airs ; know Him alone as the 8elf, and leave off other words, He is the bonk (8eta) 
of the Immortal." 

(rfoubt ). — Here arises the doubt, whether the being spoken of as the 
abode of heaven, earth and so on, is the FradhAna or the Jlva or the 
Supreme Brahman. 

(P&napakia).— The Pfirvapatya maintains, that it refers to the 
FradhAna, because it is the cause of all effects ; therefore, it is more 
appropriately said to be the abode of heaven and earth, Ac. And it is 
very rightly called the Bank of the Immortal ; just as milk comes out of 
the udders of a cow in order to nourish the calf, so the Prakpti, though 
Unintelligent, engages to bring about the release of the individual soul 
or Puru$a, and is rightly called the Bank of the Immortal. The word 
Atman or Self is metaphorically applied to Prakpti, either because she 
giveB everything pleasant to the individual soul, or because she is All-per- 
vading. Or the above passage may refer to the Jlva, who, as enjoyer of 
all experiences, may well be said to be the abode of heaven and earth, for 
the abode of heaven and earth refers to the things experienced by the 
soul. Moreover it is a well-known thing that the mind and the vital airs 
(mentioned in the above mantra) abide in the Jlva and are characteristic 
attributes of the Jlva. 

(Siddh&ilta).— To this the author replies by the following 
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S&TRA I. 3. 1. 

wuwvqjimmi 

Dyu, heaven. ^ BhO, earth, wift Adi, &c„ and the rest, wiWffNN 
Ayatanam, abode, ff Sva, peculiarly its own. QWf dabdfft, because o( the 
word. 

1. The abode of heaven, earth, Ac., (mentioned in the 
MuxuJL Up.) is verily Brahman, because the peculiar term 
used about Brahman occurs therein. — 65. 

COMMENTARY. 

The peculiar term designating Brahman is the phrase “ the bridge 
of the Immortal,*’ a phrase which is never applied to Prakfitior Jlva. The 
word Setu translated as Bank or bridge, comes front the root sinoti, mean- 
ing to bind and so the phrase Amritaiya setu means, “ He who causes 
Immortality to be obtained or the Giver of Immortality.” Or the word 
Setu may mean bridge or bank, and is used here as a simile, that is to 
say, Brahman is like a bridge, that thrown over rivers, Ac., helps one to 
reach the other bank ; so He is like a bridge, to cross over this ocean of 
Soibs&ra and reach to the other bank whicli is Mukti. Therefore the 
phrase “ the bridge of the Immortal ” being peculiar to Brahman, the 
above passage refers to Brahman. Moreover there are other texts to the 
same effect, showing that Mukti is given alone by Brahman, namely, 
Brahman alone is the Giver of Immortality. “ Knowing Him alone one 
crosses over death, Ac.," says another text, (Svet. Up. ffita 

AiqpgWri ). The author gives a further reason, in the next sulra : — 

8&TRA.-1. 8. 1 

tpstapy a r fanst M u ii * ii 

fWt Mukta, the released. iqqav Upasripyt, creep ng up to, resorting to. 

VyaprdegAt, because of distinct pointing out, because of declaration. 

2. Because it is declared, that this abode of heaven 
and earth, is the summit to which the Released slowly creep 
up. — 66. 

COMMENTARY. 

In a subsequent inantra of the same (Jpanisad, we hud the following 
declaration : — 

u*t qtpjtt Qfmnt frakifcr 5 ^ aiAtftii 1 
aqr fop focg*n <roi erargtar m 

u When the goer so os the golden coloured Creator and Lord as the Person from whom 
Brahmi arises, then possessing true know lodge, he shakes off good and evil, and, free 
from passion, reaches the highest similarity.”— (M 11 . Up. 111. 1. 3.) 

This Being whom the Released reach cannot but be Brahman. 



APPENDIX I. 

THE ORIGIN OF BHAKTI DOCTRINE. 


The doctrine of Bhakti has given rise to many theories with regard 
to its origin. Several European authors are of opinion that this doctrine 
is borrowed by the Indians from Christanity. There is nothing improbable 
intrinsically in this theory. Christian colonists were in India long beforp 
the rise of Madhvacharya and Ramanuja*. The following quotation from 
Mr. Kennedy’s notes in the Journal of the Royal Asiatic Society for April 
1907, shows how Christianity could have affected Hinduism : — 

“On the North-West frontier we find an entirely different state of things. Bactria 
was the home of all persecuted sects. To it fled the Manicheans, the Mazdakites, the 
Christians, whenever the whim of the monarch or the pressure of the Magi or the relations 
with home prompted Sassanian kings to persecute their subjects. Christianity was 
planted at a very early period in Bactria nnd flourished there 'greatly. Bardaisan, the 
great 8yrian Gnostic, who died in 223 A.D., expressly mentions the Christian communities 
of Bactria and Persia. * John, the Persian, Bishop of the church of Persian and Great 
India,' attended the Nicene Council in 325 A.D. The Bishop of Herat was present at a 
Council held by the Katholikos in 424 A.D. Christianity spread among the White Huns in 
the fifth century, and they had a Bishop of their own by the middle of the sixth. 6ome AO 
years later Chosroes II transported a vast number of Christian captives taken in the 
Homan wars to Seistan. In the seventh century Merv became the seat of Metropolitan 
Archbishop, and not only Nestorians but Jacobites had their own bishops throughout all 
those regions. India was surrounded on the North-West frontier by a ring of Christian 
communities, many of them allied in blood to the barbarous tribes from Central Asia 
which were theu invading India, and ready to adopt the first tolerable religion presented 
to them.” 

Mathura, the home of Krishna’s worship, was peopled by the 
Gurjars in the fifth century, and it is said that these Gurjars brought the 
Ruchi Bhakti doctrine of Christianity into India, from Bactria. The whole 
of this is very ably summrised by Mr. Kennedy in his paper on the “child 
Krishna, Christianity, aftd the Gurjars” in the October No. of the J. R. A. 8. 
for 1907. The following quotation from it will show his point of view 
“We are now in a position to make certain inference. (1) The earliest settlements 
of the Gurjars were in the extreme north-west of the Panjab. Their physique, their 
traditions and the present distribution of the clan point to this conclusion, and it is no 
less certain that the Southern Gurjars came from the North, probably byway of Rajputana. 
(2) The Gurjars suddenly appear in the middle oi the sixth century as a great and power- 
ful clan, dispersed over a wide area, and founding important states. The Greek historians 
the Mahabharata, and other sources have made us well acquainted with the tribes of 
the North-Western Panjab. The sudden appearance among them of a people so great and 
powerful as the Gurjars can only be explained on the hypothesis of a foreign migration. 
These .Gurjars, who worshipped neither 8iva rtor Buddha, cannot have been of India 
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[Qovinda 


sOtba.— L 1. 1. 

\ i * i x m 

H Na, not. AnumAnara, the inferred one, i. #. Matter. 

aaqf A-tad- jibdAt, because there is no word dei oting it. 

3. The Pradhfina is not the abode of heaven and 
earth, because there is no word denoting it to be found in 
that passage. — 67. 

COMMENTARY. 

In the passage under discussion, there is no word describing the 
non-sentient and unintelligent PradhAna. Therefore PradliAna, called 
here “ the inferred one/' is not the abode of heaven and earth. On the 
other hand, words like 41 omniscient," Ac., are found there. 

SUTRA.— 1* S. 4. 

u x i * i * h 

PrAga-blipt, the supporter of PrApa, the Jlva w Cha, and. 

4. The individual Soul also is not the abode of heaven 
and earth, because there is no word denoting it, in that 
passage.— 68. 

OOMMHNTARY. 

The word “not" is understood here, from the preceding sfttra: so 
also the clause giving the reason, namely, a-tad-rfabdAt “ there is oo word 
denoting it” Nor the woid Atman, employed in that passage, can be 
taken to mean the Jtva only. For the word “ Atman ” is derived from 
the verb Vatati “ to go,” and means the AU-pervsding Brahman, primari- 
ly ; and secondarily, only it denotes the individual eoul. Moreover the 
epithets like M all-knowing,” Ac., found in the above passage, are appro- 
priate only to Brahman. Therefore, because there is absence of words 
denoting the Jlva in that section, therefore, the abode of heaven and 
earth cannot bo the individual soul. 

The individual soul is not meant for this additional reason also. 

sOtiul-l a a 

n \ \ s n 

Bheda, difference. Vyapade&t, because of (he distinct 

pointing out w Cha, and. 

5. And because the difference between the individual 
soul and the Supreme Self is distinctly pointed out, in that 
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origin, and their sun-worship, their waggons, and to some extent their polyandry, ill 
point to Central Asia. (8) As the two most important Gurjar states date from tho first 
half of tht sixth century, tho Gurjars must have entered India somewhat earlier ; m 
other words, they must have come with the Hunas. In common with the Hunas they 
worshipped the sun, the kings who warred against the Hunas were the enemies of the 
Guriars • and the princes of Gurjardesa were feudatories of the Shall! kings of 
Gandhara, who were of Turki, if not of Huuic, origin. There is a close connection between 

the Gvrj*r» and the Hunas. ^ w , 

•‘if then, the Scythian nomads of Braj were Gurjaras, as the evidence would 
suggest, it is easy to see how they might have acquired some tincture of Chns- 
tianHy, either from thei. neighbours in Central Asia or frooi their connection w. 
Christians among the Hunas. The Christian stories of the Nativity passed r. adily 
into the mediaeval Buddhism of Central Asia, they arc popular among 
nresent day who know nothing else of Christianity and reminiscences of the Christ- 
as festival’ still linger among some of the Berber tribes of North Africa It is no 
idle fancy, therefore, to suppose that the Northern nomads who roamed through the 
woods of Braj, brought with them a child-god, a Christian legend, and Christmas 
festival • and in a city of lax Buddhists and eager Hiudus this germ sufficed for the 
birth of a new if hybrid divinity. The priests who accompanied the nomads would 
remlil, invent or lend themselves to the invention, of a cult which promised them 
wedl advancement to the full-blown rank of Brahman. For although tho mas. of the 
Gurjars, as of the White Huns, was barbarian, yet there is plenty of evidence to s 
that among the upper classes there was a knowledge of letters and considerable civ - 
sation The new god was a god of divine childhood and of love. In Buddhism the idea of 
love has ranged from universal benevolence towards men and animals down through every 
stage of the scale to the grosmmt licentiousness ; and “athura r ^' r °“^ UC 

» inhibitions as its sculptures testify. Probably the nomads who brought the new god to 
Mathura knew little of Christianity except the stories of the infancy. They brought 
them to a Buddhist city where they would find a ready acceptance. But by the beginning 
of the sixth century the Buddhism of Mathnra was on the wane, and Hinduism was in the 
ascendant. The name of the new god sounded in the ears of Hindus like that of the elder 
Krishna whom the popular epic had exalted to the highest rank : the new god, like the 
^der^shnawm. anVncarn.tion of the Most High; mid so the youthful Krishna was 
born who was destined, in the course of centuries, to surpass all his older rivals in the 
fcrdooi of iiU devotees and the multitude of hia worshippers. 

Tliia view of Mr. Kennedy is controverted by Mr Keith in J. K. A. o. 
for January 1908. He there allows that Kfisna ia already a divinity and 
worshipped as such in the days of Mahabhieya, which was composed some 
two centuries B.C. That book refers to the killing of Kaipsa by Kpwa 
and thus the story of the childhood of Krista is older than Christian 

Nativity. 1 make the following quotation from that article : - 

•• As evidence for the early date of tho identification of Krishna and Visnu, it is useless 
to nuote the Bpic as long ss doubts of s serious character exist as to its date. But we 
luve the evidence of Pataujall, which though not conclusive, deserve# fuUer consideration 
- t hTteceivod from Mr. Kennedy. In discussing Panini, iv. 1 #8, Patanjali distinctly 
that Vasndeva is a samjna of the Bhagvant, and Weber himself admits that, on the 
wllogy of Bivabhagavata, while the passage does not prove that Krishna is identical with 
Visnu it does show that he wa a already far more than a Ksatriys and was a higher divine 
creature. But, later on, Weber with his usual candour, makes admission. In discussing 
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passage ; therefore, the J!va is not the abode of the heaven 
and earth, Ac. — 69. 

COMMENTARY. 

The phrase "know Him alone as the Atman ” (II. 2. 5) distinctly 
shows that the Brahman alone is the true Atman, and is separate from the 
Jlva. 

S0TRA.--I. 1. 6. 

3TCTO13JI nuu 

SSftWHl Prakaranit, because of the context. 

6. The context also shows that the Jiva is not the 
abode of heaven and earth, Ac.*— 70. 

COMMENTARY. 

The Upanigad opens with the question : — SCfcpgJ f^||t 
f*lW MWftl “ Sir, what is that through which, if it is known, every 
thing else becomes known ” (I. 1. 3). This question relates to Brahman, 
and so the answer must refer to Him and not to Jlva. 

B0TRA.-I. I. 7. 

fceSWifTWjt * II t M I V9 II 

fisf* Stliiti, abiding. W II *H AdanAbhyftm, eating, w Cha, and. 

7. And on account of differences of state of the two 
birds, one merely abiding and the other eating, it is not the 
Jiva that is referred to here. —71. 

COMMENTARY. 

After having premised that He is the abode of heaven and earth, 
the {Jruti goes on to say : fT WpfT SWTOT f|T q ft WWIlt I 

tftTCRVs fawjM ll "Two birds of beautiful 

plumage, inseparable friends, nestle on the same tree. One of them eats 
the fruit, thinking it to be sweet, without eating the other merely abides 
and shines ” (Mu. Up. III. 1. 1). 

Now this being, that merely abides and shines, would not have been Brahman, in 
that ease only, if there were not In the preceding passage, the statement that he is the 
abode of the heaven and the earth, &o* For had the Brahman not been mentioned in thin 
passage, then the sudden mention of Brahman in this bird passage, would have been 
irrelevant While the deseription of the Jlva would not have been inappropriate, for as 
the Jiva ie well-known, it has been described here. For this reason also the abode of 
heaven and earth is Brahman. 

Note,- Of the two birds, the one that merely illumines, would have referred to non- 
Brahmao, if the preeeding passage (Mnpd. II. 1 5) had not referred to Brahman. In 
order to mnko this M bird-passage f * applioable to Brahman, it is absolutely necessary to 
make M the heaven-tarth ” passage also applicable to Brahman. 

14 




APPENDIX I. 


Hi 


the evidence afforded by the Mahabhasya for the early existence of the drama he notices 
the fact that the two legends mentioned as the subjects of representation are the 
Balibandha and the Kamsavadha, and he points out that, as the first of these subjects is 
undoubtedly taken from the legend of Visnu, it is probably necessary to assume that 
already Visnu and Krisna stood in a dose relationship. There seems indeed, no gronnd 
whatever to deny that they were already identified and that this was the case is indicated 
by the fact that the Mahabbasva tells us that in the Kamsavadha the Oranthikas divided 
themselves into two parties, the one followers of Kansa,' the other followers of Krisna, 
and that the former wore kalamukhah and the latter raktamukhah. Weber was naturally 
puzzled to find that Krisna’s friends were red in colour, but the whole thing explains 
itself when we regard the contest as one of the many old nature rituals where two parties 
join in mimic strife, the one striving to rescue, the other to capture the sun. 8uch a 
ritual, in all probability, was the source of the drama in Greece, and traces of it are to 
be found in England. The supporters of Krisna, as identified with the sun, Visnu, 
naturally wear the red colour of the luminary as an act of sympathetic magic.” 

While the controversy about the origin of the Bhakti religion is in 
this state, it is not possible to come to any definite conclusion, one way or 
the other. But there are some facts which emerge out of this controversy, 
which appear to be beyond the scope of legitimate doubt, and which may 
be taken as well proved. One of them is that there were several persons 
bearing the name of Krisna in Indian tradition, and their histories have 
become coalesced into one by a process well-known to students of history. 
This Krisna of the Mahabh&rata war, the statesman and philosopher, 
seems to be a different person from the child of Yadoda, the Darling of 
Gokula. It is not only the European scholars who have come to this 
conclusion, but Sri Madhvacharya, the founder of the Dvaita School of 
Vedanta, has come to a somewhat similar conclusion. In his commentary 
on the Chhandogya Upanisad, he states that there were two Kj-ispas, both 
curiously having a mother called Devaki. I quote the following from his 
commentary (See Sacred Books of the Hindus, Chhandogya Lpani§ad, 
page 242). 

“ There was an avat&ra of the Lord called Mahid&sa, just as an avat&ra was called 
Kfisna. Now curiously enough, both these names occur in this Upanisad. M ah id Asa In 
this chapter, and Kfi^na Dovaki-putra in the next chapter. These, however, do not refer 
to the avat&ras, but to different persons.” 

“ The Mahid&sa of this chapter is a different person and so also is the Kfi$na of the 
next chapter. The Mahid&sa here is an Aitareya, and K/dsna Devakiputra is not the 
avatara Sri Krisna. Similarly, the Kapila mentioned in this Upanisad is different from the 
avat&ra of that name." 

“ Says an objector But this is rather arbitrary. Had there been fnerely similarity 
of names, you might have said they were different persons, from th<* avat&ra of those 
names. But the similarity extends further thau this, Mahid&sa, the Avat&ra, was the son 
Itara, and so the Mahid&sa here is also called the son of Itara, for Aitareya means he whose 
mother is Itara. Similarly, the avat &ra Krisna was the son of Dev.. id, and the Krisna of 
the Upanifad here is also called the son of Devaki. Similarly, Kapila, the avat&ra had a 
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Adhikarana II.— The Fulness is Brahman. 

• 

( Vijaya .) In the Chh&ndogya Up., in answer to the question of 
NArada, the blessed Lord SanatkumAra after describing Name, Ac., says : — 
“ The Bkfirafi ought to be enquired into.” Then NArada says : — “ teach 
me 0 Lord, the BhflmA.” Then SanatkumAra says : — 11 Where one sees 
nothing else, hears nothing else, knows nothing else, that is fulness 
bhdmau.) Where one sees something else, hears something else, knows 
something else, that is the Little (Alpam)” (Chh. Up. VJL 23. 24'. The 
whole passage is given here 

FIRST KHAgpA. 

tftr imw uin ft* 

sh i dfr wrai awr mroitftr n i n « diradf qn w ta ft fo qsfaner* 
mfuravv wi ^ rwa ww ft rw ffit- 

<nfrSSv irii Cnr *nti TOuftgaa dv it wniduundta 

dhwRidMsftr Sni **w« Cnifii af m wisreshw wc wrcq fN fo 
fcrarw ui fa«A< i qmfl gi ^ n m amSfr wah* 

cwfam aA fwfi? aitbraifrmffa ft r 11 « u « nm np^rrcn qravnit 
*w mw *wr iiwiii «nlt ^ wm anh *mit wj fSr 

*nwt an a*A n h ii 

tir mm* ww 11 l u 

I. NArada approached SanabkumAra and said, 44 Teach me, SAr. n He said to NArada 
44 tell me first what thou knowest already, then come to me and I shall tell thee what la 
beyond that." 

1. NArada said 44 1 know, Sir, the Rig Veda, the Yajur Veda, the SAtna Veda, and the 
Atharva Veda, the fourth ; the ItihAsa Purina which is a fifth book among the Vedas ; the 
science of ancestors, the science of numbers, the science of DovatAs, the science of trea- 
sure finding, the undivided original Veda and its twenty-four branches, the Superhuman 
Deva sciences, the science of Brahman, the science of ghosts, the science of politics, the 
soience of stars, the scienoe of serpents and Deva-offlcials (Gandharvas) ; all this I know, 
O venerable Sir." 

8. 44 But Sir, with all this, I am like one who knows the Mantras only (I know the 
names of the Lord only), but not the Lord. I have heard from personages like your honor, 
that he who knows the Lord overcomes the grief. I am in grief. Therefore, 0 Sir, take 
me over this ocean of grief." BanatkumAra said to him 44 whatever you have read Is verily 
only the name of the Lord." 

4. Verily Name is the ( presiding deity of the) Rig Veda, the Tajur Veda, the Sima 
Veda, and the Atharva Veda, the fourth, and the rest. All these are verily Name only. 
Meditate on Brahman in the Name. 

8. He who meditates on Brahman in Name, gets freedom of movement throughout all 
that region over whioh Name has her scope ; he who meditates on Brahman in Name (Uf A). 

44 Is there something better than Name?" "Yes, there is something better than 
Name." 44 Sir, tell it me." 
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disciple called Asuri, and the Kapil* of the Upani?ad has also a disciple called Asnri. 
These coincidences are, to say the least, very curious.” To this the Commentator replies 
*« These three persons had performed high and strict penance in ancient times, and 
had obtained a boon from B rah ml, the Paramesthin, to this effect, that two of them should 
get the names of tbe'avataras. in their next lives, and the names of their mothers should 
also be the same as the names of the mothers of Visnn. While Kapila asked the boon that 
his disciples and disciples of his disciples should have the same names as the disciples, 
etc., of the avatara Kapila. They further asked that their names should be immortalised 
by being recorded in the Vodas. Brahma, the Grand Sire of all creatures, granted this 
boon to them. Therefore, it is that these three well-known Risis bear not only tho names 
of divine incarnations, but the names of their mothers and disciples, etc., are also similar.” 
In the Kalika Parana also we find the same account of this curious coincidence :~ 

*« Mahidasa, the son of Itara, mentioned in the Bnavricha Upanisad, is tho Lord Visnu 
Himself directly : while there was another Mahidasa, son of Itara, who was a sage. Simi- 
larly, Krisna called Vasudeva is the Supreme Spirit Himself ; while there was another 
person called Krisna Devaki-putra mentioned in the Upanisad. Kapila called Vasudeva is 
the Lord Narayana Himself, while Kapila is the name of a sage also, and whose pupils were 
also called Asuri, etc. The sage Mahidasa lived for 116 years by learning the secret 
doctrine taught in the Upanisad ; the sage Krisna Devaki-putra was the disciple of Ghora 
Angiras, the sage Kapila was the founder of the perverse doctrine (atheistic Sankhya). 
These three obtained boon from Brahra* the Paramesthin, and thus came to possess names 
similar to those of the avataras, and became famous by realising their desires and enjoyed 
happiness.” Thus In the Kalika. 

It is clear, therefore, that the worship of the child Krisna is a new 
phase, grafted on the ancient Kp$na cult and brought from outside : either 
from the Christians of the North-Western Provinces (Bactria) or from the 
Nestorian monks who had settled in the Western coast of India ; and near 
whose monastery of St. Thome, Ramdnuj was born, and received his 
education. 

The worship of the infant Krisna is considered pre-eminently the 
worship of the Supreme Lord. All other avataras are considered as partial , 
while the child Kpsna, suckling at the breast of mother Yadodft is consi- 
dered to be the perfect avatara. Thus Baladeva at page 387 says 

“ It is only in the Lord Kp?na, the infant sacking at the breast of mother Yasocta, 
that we find the perfect manifestation of all the six attributes which constitute the 
Godhead, such for example, supreme love for all humanity or an object of supreme love for 
all humanity, the maker of the supremely sweet heavenly music which turns the head of 
even the wisest Gods like Brahma and the rest, the possessor of the most ravishing and 
beautiful form which enchants ail who behold it, and immeasureable compassion and the 
rest.” 

But the traces of Christian influence are not so marked in the system 
of UAmAnuja as in that of Madhva. Madhva boldly arrogates to himself 
the character of being the incarnation of Prana (the Christ principle of 
Christianity). Priina is the first begotten of God fPrathamah Prana), he 
is the son of God (Hareh sutab), he is the great Mediator and Saviour of 



Bhdtyo] 


III PAPA, l ADHIKARAIJA, SO. 7. 


107 


8B00ND KBA99A. 

h*it vfef qsfo* enfepirafti 

*JlAftwnfe m k ii nfei **ne unf tfeqfet wm ^h- 

nAftf wft iPWurtWf ii r n 

ffe fefan ron * ii 

!. Speeoh is better then Name. Speech makes os understand the Big Veda, Yajnr 
Veda, SAma Veda, and as the fourth the Atharvana, and the rest Meditate on Brahman 
in speech. 

S. “ Is there something better Mian speeoh ? ” 44 Tea there is something better +*«> 
speech.'* 44 Sir, tell it me '* 

THIRD KHAN0A. 

miHiwane<r>T^Tltamg%tiT»ihAeaft ffti3iwM 
nro n iwbaqqftr «r n*r mw irowfe surafteSwqrdfr ne 
ft «m »w n*dfe n t it *nb mi# «£r tRr *wdr siw q jh wftfe 
mil wiwmirtiffeftr u * 11 

tfesfat ii a H 

1. Mind is higher than Speeoh. For when two mjrobalana or two plums or two 
Haritaki-frolta, are held in the closed-flat, they are therein enclosed, so are Name and 
Speeoh Included in the mind. When one wishes to study the Mantras, he does study them, 
da, in Mind is Brahman. Meditate on Brahman in Mind. 

2. 44 la there something better than Mind ? " 44 Yes, there is something better than 
mind." 44 Sir, tell it me." 

FOURTH KHANQA. 

sn iw&i qpiraqr I mnw swftwft sij 

ahAbiRi wiftr iwi *mPk ii { ii mfef tonfenjdf- 

nfWKW i fti wfatanf* n qw $«wr ttoqgqraSftr n r ii 
naw *w Otawnyr afr dawnrt qfrw fl fr wft mm* wefNfe ill 
<fe nfjto mi i « a 

1. Will (Mitra) is better than Mind. Fbr when a mar wills, then he thinks in his 
mind, then he utters speech, and sends it fourth in a name. In a name all Mantras are 
included and in Mantras abide all ritual works. 

2. All these, therefore, hare their one refuge in will. Hare the will as their Lords, 
and abide in will and so on. This is will. Meditate on Brahman in will. 

A “ Sir, is there something better than will ? ” 14 Yes there is something better than 
will.” 44 8lr, tell it me.” 

FIFTH KHAN][)A. 

feft sw mnmrvwiWh 
cqftruig «ifsr nwnoi iwrtfea t amfr 

qtnfe MmnS fenrawfe fen sfeffenfe feqfnWi l ^ 1 
ife feewn ntfwftfe irt vnuwlfWi nil 
ife q*wr «rnr: a ^ a 
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all Jivns. No one has seen the father, but through the son : no one sees 
Hari but through Prana. 

All these cannot be explained by the theory of chance ami coinci- 
dences. To all fair-minded persons the conclusion would be clear, that the 
teachings of Christ had some influence, though very faint, at least, on the 
development of Madhva system ; and its branch* the Chaitanyaisrn which 
latter was certainly acted upon by Islam. 

Nor need this conclusion jar upon the religious susceptibilities of 
our countrymen. For truth is no respecter of persons, and if the search 
for truth leads one to unsought for conclusions, it should be welcomed 
rather than hated. In the realm of truth, there should be no patriotic 
bias or caste prejudice. Nations of the world have borrowed many truths 
from India, and India need not be ashamed, if she in her turn has borrowed 
some truths from other nations. There is no discredit in borrowing the 
vital question is what has India done with such borrowing? A spiritual 
nation alone can borrow spiritual truths : nations in a state of barbaric 
ignorance are incapable of borrowing or assimilating such truths. It is, 
therefore, the glory of India that she has so assimilated the Christian 
truths that they have entered into the very fabric of her constitution, and 
moulded the character of her saints. The Christ said “ If thine eye 
offends thee, pluck it out,” and the Indian saint Vilvamangala carries 
this teaching into practice, by voluntarily making himself blind, because 
he had looked with amorous gaze on a woman. The Christ said “If 
thou art smitten on thy right cheek, turn thy left cheek.” And a Hindu 
saint actually does so. The teachings of the Christ, therefore, have 
produced their best fruits in India ; and the Indians are, therefore, often 
better Christians, than many a so-called Christian of the West. The 
following five points quoted by Dr. Grierson brings out this fact most 
clearly : — 

(1) A saint teaches that initiation means “ born again." The person who is taught 
misunderstands him and takes the words literally. 

(2) Another saint, when smitten on one cheek, turns the other. 

(8) Another looks after a woman to lust after her, considers that his eye offends him, 
and blinds himself. 

(4) Another considers that bis right hand offends him, so he cuts it off and casts it 
front him. 

(5) The incarnate God is referred to as having on one occasion washed the feet of 
His servants. This is specially interesting, for the Mahabharat legend is that He washed 
the feet of Brahmanas. The author distorts the old legend by changing Br&hmanas to 
saints or disciples. 

I have set forth above the views of Dr. Grierson and Mr. Kennedy 
in some detail, but the arguments adduced by these learned pereona 
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vedanta-sOtras. I ADEYAYA. 


[ Qovinda 


1. Flickering memory (Agni) is verily greater than will. For when a man recollects, 
then he thinks in his mind, then he sends forth speech, and sends it forth In a name. In 
name all Mantras are included, and in Mantras abide all ritual works. 

2. All these (beginning with mind and ending in sacrifice) have Chitta as their 
centre, have Chitta as their lord and are supported in Chitta. Meditate on Brahman in 
Chitta. 

8. “ Sir, is there something better than Chitta ? " 44 Yes, there is something better 
than Chitta." “ Sir tell it me." 

81XTH KHAJWA. 

irw ftwm pfo mw&H qMi mwflu wt ftd wrmfor Rfrafr 

mu vtawiftr 

iffr ig: w ii % r 

1. Dhyftna is better than Chitta. The earth is in meditation, as it were ; and thus 
also the sky, the intermediate region, the heaven, the water, the mountains and Divine 
Men. Meditate on Brahman in Dhyftna. 

2. “ Is there something better than Dhyftna ? " 44 Yes, there is something better than 
Dhyftna." 14 Sir, tell it me." 

SEVENTH KHA1WA. 

faimynr sqmn sft r fftwift* irmfef foararRr eraftf- 
urafc e aftfag rf ft ewww fftiftft* feiraftr 

ftms q n ffi r nnk toragre qftraftftr tp* 

ni 

fftr mm: m*T> i » R 

1. Understanding is better than Dhyftna. Through understanding one understands 
the Rig Veda , the Yajur Veda, the Sftma Veda, and as the fourth, the Atharvana, and the 
rest, food and its savours, this world and that, all this we understand through Under- 
standing. Meditate on Brahman in Understanding. 

2. 44 Sir, is there something better than Understanding ? " 44 Yes, there is something 
better than Understanding.” 44 Sir, tell it me." 

EIGHTH KHAffUA. 

eg qra 5 srcf ftnPwnMti iwnropwwfr w 

iRwsmmi Rntgitihreir 
snfir dm? »wftT mm wiftr itacr *raftT miffr fftirar iki ft 
fagfft ikH imfte iki dhiJmirfm ibi ftw g w n ifenimiv 

dw wNsffcigfii 

n t R e ftr i«f Rwnw ^ wiw wi wwft wift 

St is mnC anffr ^ RWW eftwMb s*ft vsn 


novTTi imp I <. R 
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have been dealt with by the translator of the Bhaktirafcn Avail in this 
series, and I need not repeat his arguments here, in order to show that 
the Bhakti doctrine was not borrowed from Christianity, but was as old 
as the worship of the Vasudeva in India. Bhakti, no doubt, is an indi- 
genous growth of India, and has been placed above all doubts by the 
discovery of the inscription on the flagstaff of Garuda dedicated to Vasu- 
deva, whicli bears the date of the second century before Christ. But 
it fairly may be urged, on behalf of the opposite view, that the worship 
of the Child-God is something new in Hinduism, and requires to be 
explained. It is this Infant, that is considered as the fullest Avatara : 
and unless passages are produced from the ancient Indian literature to 
show the worship of the child Kfisna, the position of Mr. Kennedy appears 
for the present unanswered. No doubt, Mr. Keith in the Journal of the 
Royal Asiatic Society for January 1908, page 169, has tried to meet the 
argument of Mr. Kennedy but the rejoinder of Mr. Kennedy in the April 
issue of the Journal is worth perusing. 

The child worship or the worship of God as Gopala, is not universal 
throughout India, and is confined to certain parts of it only, and there is 
nothing impossible in the view advocated by Mr. Kennedy, that this form 
of Bhakti called Ruchi Bhakti is not the ancient Indian Bhakti taught in 
the Gita and Upanisads, but is a later accretion. 

Nor is this without analogy in modern Hinduism. No one can 
doubt for a moment that the word Naravana is a very ancient term 
for God in Sanskrit literature and the Worship of Nar Ay ana is certainly 
anterior to the coming of Islam in Tnrlia. But I doubt whether thereis any 
intelligent Hindu scholar who would deny that the worship of Satya 
NarAyana and the Katha or legend related regarding Him are not influenc- 
ed by Mahomedanism : and that the whole of the Satya Narayana’s worship 
is not taken or adapted from Islam. Similarly, the word Brahman is 
very old in Hindu literature, but no one doubts for a moment that the 
modern form of the worship of Brahman, as seen in the sect of Keshab 
Chandra Sen, is taken from the Christian liturgy with appropriate modifica- 
tions. No wonder, therefore, that the ancient Aryan worship of Vasudeva 
was modified into the modern Gopala worship by contact with tbe early 
Christians. 

Let me not be, however, misunderstood on this point. I do not 
hold that it has been established conclusively that Gopala worship has 
been borrowed from Christianity, but 1 maintain that the reasons in favour 
of such borrowing are stronger than those against it. This conclusion does 
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I. Spiritual power If Terily greeter then Understanding. Here in this world, one 
powerful men of spirit makes e hundred men of understanding tremble. If a man is 
spiritually powerful, he rises to higher planes, rising to higher planes, he serves the 
Masters, serving the Masters, he attraots Their attention, attracting Their ettpntion, he 
gets Their teachings and gets Their audience ; then he ponders over Their teachings and 
begins to understand them, and act upon them; thus he becomes wise. By power, the 
earth stands firm, by power the intermediate world stands firm, by power the Deva Loka 
stands Arm, by power the mountains and Divine men, by power the cattle and birds and 
herbs and trees and beasts down to worms, insects and ants stand firm, by power the world 
stands Arm. Meditate on Brahman in Power. 

% He who meditates on Brahman In Power gets freedom of movement through the 
region on which Power has Ms scope.* He who meditates on Brahman in Power. M 8ir, 
is there something better than Power ? " •• Yes, there is something better than Power.* 
••Air, tell it me." 

NINTH KHANDA. 


wi m wnvgwrj a t a vfa s HA wnim wwmw 

qtatffftr a* wwwriflNfir I r a 

tfr r*ip a r a 


1. Food (Anlruddha or spiritual love) is better than power (spiritual knowledge). 
Meditate on Brahman In food. “ Air, is there something better than food?" ••Yes, there 
Is something better than food." 44 Air, tell it me." 

TENTH KHANPA. 

W Ml WmHJIWWWV tSlNH NTO HNPW TO Ef TOT 

a 1 a wryfr nm <w > unRTfftftifa ni 

afar *rpp a *• a 

1. Water (Prlna or Spiritual Peace) is higher than food (Spiritual love). Therefore, 
If seasonable rain were not to fall, all living beings become wretched from a dread of food 
being scantily produced ; while if the fall of rain is seasonable, all living beings rejoice^ 
saying there will bo plenty of food. Moditate on Brahman in water. 

1 “Air, is there something better than water?" "Yes, there is something better 
than water." M Air, tell it. me." 


ELEVENTH KHANPA. 

faraftr fpfaftr vifirb i \ i snsdsdr HF tsdr 
wiw ifjtaw'ftft mC I r i 

i«r. i u a 

1. Five (Indra or the Are of genius) is verily greater then Water (Spiritual Peace). 
Therefore, wheo it pervading the air, heats the atmosphere, people say •• It is warm and 
anltry, It will rain." Meditate on Brahman In Fire. 

S. M Sir, la there something better than Firo?" "Yes, there is something higher 
than Fire." M Sir, tell it me." 



APPENDIX l. 


not touch the larger issue as to the origin of Bhakti — for bhakti or loving 
devotion is not a thing that can be borrowed by one nation from another. 
Bhakti is as much natural to man as jnana or karma. They are God given 
qualities. But though Bhakti is natural to man, its particular aspect as 
Gopala worship may well have been taken from some outside source. In 
fact, the statues of Yadoda holding Krisna in her lap resemble so very 
much with the Madonna holding the Infant Jesus that one is struck with 
the strange coincidence. It is the glory of Hinduism tha* it has assimilat- 
ed the religions of various people and made them its own ; and it need not 
be a matter for wonder if Hinduism has been influenced by the Avatara 
of Bethlehem. 


S. C. B. 
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TWELFTH KHAtypA. 

B Mwfaffiyw wromi 

wu iw wi i v g*T I * a 

tfor mpn w*: l ir I 

1. Ether (Urn* or the steady light of genius) is higher then Fire (or the Are of 
genina). Meditate on Brahman in Ether. 

1 11 la there something better than Ether ? " “ Yea, there ia something better than 
Ether." M Sir, tell it me." 

THIRTEENTH KHAN DA. 

it «i«ieif)| 5 ii a * a vfet wm tftr 

smm g*a vamatbh iti 

a u i 

l. Memory (Rudra or Spiritual Omniscience) ia higher than Ether (or Spiritual 
genios). Meditate on Brahman in Memory. 

3. “ Sir, ia there aomething better than Memory ? " " Yea, there ia something better 
than Memory." "Sir, tell it me." 

FOURTEENTH KHANKA. 

oror ew w m p pw r flv t I gvrav 

fswr «N5*if»a«a» v ro ryrrcfrBr a t a wffcr ww «mnr 
qjr mirow r ev ^ssftfir miT ana 

f% ngfan a w a 

1. Hope (8ara«vati or the bliaa of divine vision) ia better than Memory. Kindled by 
Hope, Memory reads the sacred Hymns, performs sicriflces, desire sons and cattles, desires 
this world and that Meditate on Brahman in Hope. 

3. “ 8ir, is there something better than Hope?" "Yes, there ia something better 
than Hope." "Sir, tell it me." 

FIFTEENTH KHANQA. 

Uf%f W VWPT WT ^THUfifdT 9^ 

btw urw^rftr srarafrpfg snSffomvnd 
nisi and arm sr* wnsw gr d wort a i a unit sMmft 
ss% wwr TOriNa’wm qwfV*ro«ftiwTfl awfir tn*v 
■gdSvwdtaftwtgeftft yirnwnOa a t a 
dh qww po » w a ^ a 

1. The Chief Breath (Print) ia verily greater than Hope. As the spokes of a wheel 
are all attached to the nave, so in this Chief Breath are all attached. Bot the Chief 
Breath himself moves, through the Supreme Breath. The Supreme Breath gives to the 
Chief Breath all that He desires, (when the Print meditates for souls to the Supreme) ; 
yea gives to him, his very life. This 8upreme Breath is verily father, the Supreme Breathy 
the sister ; the Supreme Breath, the teacher ; the Supreme Breath, the priest, 
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1 The Supreme Breath roily exists in all these. He who seen it thus, pereeiro 
it thus, knows it thus, beeomes the teaeher of the highest trnth (ativAdin). If the people 
say to him, thon art an AtivAdin, let him say I am an AtivAdin. He need not conceal It 
Pis there, Sir, something higher than PrAna"? “ Yea, there is something higher than 
PrApa." “ 8lr, tell it me."] 

SIXTEENTH KHA90A- 

v s w v Wunv uAwftnvIiKi wl 

di hOnilhaairnRi esf Mnira (ftiii 

taut wet i w a 

1. (The Lord called the True ia higher than PrAna). Bnt he in reality is (a higher) 
AtivAdin, who declares the Lord Vifpu to be the True. “8ir, may I become an AtivAdin 
by the grace of the True ? " “ Bnt we most (first) desire to know the Trne.'* M Sir, I desire 
to know the Trne.’* 

SEVENTEENTH KHAWA. 

igt I ttamwn ewf iq% uftamew 

gw * IWfr g . is gw #v • ^ 

MIR W rVUiradWa WW UW IfUm va III 

qw i w ««v: a ^ a 

1. When one understands (the Good Lord as Omniscient) then one declares the Good 
Lord (8atyam). One w^o does not understand (Him as Omniscient), cannot declare Him 
as the Good. Only he who understands the Omniscient, oau declare the Good. This 
Omniscient, however, we must desire to. understand. 11 Sir, I desire to understand the 
Ominladent” 

EIGHTEENTH EHAgpA. 

«r*r t 13&1 ftarufo iwir ftamfcr adi ftaraftr aftmdi 
Mta rf tadfa afa end h ftw o aftr a K a 

tataet a %< a 

L When one realises Him as the Thinker, then one knows Him as Omniscient One 
who does not so realise cannot understand Him as Omniscient Only he who knows thus 
understands the Omniscient This Thinker, however, we must desire to understand. “Sir, 
I desire to understand the Thinker." 

NINETEENTH KHAtyQA. 

m I ararwi agfr an pgfr i 13* w*r di fofinr- 

taraferanrt **dr ftftara ffir a i a 

etaw S et TOt a a 

1. When one knows Him as Holy, thon one knows Him as Thinker. One who does not 
know Him as Holy, cannot know him as Thinker. Only He who knows Him as Holy, ean 
know Him as Thinker. This All-holy, howover, we must desire to understand. “Sir, I 
desire to understand the All-holy." 

TWENTIETH KHAtfQA. 

HT t P dfr i f w i vfwftr wif^fScin^. fth a g d i 

WH mf WTlIflHWw WIT IW WI|1B Bo 1(1 

iflr (let to a v a 




APPENDIX II. 


The teachings given by Chaitanya have been summarised in the 
small pamphlet called Prameya Ratnavali by Baladeva Vidy&bhfisana. 
This school admits five principles or tattvas, namely, (1) tdvara or God, 

(2) Jiva or Soul, (3) Prakpti or Matter, (4) Kala or Time, and (5) Karma 
or Action. 

It teaches also nine Prameyas or propositions established by proper 
proofs. They are : — 

(1) God is the highest substance. 

(2) He is known through all the Revelations. 

(3) The world is real. 

(4) The differences are real. 

( 5 ) The souls are real. 

(6) There are various grades of souls. 

(7) Release is the attainment of God. 

(8) Its cause is the worship of God. 

(9) Proofs are three, perception, inference and authority. 

We give a translation of this short treatise here, hoping that it will 
give a better idea of the doctrines of this school than any summary. 

PRAMEYA RATNAVALt BY BALDEVA VIDYABHC§ANA. 

INTRODUCTORY. 


6ri Baladeva YldytbhOfana. after composing bis commentary on Brahma Sdtraa, 
under the direct inspiration of * the lord Govinda, styled it Goviuda Bhtsya. Thereupon 
he composed this short tr^tise, and in order to its successful termination, bo recites the - 
following verse or auspiciousness 

PARA. I. 

1. Let SrS Qovlnda, the Lord of Gopls, the Protector of the nniveree, the Giver of 
Joy to HU devotee*, be ever victorious Through hi* grace 1 shall de»crlbe briefly the 
various categories or Prameyas.— 1. 

Note .— This verse has a double meaning, Govinda, Goplnltha, and Madaoagoplla are 
three deities whoee temples »re famous In Briudtvana. The neat verse *Uo Is » prayer 
to the same effect. 
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I. When one know* Him u Arm, than one believe* Him holy. On# who haa no know- 
ledge ot Hit flrmnen, eannot believe Him u holy. Only he who know* Him u firm, be- 
llevee Him m holy. Thie Arm Lord, however, we mart desire to understand. “Sir, I 
desire to‘tmderstud the Arm One." 

TWENTY FIRST KHA^RA. 

| fofWrlh WklBftr 

ftftwftMd B i fftr wwft Www^r a 1 1 

ffafifot «««t i ^ i 

When one known Him ns Grantor, he knows Him as haring firmness. The man who 
•does not know Him as Creator, can nerer know Him as haring firmness. He alone knows 
Him as firm, who knows Him as Creator. The Creator, therefore, should one desire to know. 
“Sir, I desire to know the Creator.** 


TWENTY-SECOND KHANKA. 

mjf b gn ifctlii Hifjffi w ii mdfir giril^ wm 

|i WW ImWiflWWWHn Q8I 8W WHVI8V fm l{l 

ifir siRrt. wr i « i 


1. When one knows Him as Pleasure, He knows Him as the Creator, he who does not 
know Him as Pleasure, does not know Him as Creator. Realising Him as Pleasure alone, 
one knows Him as Creator. This pleasure, however, we most desire to nnderstand. u 8ir, 
I desire to nnderstand pleasure.'* 

TWENTY-THIRD KHANDA. 

ftfagrfaasq # i *£rrc fafaqnS ffa m.i 

tfrvtiflnn mv Ml 


He who is the Lord N4-lyana called the Infinity is the real pleasure, without the 
grace of the Infinity (Bhfiman) there is no pleasure for the finite (though Mnktas). The 
Bhfiman alone is the sukham. One most, therefore, en ,uire into Bhfiman. M 8ir, I desire to 


understand Bhfiman.** 

TWENTY-FOURTH KHANDA. 

dWWfil TOWllfil WfclRTfiJ H 441*1 
wpw I gjir uronw irpi wa 8 w 
nftrfsMftr ^ «ft% dkww whsftRr i \ i liMMfkc uftftwrmk 
sinw iwwi wHwnnin sw mi mm i niiwn 

S" ifWq sfiHkw itr m a 

ifir agtftn mv* aw a 


1. Without being permitted by whom, one does not see anything else, does not hear 
anything else, does not understand anything else, He is the Bhfiman. But wnera one sees a 
thing under the control of something else, or hears it such, or understands it such, that 
is the Limited. He who Is the Infinite, He is verily the Immortal. But that which is the 
Limited that is the Mortal. "Sir, in what does this Infinite rest ? " “In His own glory, or 
perhaps not even there." 

X Cows and horses in this world are said to be glorious, so also elephant and gok|, 
slaves and wives, fields and houses. But I do not mean any such glory. Thus said 
Sanfitkum&ra “ I said something different from any worldly glory." 
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PARA. II. 

yan% i *nrtwi$ fewftteTft *nfer 11 
PWM^ilq 4 a«reft i frr% afauftwsnsirt o r h 

1. Let our hearts be ever inclired towards that (Triune) Lord, whose essential form 
is intelligence (Chaitanya), eternal bliss (Nitylnanda), and peerlessness (Advaita). He is 
satisfied wdth the Jivas, if they show the slightest semblance of love towards Him. He 
is the Lord and Establisher of Justice, and the mere utterance of His name saves all souls 
in this universe.— 2. 

Note .— This verse also has a double meaning. It recites the three great Avat&ras of 
the Kali age, who were contemporaries, namely, Chaitanya, the Avat&ra of Kpgna, 
Nltyananda, the incarraticn cl Sankarsana, and Advaita, the Avatfira of biva. In 
the next verse the author salutes the original founder of this sect, namely, Ananda- 

tirtha, better known as Madhvacharya. 

PARA. III. 

nfiis spit; for: h ^ it 

8 . Let that ascetic be ever victorious, whose name is Anandatirtha, who is the abode 
of joy, who is the ship to cross the ocean of transmigratory existence, and whom the wise 
ever praise in this world.— 3. 

Note .— In the next verse f ho author shows the necessity of remembering the succes- 
sion of teachers through whom the particular doctrine comes into the world. 

PARA. IV. 

faEreur fajte fttnwcr ijvh«hi Stem, i 

'TCtftt?* ftrajfa «te dfttter: II y II 

4. The free-from-all-faults should constantly meditate on the faultless succession of 
teachers, because by such meditation is obtained the one-pointedness of devotion, and 
there arises the grace of tho Lord Hari on the man.- 4. 

Note . — About this are the following verses of Padma Purina. 

PARA. V. 

wnw ^ f^rr i 

STH: ^ vrfW^rT ^TT: II 

VTT^TT II V II 

As is said in the Padma Purina :— 

5. The Mantras which are without any Sam pr ad ay a 
(which do not belong to any schools), are considered fruitless. 
Hence in the Kali age there will arise four founders of 
schools, namely, Sri, Brahma, Rudra and Sanaka. All these 
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TWBm-BlFTH KHA9QA. 

qwrf&wr vwnnnpftiT*tf ^ fcwT- 
<rt wqffrffcii \ i «qnr vrwfl v qw Ai w ra ^ 

^whilUn mi ww qran gmmmn qffrroT v wfrror wrflfarn uforffr 
w w «w »w qvrihr *»sm q# taOTnmftrcnimft* vmn<^ 

m w^rv w fatrer vt%3 wnraid wwm tawust hywcuiwd - 
wwvtawftr for** wfj S Wrawttrwft *nftr iri 
1% vaJim TOW: |^| 

1. He indeed is below, above, behind, before, right and left,— this He indeed in Poll 
Now the teaching regarding Him called as ** I." The “ I " is below, the “I* is above, the 
“I H is behind, the “I 1 ' is before, the 14 1 ” is on the right, the “I" is on the left, the M I " is 
verily the Nearest and the Fall. 

1* Next follows the te M ohing regarding Him as the Atman. The Atman is below, 
the Atman is above, the Atman is behind, the Atman is before, the Atman is on the right 
the Atman is on the left, the Atman alone is the Nearebt and the Full. He who sees Him 
thus, understands Him thus, thinks Him thus, he alwayB thinks the Atman to be the 
highest ; He sports In the Atman, he unites with the Atman, nas the At-nan for his joy, 
and comes direetly under the rule of the Atman. For him there is freedom < f movement 
in all the worlds. But those who understand Him differently, live in worlds whioh are 
perishable, and are under inferior rulers, for them there is no freedom of movement in all 
the worlds. 

TWENTY-SIXTH KHAN])A, 

swfm hwwJW tanwrvnmn ar« wnuw 

wransw tow towbIi tow toi tow wfadsftkl* 
BSiwiRftjwnwl wwwl tswBijft wwnwtwnnw! qp i 
wnmitmi wwrat wnraRfr *roram* wwt wrp q w frw wir 
wAi&ri 1 1 «t*#*T* wwfir * *W Wfei ginma via * 

Tpis qpiftf shniH^ sfci ifii w ww wfir fiw vnfti win ww 

wnr tn jnd'wi w* wwh w InidnwiQpfl 

«wghi ewgqfV wr wiftn wa ftrawh nWwt vfipr 

twin nwwrf fsinfir ««wK w^unw^siownf 

nfir Mr iw l u i 

1. For the realeased soul which sees thus, which thinks thus, which understands 
thus, there la the vision of how the Chief PrfLna comes out of the kti in, how the Hope 
comes out from the Atman, how the Steady Memory comes out of Him. How the Ether 
comes out from the Atman, the Fire from the Atman, the Water from the Atman, the ap- 
pearance and the disappearance of the worlds from the Atman, Food from the Atman, Power 
from the Atman, Understanding from the Atman, Meditation from the Atman, Unsteady 
Memory from the Atman, the Will from the Atman, the Mind from the Atman, the Speech 
from tho Atman, the Name from the Atman, the Mantras from the Atman, the Karmsc from 
the Atman, verily the released soul sees how all this universe comes from the Atman alone. 

IB 
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are Vaisnavas, sanctifying the earth, and will arise from the 
Supreme Person in Utkala, in the Kali age. 5. 

Note.- -These were the four founders of the four schools of Vaijnsvism. The Viypu 
msntras, found In the works of any of these four, hare the power of conferring salvation ; 
but not so, if found anywhere else. The ancient law is that every pupil roust have a 
Guru, who belongs in direct apostolic succession, to any of these four. Therefore, a Vifpu 
mantra, not belonging to any Saropradiya cannot produce any effect, though recited for a 
long time. The next verse names the four human representatives, through whom the 
abovementioned four divinities established their sects. 

PARA. VI. 

^3*. 11 i 11 

6. Sri inspired (made her own) Ramanuja, the four- 
faced Brahma inspired Madhvacharya, Rudra inspired Visnu 
Swami, and the four Kumaras, Sanaka and the rest, inspired 
Nimb&ditya. — 6. 

PARA. VII. 

?nr wret i 

The author nejt mentions the line of his own Gurus in the following verses 

s ft fiw r fofi r ttSf* zmwn u 

PtwiR^ : to[ h ^ ii fftf ii 

7. The first Guru is Lord Sri Kj-isna, whose disciple 
was Brahmfi, whose disciple was the divine sage Nfirada, 
and whose disciple was Badarayana, whose disciple was 
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1 There is this Terse shout it: “the releseed sonl does not see death, nor HUMS, 
nor pein. The relessed sonl sees everything end obtains everything, everywhere. 
He becomes one, he becomes three, he becomes ilve, he beoomes nine, end it is ssfi he be- 
comes eleven ss well, nsy ho becomes one hundred and eleven, and one thousand and 
twenty. 

Right doetrine leads to right thinking. Right thinking condnoes to Arm meditation. 
When meditation is Arm, all ties are loosened completely, through the grace of the lord. 

To the sage NArada, with his faults all rubbed out, the great Teacher flenatkumtre 
shows the other side of darkness. SanatkumAra is called the Great Warrior, yea he is 
called the Great Warrior. 

The word bhfiman here does oot denote numerical largeness, but 
pervasion in the shape of fulness. For the text contrasts this bh&man 
with alpatn or small, or little, a word donoting quantity and not number, 
for it says ' u Where one sees something else, that is the Little.” There- 
fore the contrasted term must possess attributes opposite of “ little,” 
namely, “ muchness ” or “ fulness.” 

(Doubt).-- Here arises the doubt. Is this Bhtiman, Fr&pa or Vi?nu ? 

(Puroapaki a). — The Pdrvapakgin maintains that the term bhfiuian 
means the Breath or Prana which is the topic immediately preceding it. 
Says the fSruti 11 The Pr&na is better than Hope.” After this there is no 
question and reply. Therefore Pr&na is the Bhtiman. And Pr&na here 
means the individual soul, which is always associated with breath, or 
Prana And Pr&na also here does not mean the modification of air merely, 
but the Jiva. For the section commences with the declaration, “ the 
knower of Atman (Jiva) crosses over grief ” and ends with Jhe conclusion, 
11 all this is of the Atman (Jiva).” The whole section treats of the indivi- 
dual 30ul, therefore, the bhfiman, occurring in the middle of the section, 
must refer to the Jiva. Moreover the phrase “ where one sees nothing else, 
Ac,” is perfectly relevant with regard to the Jiva, for in dreamless sleep 
(susupti), when all the senses are absorbed in the Pr&na, there is no 
seeing, Ac. The statement that bhfiman is bliss, is also appropriate to the 
Jiva, for in suQupti one is in bliss, as he says on awakening ” I slept 
very happily.” The whole section has thus determined the jiv&tman, 
therefore this Bhfiman must be construed as applying to the Jiva. 

(Siddhanta). — To this objection the author answers by the following 
siddliauta stltra. 

StTTRA I. a. 8. 

t me u 

HJTf BliOma, the Full (is Brahman). WWWH SamprasAdAt (because of 
being greater) than the vessel of grace. The Jiva is called samprasada 
because it is the peculiar objectnf grace (prasAda) on the part of the Lord, or 
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Madhva, whose disciple was Padman&bha, whose disciple was 
Nrihari, whose disciple was Madhava, whose disciple was 
Aksobhya, whose disciple was Jayatirtha, whose disciple was 
Jnanasindhu, whose disciple was Dayanidhi, whose disciple 
was Vidyanidhi, whose disciple was Rajendra, whose disciple 
was Jayadharma, whose disciple was Purusottama, whose 
disciple was Brahmanya, whose disciple was Vy&satirtha. 
We pray to these all in succession. The disciple of 
Vyasatirtha was Laksmipati, whose disciple was Madha- 
vendra, who had three disciples ; namely. Isvaracharya, 
Advaitacharya and Nityananda, all these are world-teachers. 
We bow to all these. We bow also, with adoration, to 
Lord Chaitanya, the refulgent, who was the disciple of 
isvaracharya, and who saved the world, by showering on it 
the love of Lord Krisna. — 7. 

Note ,— Though there is a great gap of thousands of years between BAdarAyana and 
Madhva, yet the latter is said to be the disciple of the former. The tradition says that 
once MadhvAchArya and SankarAch&rya were disputing as to the truth of the various 
doctrines, surrounded by thousands of learned men, at the Manikarpiki Ghat, Benares. 
So absorbed were they in their disputations that they went on arguing, for days and 
nights together, without taking food and rest. Then all saw in heaven VyAsa himself 
as blue as the sky, proclaiming that Madhva’s exposition was in accordance with bis 
doctrine and not that of Sankara. 

Chaitanya is thus the disciple of isvar&chArya who was the disciple of MAdhavendra. 
This leaves no doubt that the Chaitanya SampradAya of Bengal is a lineal descendant of 
the famous school of Madhva. 

PARA. VIII. 

sfr in* snf far? 

*ihr ftrofsRm 

fa || q || 

8. Now are described the categories Sri Madhva 
has said that Lord Visnu is the highest substance, and is to 
be known through all the revelations, that the universe is 
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samprasidit may mean u because possessing great joy and serenity. 19 Adhi, 
greatest, highest, above,, UpadedAt, because of the teaching. The 

BhOma is taught to be higher than the Jtva, the vessel of grace, i the BhAma 
is higher than even the Mukta Jlva. 

Note.— The BhAman ig not Jits, beoaoso it is taught as higher than flampnsida or 
the Released SouL ThosAtramay also be translated as , u The BhAmaa is not Jtva, because 
it has samprasida or excessive serenity, and because it is taught as adhi or the highest.** 

8. The Bhfiman is Brahman, because it is taught as 
possessing highest joy, and being above all.— 72. 

on 

& Bmmm the scripture tmoha. that the Bhfiiua 1. greater than the vessel of grass 
(the Jtvs) ; therefore, the BhAasn is not the human eouL— 71 


OOMMHNTARY. 


The Lord Vi$iju is this Bhflmsn and not the human eon], tbe com- 
panion of PrApa. Why ? Because it is expressly taught to possess the 
highest joy (which the Jiva has not). The Bhfiman text says, “ That 
which is Bhflman is verily joy." Thus this bhhman is immense, joy, 
(vipulasukha), and moreover it is taught as the last of the series, and 
therefore it is the highest or adhi of all. (Thus one meaning of the sfltra 
is that Bhdman is Brahman, because it is taught as the last of the series 
and therefore it is above all and because it has excessive joy). Or the 
Bhhman is Brahman, because in Chh. Up. VIII. 3. 4. it is expressly taught 
to be greater than the Samprasida or the vessel of grace (or the Jiva) the 
companion of PrAga. 

We give that passage here 


***** 
unromr vwm 
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M Now that Released Jlva (samprasida) after having risen from out this body, reaches 
the Highest Light, and appears beforo its True Form who is the Atman.’*— Thus he spoke 
when as ked by his pupils. This (Atman or Vijnu) is the immortal, the Fearless, this is 
Brahman, and of that Brahman the name is the True, Satyam.” (Chh. Up. VIII. 8. 4.) 
Note Compare 

W|l|& ff ffpYS JW €1 W NKAfllHWIll aRM aiW iiWW 

* wdw *iwU jf wpwwhwiW 

511 * 3*1 1 

“ Thus does that Released Jiva (Samptaslda), after having risen from out this body, 
reaches the Highest Light; and appears before its Own Form, who is the Highest 8pirit. 
He moves about there laughing, playing, and rejoicing, be it with women, carriages, or 
relatives, never being conscious of person < near him (so great is his ecstasy) As the 
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real and so also are real the differences that exist there- 
in ; that the Jivas are all servants of the Lord and are real, 
and so also are real the differences that exist between them. 
That salvation (Moksa) consists in obtaining the feet of 
Visnu ; that the cause of getting this release is worshipping 
Him with purity of heart, without desiring fruit, and that 
the proofs are three — perception, inference and sacred testi- 
mony. Thus teaches Hari, Lord Krisna Chaitanya. — 8. 

Note .— .The above verse recites the well-known nine categories or truths of this sect. 
They may be thus shown 

(1) God is the highest substance. 

(2) He is known through the Revelations. 

(8) The world is real. 

(4) The differences are real. 

(6) The souls are real. 

(0) There are various grades of souls. 

(7) Release is the attainment of God. 

(8) Its cause is the worship of God^ 

(0) Proofs are three, perception, inference and authority. 


First Prameya. 

PARA. IX. 

The Supremacy of Vipju. 

av vft&nhr: <rcaawn i atmWhmfcroftaft i 

Thun in the Gopftla Ptirva Tlpani Upanifad we have the following as to the 
supremacy of Vifpu 

i 

Therefore, Krisna is indeed the highest God ; let one 
meditate upon Him, let one recite His name constantly, let 
one serve Him constantly and adore Him always. 

- rv 

Similarly, in the Svct&dvatara Up. (1. 11) we have the following: — 

srrsrr ^ 

WKWI«i: II 

ii fflr n 
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ehftrioteer is appointed to the earrisfe so is the PrAna appointed in this body." (Chh. 
Up. YUI. 11 A). 

The sense is this. The scripture has first taught a series of beingB 
beginning with Name and ending with Prana, and then says “ Prig* 
then is ail this. He who sees this, perceives this, and understands this, 
becomes an ativAdin.” Thus the knower of PrAna is called an ativAdin. 
But the scripture then describes a higher ativAdin, when it says : — '* But 
in reality he is an ativAdin who declares the Highest Being to be the True 
(Satya).” Now this ativAdin of the True, is different from the ativAdin 
of the Prana, because the word “ but ” introduces a new topic. It serves 
to set aside the meditation on PrAna, and teaches that the highest ativAdin 
is he who declares the True to be the Highest Being. The True is here 
Vi§nu, and it (True) being mentioned as separate from PrAna, the Bhfi- 
man which refers to the True, murt also be different from the Jiva and 
Prfipa. This Bhfiman is not only something different from PrAna, but 
greater than it Had PrAna been the Bhfiman, then the instruction that 
it is higher then PrAna becomes absurd. This Bhfiman is taught as 
something greater than Name up to PrAna : therefore it must be different 
from PrApa (and the series below it). Since every one of the series is 
greater than the one preceding it ; thus Speech is greater than Name, 
and so on ; therefore, the True is greater than PrAna, and consequently 
Bhfiman is also greater than PrAna, for the teaching about Prana precedes 
the teaching about Bhfiman. Moreover, the word Satya is a well-known 
term applied to the Supreme Brahman Vi§nu. Such as “the True, the 
knowledge, the infinite is Brahman.” (Taitt. Up.) “ We meditate on 
the highest Satya.” 

In the phTase “ satyena ativadati,” the force of the third case in 
satyena is that of hetu, that is, he declares the Highest truth, for the sake 
of the True, or the Supreme Self. The meditation on PrAna is higher than 
meditation on Name up to Hope, therefore the person who thus meditates 
on PrAna is called an ativAdin, he is an ativAdin compared with those 
below him. But the meditation on Vi$nu being superior even to that on 
PrAna ; therefore he who meditates on Vi?pu is the real ativAdin. Thus it 
is clear that an ativAdin by PrAna is inferior to the ativadin by the True. 
For the same reason, the pupil entreats, “ Sir, may 1 be an ativAdin with 
thejTrue ” : and the teacher replies, “ But we must desire to know 
the True.” 

The objection raised by the Pfirvapak$in that in the Chh. text 
then) is no question and answer as to something greater than PrAna, 
and therefore the Ativfidin by the True is the same as the AtivAdin 
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When that God is known, all fetters tall off, sufferings 
destroyed and births and deaths cease. From meditat- 
ing on Him there arises, on the dissolution of the (linga) 
body, the third state, that of universal lordship and isolation 
from (all trace of matter) and he becomes fully satisfied. 

Note .— The third state arises when the Moon-world and the Brahmt-world are 
transcended, and the man becomes free from his subtle body and reaches the world of 
Vi$nu. 

In the next verse of the same Upanisad it is said 

II ^ II 

This which rests eternally within the self should be 
known and beyond this not anything has to be known. 

tfrftargwi 

So Also In the Git* (VII. 7) we hsve the following 

( nfa Hlfa s aft fa ) ffa » 

There is naught whatsoever higher than I, 0 Dha- 
nanjaya. All this is threaded on Me, as rows of pearls on a 
string. — 9. 

para. x. 

10. Since He is the primordial cause, since He is the 
abode of all attributes like all-pervadingness, intelligence 
bliss, and the rest ; and since He possesses eternally energies 
like Lak$ml and the rest, therefore Kj-isna is considered the 
Highest God. — 10. 

PARA. XL 

a* tfaiwaw i 
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by the PrApa, (and the instraotioa aboat the Atman must he supposed 
to come to an end with the instruction about the PrAfla) is not s proper 
objection. The reason for this is, that we do not find that the AtivAdin by 
the True is the same as the AtivAdin by the PrApa. It may bo asked why 
does not the pupil ask the question whether theie is any thing greater 
than PrAna. To this we reply that the reason is this : — With regard to 
the non-sentient objects extending from name to hope- each of which 
surpasses the preceding one, in so far as it is more beneficial to man — the 
teacher does not declare that he who knows them is an AtivAdin ; when, 
however, he comes to the individual soul, there called PrAna, the know- 
ledge of whose true nature he considers highly beneficial, he expressly 
says that ‘ he who sees this, notes this, understands this, is an AtivAdin 
(VII. 15. 4.) The pupil, therefore, imagines that the instruction about 
the self is now completed, and hence asks no further question. The 
teacher, on the other hand, holding that even that knowledge is not the 
highest, spontaneously continues his teaching and tells the pupil that the 
knowledge of the true nature of £$ri Vignu, who is called the True, is the 
highest knowledge ; and absolutely beneficial for man ; and he only is an 
AtivAdin, who proclaims the supremely and absolutely beneficial being, 
namely, fJri Vi$nu who is also called the True, that is the Highest Brahman. 
On this suggestion the pupil desirous to learn the true nature, worship, 
and means of worship, entreats the teacher, saying “ Sir, may I become 
an AtivAdin by the True.” 

The opponent says, the objection has been raised that in the opening 
passage the word Atman has been used, and therefore in the concluding 
passage also, the same Atman, that is to say, the individual soul, the 
associate of PrAna, is meant. This objection is not valid. The word 
Atman principally means the Supreme Self, and not the Jiva A tman or 
the individual self. 

That Atman does not mean the individual self is proved by the 
subsequent passage also where it is said that from the Atman arises the 
PrAna, Ac. If Atman meant the individual self, then the above statement 
would be incorrect, for PrAna does not arise from the individual self, 
but from Brahman. This being so, the subsequent statement “ where 
one sees nothing else, hears nothing else, understands nothing else, that 
is the Bhfltnan,” becomes valid, for we understand that this applies to the 
Supreme. For when one perceives the Bhflraan, he at that time fails 
to see and perceive anything else, for when one is plunged in the infinity, 
he cannot have any consciousness of the finite. You cannot say that the 
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On thU subject of HU being the CniTerwl mom, the iretlfnUw (V. 4-*) nny i— 

( ns*? far fa£s swjnnrjvn^^r- 

) nM u W wtr jlfagwrcwftfa g - 
far: n s ii qsr q^r faritfo grow sqfa 
qfaiwfo : i ( gror *r*fa( 

) II V, II 

As the car o£ the sun shines, lighting up all quarters 
above, below, and across, thus does that God, who is one 
(Highest of all) and hence adorable, rule over all that has 
the nature of being the cause (of the world, such as Pra- 
dhana, Mahat and the rest). 

He being one, rules over all and everything so that 
the universal germ (Prakj-iti) ripens its nature (becomes 
modified into Mahat, etc.), diversifies all natures that can be 
ripened, and determines all qualities. 

to mil 

As regards His all-pervadingness, intelligence and bliss, in the Ka^ha Up. (II. 11) we 
have the following 

w i lUm 1 

ngpd fajHiww *rcur *f qfaftr 11 fftr ti 

(The wise who knows the Self, as bodiless within the 
the bodies, as unchanging among unchanging things), as 
great and omnipresent, does never grieve. * 

Note.— The above verse however mentions the omnipresence of God, It does not 
mention His intelligence and blissful nature. The word Atman, however, is used In the 
above verse, and etymologically it means the goal of the wise. Sinoe the wise reach 
the intelligent and blissful God, henoe those attributes also are included in this verse. 
This Is shown in the next verse. 

aft* ii 

By the word Atman is understood the intelligence and 
blissfulness of God, because the wise say that Atman is 
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ecstacy, which one feels, when one realises the Bhfiman is the joy of 
dreamless sleep, and that where one sees nothing else, hears nothing else, 
understands nothing else, refers to the dreamless sleep called Sufupti. 
For the consciousness of Su$upti and the little joy that one feels in it, 
is infinitely inferior to the self-forgetfulness in Bhfiman, and the bliss 
of its presence. To say that the individual self, in the state of Su$upti, 
is the Bhfiman is simply rediculous. Therefore, the Lord Vi$nu alone is 
the Bhfiman of the passage of the Chh&ndogya Upani$ad under discussion. 

sOtra i. a a. 

iiwim 

wi Dharma, qualities, attributes. irnfc Uppapattefc, because of the rea- 
sonableness, because of the suitability. W Cha, and. 

9. Because the attributes ascribed to Bhfiman are 
suitable with regard to Brahman only. — 73. 

COMMENTARY. 

The attributes which are ascribed to this Bhfiman are suitable only 
with regard to the Supreme Brahmau, Lord Vi$nu, and are applicable to 
nobody else. Thus : “ That which is Bhfiman is verily the Immortal 
(VII. 24 1)." Shows that Bhfiman possesses innate immortality. It has 
innate power of self supporting. As says the text : — “ Sir, in what does 
the Bhfiman rest ?” “ In its own greatness ” is the reply. This Bhfiman is 
the refuge of all, as we learn from the text : — *' The Self is below, above, 
behind, before, right and left.*’ Ttys .Bhfiman is the cause of all, for 
says the text: “the PrAna springs from the Self, Hope springs from 
the Self, Memory springs from the Self ; so do Ether, Fire, Water, Ac.” 
Therefore Bhfiman is Brahman and nothing else. 


Adhikarana. Ill . — The Imperishable is God . 

(Vifaya ).— We read in the Bfihad Aranyaka (III. 8. 6. 8) : — 

(Nil 

tRwc fit mm 

rifrnfrftr a o i m Im i Aa ta irrsFVT 

n fawn w QfwiRi 
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derived from Ata, ‘to obtain and it means He who is obtain- 
ed by the Muktas (and it is well-known that the Muktas 
reach bliss and intelligence). 

Note . — There La an express text also declaring Ood to be Intelligence and bliss. 

i 

In the Bfi. Ar. Up. (III. 9. 28) the V&jasaneyins read the following 

ffe II RC; II 

‘ Brahman, who is knowledge and bliss, He is the prin- 
cipal, both to him who gives gifts, and also to him who stands 
firm, and knows.’ 

w i 

So also in the Qop&la Pflrva Tfipani Up. we find God described as intelligence and 
bliss in express terms 

H&F ^ I I 

That one Govinda whose form is existence, know- 
ledge and bliss, 

N4te .~ But how can then a being, who is pure intelligence andibliss, have a form 7 
This question is answered in the next verse. 

PARA. XII. 

12. The Lord, though intelligence and bliss, must be 
supposed to have a form also ; just as music has a form 
perceptible only to the trained ears of a musician. More- 
over the word ‘ ghana,’ as Vijiianaghana, Anandaghana, is 
applied to the Lord, which also shows that He has a body. 
But there is this difference between Him and other em- 
bodied beings, that in His case, His very body is spirit, and 
there is no distinction of the body and the embodied with 
regard to Him. 
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6. flhaaald: **0 YAJfi»v»lkfty%I That which ii above the heaven, and below the 
earth, which is between the heaven end earth, whieh is in the part, present and future, 
in what in that woven, as warp and woof t " 

7. He replied: "OGArgt! That which is above the heaven and below the earth, 
whloh is also between the heaven and tbo earth, which is in the past, present and future, 
that is woven as warp and woof in the Aklia." 

u In what then is the ether woven like warp and woof." 

8. Yljfiavalkaja replied, u O GArgi, the BrAhmanas call this the Akfan (the Imperish- 
able). It is neither ooarse nor fine, neither short nor long, neither red (like lire) nor Hold 
(like water) ; it is without shadow, without darkness, without air, without ether, without 
attachment, without taste, without smell, without eyes, without ears, without speech, 
without mind, without light (vigour),* without a breath, without a mouth (or door), without 
measure, having no within and without, it devours nothing, and no one devours it" 

(Doubt).— Here arises this doubt: what is this Akgara or the 
Imperishable of this passage. Does it denote PradhAna or matter ; or 
Jlva, the individual soul or Brahman, the Supreme. 

(Pdrvapakifa ). — The Akf&ra here is ambiguous, and may denote 
any one of the above three, as it is used in that sense in Mu. Up. 1. 1. 5, 
Ac. 

(Siddh&nta ).— To this B&dar&yana replies, by the following sfitra, 
declaring that the Imperishable is Brahman. 

8&TRA 1. 1.10. 

ggq Akparam, the Imperishable i the Brahman, g m i m Am ba rant a, 
end of space or ether, or up to ether, ffe Dlipteh, because of supporting. 

10. The Imperishable, referred to in Br. Up., DI. 8. 
11 is the Supreme Brahman, because we find it declared in 
this passage that He supports even that which is the end of 
ether (or every thing up to ether). — 74. 

COMMENTARY. 

The Ak$ara or the Imperishable is the Supreme Brahman, because 
the text 'declares that He supports that which lies beyond ether, namely, 
the unevolved matter or AvyAkfita. Since this Imperishable supports 
even the Ak&tfa or ether, and every thing below it, He must be Brahman. 

But even Pradh&na supports every thing up to ether, because it is 
the cause of all the modified objects in the nniverae, and ao the Imperish- 
able may be Pradh&na ; or it may refer to the Jlva, which is the support 
of all non-intelligent objects that it experiences or enjoya To this doubt 
the author answers by the next sfitra 
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Not*.— In the case of the Lord, intelligence is not only the attribute of the Lord but 
it constitutes His very body and hence He is called Vijfilnaghana, intelligence solidified* 
intelligence incarnate, Anandaghana, bliss solidified. But how can an entity which 
has a body be all-pervading ? This is answered in the next paragraph. In the printed 
Bengali edition of the Prameya Ratnivali, the quotation is said to be from the Mundaka 
Upanifad. It is, however a mistake, the passage occurs in the'Svetlsvatara Upanisad. 

PARA. XIII. 

HjNhr fag* *wt i 

In the ^vetlsvatara (III. 9) we havo the following statement showing that ithe 
all-pervadingness is an attribute of the form of Ood. 

That one exists in heaven and stands there upright 
as a tree ; by that Person all this is pervaded. 

Note . — That one Lord Hari exists in heaven, bowed to by ail but bending to none, 
like a straight tree that knows no bowing. Here the word “ person ” coupled in with the 
expression “dwelling in heaven ” shows that the Lord has a form. The next sentence 
“ by this all is pervaded ” shows that the Lord, though having a form is still all-per- 
vading. 

1 

II 

Though dwelling in heaven, the expression “ He per- 
vades all ” shows that the Lord is both all-pervading, as well 
as having a form, simultaneously. Because of this it is 
possible for Him to appear simultaneously to all, who 
meditate on Him, in whatever regidn of the universe they 
may be, and who all see Him in one and the same form. 

Note . — The next quotation from the Bhlgavata Purina also indicates that the very 
embodied form of 6ri Krisua is all-pervading, though it appeared like an ordinary 
human form to His mother and others. 

PARA. XIV. 

m i 

In the tenth Skandhaof the Bhlgavata Purina we have the following 

tot qro snro *j*tt n to ii 
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sOtra i. a. u. 

wr w imu mi 

frr Sa , that, namely, the quality of supporting every thing up to space or 
ether, w Cha, and. iitoTO PraiAsanAt, because of the command. 

11. This supporting must refer to Brahman, because 
the text, says that it is through command that such support- 
ing takes place.— 75. 

COMMENTARY. 

The supporting of every thing up to space, can only be in Brahman 
alone, because the text says that it is by command alone that such sup- 
porting takes place, and such Supreme command cannot belong either 
to Pradh&na or to Jiva. The following text shows the command : — 

qaw m mumsnmd mP? qfrw p w t fair qow'ff 

P i ftu i giri »g h cwr»^|nwr nwi way frwwu iffr wr 

Rfiw wwft nifir invilmi ws nSMnNmt 

rt mcrro% urftfqwit mmuftr 

I \ II 

0. “ By tho command of that Akfara (the imperishable), O GArgi, son and moon stand 
apart. By the command of that Aksara, 0 GArgi, heaven and earth stand apart. By the 
command of that Aksara, O GArgi, what are called momenta (nimefa), hours (muh&rta), 
days and nights, half months, months, seasons, years, all stand apart. By the command of 
that Ak$ara, O GArgi, some rivers flow to the East from white mountains, others to the 
West, or to any other quarter. By the command of that Akfara, 0 GArgi, men praise 
those who give, the gods foUow the sacriflcer, the father, the darvl-offering." 

Now this supporting every thing by one’s mere will and command 
is impossible in the case of Pradh&na, which being non-intelligent can- 
not give any command, nor does any bound Jiva can give this command 
nor any Mukta Jiva also. 

sCtra i. 8. IX 

ii * $o i iq ii 

TO Anya, another, to BhAva, nature, w ri ffr : VyAvritteh, on account 
of the exclusion, w Cha, and. 

12. The Imperishable is not Pradhana nor Jiva, be- 
cause in the same text we find description of attributes 
which would exclude another nature than Brahman. — 76. 

COMMENTARY. 

In a supplementary passage in the said Upam^ad, we find a descrip* 
tion of the attributes of this Akfara, which excludes Jiva and Pradh&na, 
because they do not possess that nature. 
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“ He who has neither inside nor outside, neither front 
nor back, but who is simultaneously both inside and out- 
side of the world, in its front and in its back, yea who is 
the world itself ; Him considering as her son, as a mortal 
child, Him the unchangeable and Immutable, the cowherd- 
ess (Yasoda) bound by a cord, as if He was an ordinary 
infant.” 

aft w II 

In the OltA eleo (IX, verses 4 A 5) we have the following 

WU drifts I 

5f ^ d i 

^ HH1W T ^TVTTWH: II 

By Me all this world is pervaded in My unmanifested 
aspect, all beings have root in Me, I am not rooted in them. 

Nor have beings their root in Me, behold, My sove- 
reign Yoga. The support of beings, yet not rooted in 
beings, My Self their efficient cause. 

The word Toga in the above verse means the energy (Sakti) of the Lord, as Is 
explained In the following 

*TT «Slfofa Wrzfofj Hfl^ll 

There is an infinite energy (Sakti) in the Lord, to 
which the term Yoga is applied and in the opinion of the 
knowers of truth, “Yoga” means here this power of the 
Lord which reconciles all contradictions, and makes im- 
possibles possible. 

Note.—** With My subjective form dwelling in the inmost ree e ases of all, I pervade 
this universe ; all beings 44 have root in Me,” because 1 support them all. M 1 am not 
rooted in them, M because they do not support me. Nor del support these beings, as 
the water is supported in a jar ; bnt they are supported by Me, as the moon In the sky, 
by the mere force of My will. And henoe I say nor have these beings root in Me.” 
This is possible through my sovereign Yoga, through My limitless energy or Sakti.” 

The word Yoga here is derived from Ynjyate durghatesn Ktryesn anena, That 
by which one ean perform the most impossible feats. 
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m wNv* ftwn «u « wfafta 

^fTwnfmiW! w? V? I IK GwW HJt 

virafafca «t<nw nhr* ihftr 1 u * 

(Br. Ar. 111. 8. 11.) 

“ That Imperishable, 0 Gargi, is unseen, but seeing, ‘ unheard but 
hearing/ unthought but thinking, unknown but knowing. There is no- 
thing that sees but He, nothing that hears but He, nothing that thinks 
but He, nothing that knows but He. In that Imperishable, 0 Gargi, the 
ether is woven, warp and woof.” 

The Imperishable is declared here as seeing, hearing, &c., and there- 
fore, Pradhana which is non-in telligent, is excluded ; because the nature 
of Pradhaha is jadam. Similarly, the declaration that unseen by all He 
sees every body, shows that Jiva is not meant, for the nature of Jiva is 
not all-perceiving. 

Adhikarana IV . — The Purusa seen in the Satyaloka 
is Brahman. 

(Vi$aya ). — In the Prarfna Up. V. 2 we find the following : — 

mrfctf ftatqgwsmt qawi e frr x I aiwwiftiy - 
i wtovto^t^t anrcftftr n * u 

1. Next Saibya Satyak&ma asked him : “ O Master ! what world does he eonquer by 
such (meditation) who amongst men unceasingly meditates on Ornk&ra, up to his death." 

arcft st xtarm i «ur| wavm hit a x tfKWT T tftupil - 

i rh 

2. “O Satyak&ma! that which is denoted by Om is this Brahman, both the higher 
and the lower. Therefore, the knower of it, through this vehicle alone, reaches one of 
these two.” 

a* twut Twcvreanft wfo n w g swft T i mi 

3. If he meditates on one measure, then by that meditation alone, after death he is 
welcomed by the Supreme self, and obtains another birth on this earth. The Devas of the 
Rig Veda lead him to a human body. He in that birth endowed with austerity, celibacy, 
and faith, realises the greatness of the fruit of these. 

war vafti qlrwiN i it 3uihra» 

« ewhr% fcqfo ig yi 5*uw ii « n 

4. Next if he meditates in his mind, with two measures, he is carried up by the 
Yajua Mautraa to the Antarllc?a or the world of the moon. Having enjoyed the vast 
powers of the moon-world, he returns again. 

WT q ^hp^WNT Wffg WT Sfff X I Sg W* JT «W- 

fiw O vfr *wm U wnHfluH wrort 3 ^ jwhe* arm wffir 

vim 11 ^ 11 

16 
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PARA. XV. 

Note .— In para. 10 it was said that Sri Kri?ua is the highest, because He posse ss es 
intelligence, bliss and the rest. The author now explains what is meant by the phrase 
*' and the rest " (Adi) in AnandatyAdi. It includes Omniscience, Blissfulness, Masterfulness, 
Friendliness, Teachership, Saviourhood, and Beauty. 

wftsn uAy?** i fw* it 

By the phrase “and the rest" is meant omiscience, as we And in the Map daks 
Upanisad (1. 1. 9} 

*T: sHNt: 1 ffrr I 

He who is all-knowing and all-acquiring. 

The phrase “ and the rest ” also means the blissfulness as we find in the Tait. Up. 
(II. 4. 1). 

It also includes blissfulness, as in the Taittiriya Upanisad 

STRS* SIgnJt frWR II II 

Knowing the bliss of Brahman, he is never afraid. 

ogTOSEar ArawwPi % tfororc n 

It also includes inasterhood, friendliness, teachership and saviourhood, as we find 
in the ^veUavat&ra texts (III. 17, IV. 18 and VI. lfi). 

vrmr ii fftr ii 

The Master of all, the Ruler of all, the refuge (of all), 
and the friend (of all). — (Svet. III. 17). 

SRTT ^ SI^TT II ffrT II 

(Thus worshipped by the Jivas) there flows forth from 
Him the ancient primordial wisdom (which is the essential 
attribute of Jivas, but which is beclouded so long as the 
Jivas do not turn their face towards the Lord.) — (£5vet. IV. 
18 ). 

*ih%: II ffa * II 

He is the cause of the bondage, the existence and 
the liberation of the world. 

This phrase “and the rest" includes also sweetness and beautifulness, as we find 
in the Oopila Up. 

yw i fc re dtam; n ffcr 11 
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«4ifw anfcraMr n mw qgww m ywfMw i w : 
wnfam w 4iiW(4<mavii4w Pnd fegtsTvotaft RrfarawtsRnra: 4W- 
vra* uwqph ovraftt g»r EwnfiroSw qvugtircnN qi w mfirom 
*rofar i imf i tjhnmf tf afottwhifig ti h ii 

5. Then he should say : By the old age of the body, that (the ether or Brahman 
within it) does not age ; by the death of the body, that (the ether or Brahman within it) is 
not killed. That (the Brahman) is the trne Brahma-city (not the body). In it all desires 
are contained. It is the Self, free from sin, from old age, from death and grief, from 
hunger and thirst, whioh desires nothing bat what it ought to imagine. Now ah hero on 
earth people follow gs they are commanded and depend on the object which they are 
attached to, be it a country or a piece of land. 

vtfitort feta: TOtangv y qf h frr tfufetra rcrair- 

*JH3ffetr amsferr*** uwr antrV ewg wife w v wwrft 
aawa a wranaagffea wwfem?** awta. antt^at'*' fetfeg 
amatd aaftr n ^ n 

6. “And as here on earth, whatever has been acquired by exertion, perishes, so 
perishes whatever is acquired for the next world by sacrifices and other good actions 
performed on earth. Those who depart from hence after having discovered the self 
and those true desires, for them there is freedom in all the worlds. 

(Doubt ). — The question here arises : What is this dahara aka 4a in 
the lotus of the heart. Is it the material space or ether or, is it the Jiva 
or is it the Lord Vi§nu ? 

(Pumapakia). It is the element called ether, for the word Ak&4a has 
the well-known meaning of ether or space, or it may be the Jiva or the 
individual self, because it is spoken of here as the Lord of the city of the 
body and occupying a small space. 

(Siddh&nta ). — The author replies to this objection by declaring tha 
the dahara ak&rfa or the “ small ether ” is Brahman. 

StiTRA L 9. 14. 

IM \ \ II 

qg(: Daharafcf the small, nftw Uttarebhyah, because of the subsequer 
arguments. 

14. The small ether in the lotus of the heart is 
Brahman, because the subsequent arguments establish it to 
be so. — 78. 

COMMENTARY. 

The “ email ether ” is Lord Vi$nu, and nothing else. Why ? . Be- 
cause of the subsequent arguments to be found in the supplementary 
passage of the text above given. If the ether within the heart did not 
mean Brahman, but denoted the elemental ether, then the comparison 
instituted in the passage “ as large as that elemental ether is, so large ia 
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(“ Meditate on) the Lord as having eyes like full- 
blown white lotus, a body of the (blue) colour of clouds, 
garments of lightning, with two arms, and adorned with the 
symbol of silence, and having a garland round his neck, 
which is made up of all the spheres of the heavenly orbs.” 

- (Go p 41a Pftrva Tlpani, p. 185 of the Anandlsrama series). 

PARA. XVI. 

Note, — In the preceding sections it has been said that the Lord has tho attributes of 
all-pervadingness, intelligence, bliss, omniscience, blissfulness, masterfulness, friendliness, 
teschership, s&viourhood and beautifulness. Now arises the question, Are these attributes 
of the Lord Hari separate from him or not ? They cannot be separate from him for the 
firuti says (Ka(ba Up. IV. 14) “ He who sees the quality of the Lord as separate from the 
Lord runs down quickly to darkness." Nor can they be non-separate from the Lord, because 
the Lord is said to be Nirguna or without attribute. This point is raised And answered in 
the following verse 

* fawr qfarnrt wf fe ft rc a: i 

3RT5T: M 

The attributes are not separate from the substance 
possessing these attributes. Though there is no difference 
between the quality and the thing qualified, yet owing to a 
peculiar condition (Visesa) there is an appearance of differ- 
ence. Just as Time, tnough one, is spoken of as having many 
parts, and even the wise use phrases like “ the Time always 
exists.” 

Note,-- Tho discussion on this point in the Vedlnta Sfitra (III. 1. 31) makes this 
clear. 

The two (the Lord and His attributes) are spoken of separately— though they are 
essentially one— just as the water and its waves are spoken of separately as two, though 
it is ali one water.* The difference arises from this Visefa. Therefore the Lord who is 
ever joy and bliss, is said to be joyful and blissful aDd to have a body of all delight. All 
these qualities of the Lord are eternal, and consequently that body of the Lord is also 
eternal. Though there is no distinction (Vise} a strictly so called) here between the 
quality and the qualified, yet for conventional purposes such a (Visefa) distinction is 
recognised and spoken of as such. If this conventional (Visefa) distinction be not 
Admitted, then the sentences like the following would also become absurd (for they are 
really tautologies when logically analysed) “ The being exists," 44 the time always 
exists," “ the space is everywhere," All these sentences are logical tautologies, but 
they are of constant use and good as conventions. Nor can it be said that such a usage 
is erroneous and is based upon delusion. For the phrase "the Beness exists" conveys 
as true an information as the sentence “ the jar exists." For there is no subsequent 
experience which sublates this knowledge. Nor is the aentenoe ** the exis ts," 
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this ether withiu the heart,” would be wholly inappropriate. This is one 
argument. The next is : The small ether is said to be the support of the 
earth and heaven, which could not apply to the elemental ether. Nor do 
the attributes like freedom from evil, &c., be appropriate to the elemental 
ether or to the individual self (Jiva). In this S^ruti the worshipper is 
taught that the city of Brahman is his body, and in a portion of this body 
is the heart called the lotus which is the palace of Brahman, and he is 
taught that in this palace, iii this small lotus, there is the small ether, 
and then what is within that small ether that is to be sought for, that is 
to be understood. Therefore, it refers to the Supreme Brahman,, because 
this small ether is described to be free from evil, free from old age, free from 
grief, &c. Therefore, the above passage must be explained by saying that 
the Supreme Brahman is to be sought in the small ether which is free 
from evil, &c. Therefore the Dahara is Vifnu and Vi$nu only. 

SOTRA I. 8. 15. 

am w im n i t* n 

«lRr Gatifr, going. TOTOT gandabhyim, a word, U, on account of the going’ 
and of the word. The going into ’ether;” and the word* etad Brahmaloka 
=lhis (ether) is Brahma world. tiUI Taihi, thus, HE Dfifam, seen, flfg 
Lingam, mark, Sign from which something may be inferred. wCha, and 

15. Because this ether is that to which the Jivas go 
in deep sleep, and because there is a word connecting this 
small ether with the highest Brahman. This is seen in 
other texts also, and there is a lingam or inferential mark 
in this passage also, from which we infer that the small ether 
is Brahman.— 79. 

COMMENTARY. 

In the Chh&ndogya Up., Chap. 8., sec. 8, we find the following fur- 
ther description given of this small ether : — 

frf: am n iwWw Kirin*; * ft m 

“ Aa people who do not know the oountry walk again and again over a gold tree- 
■are, bat do aot know. 

.. Thai do all theee creature* day after day go into that Brahma-world.” Chh. Up* 
VUI. 3. J). 

The above passage referring to dahara or tho small ether aays that 
it is the gati or goal of all creatures, and it is described as that Brahma- 
loka. Therefore these two descriptions, namely, gati or goal and the word 
etam-that, referring to dahara as Brahma-loka show that the small ether 
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is a superimposition or a figurative speech like “ Devadatta is a lion.” For we can never 
say of Be-ness that it does not exist, as we can say of “ Devadatta ’* that he is not a lion. 
Nor can it be said that such a usage is a natural one, though there is no concrete 
content of any substance in these sentences like “ the Be-ness exists.” The very fact 
that such usage is natural shows that in these sentences also there is a Visefa# The 
existence of such Vi*e$a is suggested by the illustration of the water following down 
a hill. The man who makes a distinction between the Lord and His attributes 
goes down to darkness, like the water that falls ou a mountain top. In that verse there 
is a prohibition of all difference between the Lord and His attributes which are described 
there. In the absence of such conventional difference, there cannot be the possibility 
of the relationship of quality and qualified, merely because there are many qualities. 
The category called Vi se? a (the specific attribute) therefore exists, even here, though 
it is not here separate from the substance, but still has a particular function of its own. 
Nor is it open to the objection of regresAut in infinitum that a Visefa must have a Viiega 
of its own, and so ou. For we have said above, that the Viaesa here though not separable 
from the substance (Le., the Lord) has a function of its own with regard to that substanoe. 
Therefore, the existence of Visefa is proved here also, as it is an invariable concomitant 
of the substance to which it appertains. # 

PARA. XVII. 

^ u ffa n 

Thus it is said in the Ntrada Pafichar&tra 

“ The Lord is an entity having perfect and faultless 
qualities. He is the Atman, the Self and free from all the 
attributes of the body consisting of insentient matter. He J 
too has a body, hands, face, stomach, &c., but all of pure 
bliss (not of matter). The Atman is everywhere and always 
devoid of internal differences also.” 

para. xvm. 

fr&r nr totot foairh i 

to nfcrcft fesfom n 
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can be nothing else than the Lord Vi$nu. Moreover there are other 
Upani$ad texts which also show that in deep sleep, soul becomes united 
with Brahman : — 

S i 4 t m» warn siftr #wr* Njt uawmt 

fftr ii r H qrtwug Stifero wrts wnj wr wmwr w ws ww 

iiflftr 

M All these creatures having become united with the True do not know that they 
are united with the True ; ” “ Having come back from the True, they know not that they 
have come back from the True.”— (Chh. Up. VI. 9, 2, 10, 2). 

The above text shows that in other parts of this Upanib&d the same 
idea, that Brahman is the goal, is seen. And the word Brahma-loka 
applied to the small ether is a sign that it is the Lord Vi$nu meant here. 
This Brahmaloka cannot mean “the world of Brahmft” called also the 
Satyaloka, because it is not possible for Jivas to go daily in their sleep 
to Satyaloka, while it is possible for them to enter into Brahman in their 
sleep, every day. 

sCtra i. 8. is. 

yfrq itmtU 

Dhriteb, on account of supporting, w Cha, and. Mahimnab, 

greatness. %fm Asya, of his, (that is, of Brahman). mGn Asmin, in this, that 
is in this small ether, srofr Upalabdbefc, on account of being observed or 
found or stated. 

16. Because it is further stated that this small ether is 
the support of the two worlds, a fact which is the peculiar 
greatness of Brahman alone, therefore this dahara must be 
Brahman. — 80. 

COMMENTARY. 

In continuation of the passage “ the small lotus and in it that small 
ether” (Chh. Up., VIII. 1. 1), the Upani$ad goes on to compare this small 
ether with the infinite space and further teaches that all beings get harmo- 
nised when they enter into this small ether, and it further employs the term 
Atman or Self with regard to it, and lastly it teaches, that it is free from 
all sms, Ac. In continuation of this, the Upani^ad in VII 4. 1., declares 
“ It is a bridge, a limitary support, that these worlds may not be confound- 
ed.” The whole Chap. VIII, in fact, is one prakarana and deals with one 
topic. Therefore, wheu it usee the word “ vidhriti)? ” or 1 limitary support’ 
it refers to this dahara or small other. Now because this majesty or 
greatness of supporting the worlds, is ascribed to this dahara, therefore, 
dahara must refer to Vi?pu ; for who else has this glory of being the 
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Now is shown the eternal union of the Lord with Laksmi (See Terse 10). In Vifnu 
Purina (I. 8. 10) it is thus said 

“ That mother of the world Sri is the eternal energy 
of Visnu and is indissolubly united with the Lord. As 
Visnu is all-pervading, so is she also, 0 ! best of the twice-born. 

fWt: *TT I 

^ SITf ft i m i if « 

There are three energies (Sakti) of Visnu, among them 
that which is praised as the highest is verily Sri, and she 
is not different from the Lord. Thus taught the Great 
Teacher Mahaprabhu (Chaitanya) to his disciples. 

Note. —According to one view Laksmi is a Nitya Mukta Jiva or a soul belonging to 
the class of the eternally free. In that view, she cannot be said to be identical with 
Vifnu. But according to the teaching of Lord Gauranga, feri is identical with Vignu and 
never separate from Him. And as an authority, reference is made to the above verse of 
the Vi?nu Purina. As regards the statement that Laksmi is separate from Visnu, that 
applies to the case of certain eternally free Jivas, overshadowed by the spirit of Lakjmi, 
and thus those Jivas are called also Laksmi. But it is a secondary use of the word 
Lakfmi. Primarily she is the highest aspect of the Lord Vi?nu himself, the great mother 
of the world, and not any Jiva. 

But what is the authority that Vi? pu has three energies ? The next verse answers 
that:- 

<rcr*i r r fafl ft’ fr sjui* swrfNft ^ n 

As regards Vi?nu possessing three Baktis or energies we have the following state- 
ment in the Bvetiivatara Up. (VI. 8) 

His high power is revealed as manifold and innate, 
the power of intelligence (Juana-fcsakti), the power of strength 
(Bala-Sakti) and the power of action (Kriya Saktj). 

Note.— Jftina-^akti Is called also 8am vit, or consciousness. The Bala-^ikti is called 
also 8andhini, that which brings about union of atoms. The Kriyi-fcakti is called also 
HlldinI or the delight-giving power. All these powers are Svabhiviki or innate in the 
Lord, as the power of burning is innate in Are. 

I ffo ^ I 

He is the Lord of matter (Pradhana) and of spirits, 
Ksetrajha) and He is the ruler of all gunas. 

Note*— In the Vi?pu Purina it is mentioned that the nighest energy of the Lord 
called Pari-^akti is no! subordinate to time but transcends it. And the Lord though not 
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•upportof all world*? In fact, Vtjpu ia expnsaly slued to be the support 
of all worlds in oilier places also, such as Bri. Up., IV. 4. 22. 

vvvwRv^f|KMIn4Mivriknf I 

“Ha is the Lord of all, the king of all things, the protector of all 
things. He is a bank and a boundary, so that theae worida may not be 
confounded.” This also shows that to be a boundary and a support of the 
worlds is the distinctive attribute of Lord Vi$pu only. 

sOnu L 1. 17 . 

siftnN* m \ \ \ » 

sMf Prasiddlicb, because of the settled (meaning), w Cha, and 
17. And because it is a settled convention to describe 
Brahman as ether, therefore, the small ether or Sahara must 
mean Brahman. — 81. 


OOMMSHTART. 


The word Akfida ia known to bare, among other meanings, that of 
Brahman, also ; as we find in the Taitt. Up., II. 7. “ For who could 
breathe, who could breathe forth, if that ether (fikkda) were not bliss?” 

(Doubt).— An objector says r this dahara or small etber may refer to 
the Jlva, because immediately after tbe word dahara, we find the descrip- 
tion of the Jlva given in the above passage. It says 


i 


“Thus does that released soul (samprasAda), having risen from this 
body and approached the highest light, appears in its own form. That is 
Self,” he said “ That is the immortal, the fearless, this is Brahman.” 
(VIII. 3, 4). This objection is answered by the author in the next Sfitrn. 

sOtra i. a is. 


wt Itara, the other one. that is the Jlva. TOufc ParSmarfat, on account 
of reference. «: Sab, he, that ia, the Jlva. Iti, thus, ^ Chet, if. * Na, 
not, WWVIQ Asambhavtt, on account of impossibility. 

18. If it be objected, that there is a reference to the 
other, namely, the Jlva, in the dahara passage ; and there- 
fore, it means Jlva ; we say no, because it is impossible that 
the epithets applied to dahara should apply to the Jlva. — 82. 
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seperate from the highest energy, is yet said to be the Lord of Lairs mi, in a metaphorical 
sense only, as will be shown in the subsequent verses. 


I’ 

<tct wmu \ 

rrftm II gfrT II 


In the Vifuu Purina it is thus mentioned 

The Visnu-Sakti is called Pari, the Aparl Sakti is 
called Ksetrajfia, and the third Sakti is that which is called 
Avidya and Karma, the energy found in matter. 

Note.— In other words, the divine energy of the Lord is called Parl-Sakti, the energy 
fonnd in the Jivas or soul energy is Aparl-Saktl, and the energy found in matter is called 
Avidyl-fcakti. 

In the same Vip nu Purina (I. 9. 44) is to be found the authority that 6rf is the 
ParA-£aktl not separate from Vif nu 


iTt^ I 

TO II 


Whose highest energy called the Para-Sakti is not 
within the s^ope of minutes and hours or any other division 
of lime. May that pure Hari be propitious to us. 

TOfeft q: *: Qdl'^'MKd: I 
srcfafj s q) q: wfftfyqrai H II 


He who is called Paramesa (the Lord of the highest 
Laksmt, Para, highest, Ma, meaning Laksmt, and Isa, the 
Lord) who though pure and non-separate from this Pararaa 
or highest energy, but is yet called figuratively the Lord of 
ParamS. May that Visnu, who is the Self of all embodied 
beings, be propitious to us. 

Note .— This Psrsml or Parl-&ktl is threefold, as is to be found in that very Tifpn 
Puripa (I. 1). 99.) 

grqmwft fasrr qt g q refifr n ii 


In Thee, refuge of all, exists this one power which is 
threefold, namely, Hl&dinf (bliss-giving), Sandhinl (existence- 
giving), or all-pervading and all-combining ; and Samvit (or 
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COMMENTARY. 

Though there is a reference to the Jtva in the middle of that passage, 
yet looking to the beginning* and the end, and all other epithets applied 
to dahara, we*cannot say that it refers to Jlva. The eight epithets applied 
to dahara in Chh. Up., VIII. 7. 3., cannot apply to the Jfva, namely, the 
epithets like free from sin, free from decay, Ac. 

Let it be so. The attributes free from sin, free from decay, free 
from death, Ac., mentioned in VII. 7. 1, can easily be applied to the Jlva, 
because the Chap. VIII shows that the whole teaching of Prajapati refers 
to the Jlva only. Indra had heard that Praj&pati had declared that there 
is a self free from sin, old age, Ac., and so he goes to Praj&pati to enquiry 
about this Self. Therefore, these eight attributes of the Atman given in 
VIII. 7. 1, may apply to the Jiva, and consequently the dahara mentioned 
before, may be the Jlva. This doubt is removed by the author in the 
following Sfitra : — 

SUTRA I. 8. 10. 

3W3 ii u 1 1 H ii 

UctarSt, because of a subsequcut passage. Chet, if. 
Avirbhava, manifestation. WRFY: Svarflpab, the true nature : essential form, 
g Tu, but. 

19. If it be objected that from a subsequent passage, 
the Jiva is meant, we reply no, because that passage only 
declares the manifestation of the true nature of the J iva, by 
means of meditation, Ac. — 83, 

COMMENTARY. 

The word 4 tu,’ 4 but/ answers the objection raised in the first half 
of the Sfitra. The word 4 na ’ of the last Sutra is understood here also. 
In the speech of PrajApati reference is made to the Jiva, and it is taught 
that when the Jlva meditates upon Brahman, then there appear in him 
these eight attributes, namely, freedom from sin, death, Ac. These quali- 
ties are essentially the qualities of Brahman, and they only appear or 
manifest in the Jiva, when it meditates on Brahman. Therefore, the Jiva 
is not referred to here by tbe word dahara, for the essential nature of 
Brahman is to possess these eight qualities eternally, while in the case of 
the Jlva these qualities are to be acquired by him by sftdhana or practice. 
In the case of dahara these qualities are never hidden, while in the case 
of the Jiva these qualities are at first hidden by untruth, while later on 
they manifest in him. Therefore we find in the Upani§ad, the statement 
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consciousness). In Thee, devoid of all Gunas, the energies 
of matter do not exist such as the energy called Sattva 
causing pleasure, the energy of Rajas causing pain or the 
combined threefold Gunas called Maya. 

Visiiu is one indeed : and indeed one is also Laksmi, 

• • 7 

his eternal consort ; they become many because they assume 
various forms through their essential power. 

| *WT t 

The Lord Vi^nu though a unity in reality, also becomes manifold* aa we find In the 
Gopftla Upani$ad : — 

WUreauT was ^nVwi ii 

There is one ruler, all-pervading, the Lord Kj-isna, 
the adored of all and though one, shines forth as many, the 
wise who worship Him as seated in the throne of the heart, 
enjoy eternal happiness, but not so the others. 

Note ,— The various forms of Visnu are the Avatlras like the fish, the tortoise, etc. 
As Vifnu though one has many forms, similarly, Lakf mi thougt one has many forms, as we 
And in the following verse of the Sveta Up. VI. 8 : - 

I 

sjufc ii $^ifa i 

His Para-fc5akti is described as manifold. 

Note.— Lakfmf , the Parl-feakti of Vi?nu, appears as Jtnakl, Rukmint, eto. 

Note . — Though every Avatlra, whether that of Vi ? nu or of Laksmi, Is ever full and 
has the whole of Vif uu or Lak? mf in it, yet some AvaUra is called complete and others 
partial, owing to the manifestation through it of all the attributes or only some attribute* 

aw ft** wrffioft *wn wnraSw* i 

Though every Avatfira is full without any distinction 
or diff 0 ™"™, yet the distinction between one Avat&ra and 
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that when it has freed itself from the body and haa approached the Highett 
Light, then it appears in its own form. Thus there ia a greet difference, 
in the poeseesion of theee eight attributes, by the Parmfitman, from 
all eternity ; and their temporary manifeetation in the Jlva. The above 
passage also Bhows, that the Jlva gets these attributes only then, when 
it has reached the Highest Person called the Uttama Parana, the Highest 
Light, Parama Jyotih. Moreover though these eight qualities manifest 
in the Jlva, through a&dhana, yet the Jlva can never become the bridge of 
the two worlds, and the support of the universe, for theee attributes are 
the specific and distinct qualities of the Supreme Lord. Therefore, the 
dahara must refer to Brahman. 

But if this is so, why a reference has at all been made to Jlva in this 
section- treating of dahara, in the passage: “Now that released soul, 
which having risen from this body, Ac." — VJLli. 3. 4. This question is 
answered by the next S&tra. 

sOtra LtM. 

inirtw lit t\ i ** n 

Vfqrf; AnyArthafc, a different meaning. w Cha, and. qfrrf: ParA- 
mantafe, reference. 

20. The reference to the Jlva made in this section 
treating of the small ether, has a different object. — 84. 

COMMENTARY. 

The object with which this reference to the individual soul ia made 
in this section, is in order to teach the knowledge of the Supreme Self. 
It shows that when the Jlva obtains such knowledge, it also possesses these 
eight-fold qualities belonging to the Supreme Person. 

Another objection is raised. The text describes this dahara as 
occupying a very small space in the heart, and because dahara is so small 
and Jlva is also small, therefore, dahara must be .Jlva mentioned subse- 
quently. This objection is answered by the following Stitra 

s&tra I. 8. it 

uwqUftfll n 1 1 \ i m « 

qeq Alpa, small. Srutefi, because of the flruti or scriptural declara- 
tion. |fir Iti, thus, ^q Chet, if. sq Tad, that, tnsq Uktaia, has been said. 

21. If it be said that the scripture describes the 
dahara to be very small, therefore, it must mean the Jiva, 
and not Brahman; we say no, for the reasons already 
given. — 85. 
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the other, is made on account of partial or full manifestation 
of the powers. 

A s regard* the fullness of all the Avatiras of Visnu, we have the following text of 
the Bj*i. Ar. Up. : — 

3* U ^T- 

mt yjfareftraft h ffk n 

That (the roct of all Avataras) is full, this (the visible 
Avatara) is also full, from that full this full emanates. 
Taking away this full from that full, the full still remains 
behind. 

mmiM ii 

In the Mah&varftha Purina it is said : — 

£r*TT: XTT^fTST I 

fRtaT*HT%TT S^frTSTT: *fa^1l 

^hf^f^RTT: II ffrl II 

The bodies of the Supreme Self assumed as Avataras 
are all everlasting and beginningless. They are free from 
increase and decrease, and do not consist of Prakritic matter. 
They are all forms of supreme bliss and intelligence, and 
full of perfect attributes and free from all defects. 

Note . — For a fuller description, see page 387 of the Vedfinta SOtras. As every AvntAra 
of Visnu is Pftrna, so also every Avat&ra of Laksrni. 

iro fsnr w tot u 

As regards the Avat&ra of Laksmi we find it thus described in the Visnu Punina 
(1.9 140 and 141):- 

PAHA XXII. 

Now as regards £ ri. She (also takes avatiras corresponding to those of Vifnu), as 
in the Visnu Purina (I. 9. 140 — 145). 

nr# *TOT «PIH 3Pft 3RT^: I 

mm ^ II t II 

w ^ fan* ii * u 
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OOMMINTARY. 

The answer to the objection raised in this Sfltra has already been 
anticipated in the preceding aphorism, J. 2. 7, where it is said that 
Brahman, though all-pervading, is imagined to be of the siae of a span, in 
order to meditate upon Him as having that much size. It ia merely to 
help memory, that this convention is made, that the Brahman is of the 
sise of the heart. In fact, the text of the Upaui$ad shows that He ia 
Infinite and Inconceivable. 

The next Sfitra gives another reason for this conclusion. 

sOtra i «. si 

* m i * i ** n 

WSffr Anukfiteb, because of imitation, qtq Tasya, his. * Cha, and. 

22. The Jiva cannot be Brahman or the small ether, 
because the text says that the Jiva imitates Brahman. — 86. 

COMMENTARY. 

The text of the Chli. Up. VIII. 7. 3., Ac., shows that the eight-fold 
attributes therein mentioned, which are eternally present in the dahara, is 
acquired by the Jiva through sadkanA, in the state of Uukti. This 
Jiva is described in that section as covered by falsehood in its prior state, 
and it is only when by meditation on Brahman, this covering of ignorance 
is torn asunder, then are manifested the eight-fold attributes of being free 
from sin, free from decay, Ac., and it is in this state of Mukti that the Jiva, 
by getting the light of Parabrahman becomes like Brahman. The Jiva, 
therefore, merely imitates dahnra, and is called dahara in a secondary 
sense. And it is a well-known thing that the imitation and the original 
are not the same. As we say in the sentence 1 HanumAn imitates the wind 
in swiftness,’ which means that Hanuman is not wind but like it. Simi- 
larly, we find in another passage that the J Iva, in the state of Mukti becomes 
similar to or imitates Brahman : — 

qqr top jwmritTfifni trqr Aim 

PlWW TOT I 

When the seer (i.e., the individual soul) sees the brilliant maker, the Lord, the 
Person, in whom Brahmi has hi* source ; then becoming wise and shaking off good and evil, 
he reaches the highest similarity, free from passions. (Mu. Up. v 111. 1. 8.) 

StlfTRA I. 8. 28. 

wfa wrw in n i ^ ii 

wft Api, also, Smaryate, it is traditioned. 

23. The Smriti also declares this assimilation of the 
Jtva with Brahman, in the state of Mukti, in certain respects 
only. — 87. 
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^reaAg, ft sqftq i *ifrfoft n ^ « 
tugm ^ i 

fWftfTjjw t, *A^mi^hw 3 H ii « n fffc ii 

**ng; *qrccq*rcft gf M^w r ftfo fa*mi ii 

As this Lord of the world, the God of all gods, the 
punisher of all sinners, takes an avatara, so also does Sri, 
His helpmate, take an avatara corresponding to His. Thus 
when Hari assumed the Aditya form, she came out of the 
lotus, as Kamala ; when He assumed the Bhargava avatara 
(Parsurama) she took the form of Dharani ; when he 
became Raghava (Ramachandra) she became Sf f A : when 
He appeared as Kfisna, she appeared as Rukmini. Similarly 
in other avataras also, she is always the helpmate of Visnu. 
When he assumes a Deva form, Bhe takes the form of a 
Devi ; when he appears as a man, she appears as a woman ; 
verily she changes her body corresponding to the change 
assumed by the body of .Visnu. 

Thus, in the opinion of the wise, all avataras are 
essentially non-different and every one of them is perfect 
and full. 

PARA XXIII. 

wa mnfo timnan* i 

(Still there is a distinction between these avat-lras when viewed from outside). 

trx mart wmwfr i 

As regards this apparent difference in the avatiras of Visnu, we have in the 

Bhlgavata Purina 

^hTCRSrr: $*5*5 II II 

These avataras are the partial manifestations of the 
Supreme person, but the Lord Sri Krisna is the Bhagavan 
Himself. 

fTCTH*5 fft: II ^ II 

Hari himself became the eighth child of Devakl. 
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00 UMtHTAHt. 

Thus in the Glut also we find 

II^IIIWI HH WWIIUHNIlt I 

stall Snsrad ms* w ssftrsi 

“ Having tskra retag, in tht« Wisdom and being assimilated to My own nstnre, they 
me not re-born, even in the emanation ofa universe, nor me diaqnieted in the diasolntkm.” 
(X1Y. 1). 

Thus this Smfiti or GitA also declares that the Mnktas become assi- 
milated to the nature of Brahman and manifest some of His attributes. 
Therefore dahara is the Lord Hari alone, and not any Jlva. 


Adhikarana VI. — He who is measured by a thumb is Brahman. 

(Vifaya ).— In the Ka(ha Up., If. 4. 12, we read : — 

wggtnwt jwt inq smrfl ffcsftr i foi*r ^n ww w «ta 
Sq E TS* I «wuf n*i n a wvggmwj 3«wt w ffi ift t nym i tsi"t 
e wsie amn wmf sqi u I 

The person (puruf^), of the sise of e thumb, stsnds in the middle of the Self 
(body) as Lord of the past and the future, and henceforward fears no more. This is that. 

That person, of the sise of a thumb, is like a light without smoke, Lord of the past and 
the future, he is the same to-day and to-morrow. This is that. 

(Doubt ).— Here arises the doubt : Is this person of the size of a 
thumb, the Jlva or the Lord Visnu ? 

(Ptirvapakja ).— The Pflrvapak§in maintains that the person of the 
size of a thumb is Jlva, because in the ^vet&rfvatara Up., V, verses 8 and 
7, the being of the size of a thumb is expressly stated to be the Jiva. 

WFppntft Afnun in 1 sfMiwjihii 

^ i mw id wmb duii i * a 

8. “ That lower one also, not larger than a thumb, but brilliant like the snn, who is, 
endowed with personality and thoughts, with the quality of mind and the quality of body, 
is seen small even like the point of a goad." 

usraritwt sssifota wrw e shitasns fi wwtf h a- 
s k wd w whim ewt wshBh mi 

7. "But he who Is endowed with qualities, and performs works that are to bear fruit, 
and enjoys the reward of whatever he has done, migrates through his own works, the lord 
of life, assuming all forms led by the three Qunas, and following the three paths." 

(Siddh&nta). —This objection the author answers by the Stitra, next 

given 

sOtra i. a. 14. 

Wli* Sffim: II 1 I X I II 

OTklf ^abdat, because of the word, ^ Eva, even, only. sAl|: Pramitah, 
the measured, the limited ; measured by the thumb. 
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PARA XXIV. 

wi ftrawtprar fW^hfeatnraifoiNj^ i 

“frTfrSIMl RTy RIfA” 

f” Qtfinra ttx 

'•wii # efai i xftr i 

As regards the avatdra of Lakfmi, *e have it stated in the Atbarva Upanisad that 

there U difference in her avatiras aiso. Beginning with 44 in the region of Mathnri 
called Ooknla,” etc., the teit goes on to say 44 the two sides of Vifnn are ChandrlTalt 
and Ridhiki " and then it mentions the lower avatiras, by saying 44 Lakf mi, DnrgA and 
the rest are her partial aratdras.” 

llwiffcrcpfc r i 

Similarly in the Oantamiya Tantra we have 

^ star i 

q?r ii fftr ii 

Rad hi k a is said to be the highest deity, the Goddess 
full of Kfisna ; all Laksmfs are her avataras, she is their 
source, she is full of all prosperity and every beauty ; and 
is the enchanter of all. 

PARA XXV. 

The abode of Vif no is also eternal. 

w hwww( i 

The word “»di "in the phrase Nitya-Lskfml-Adl mstrtt shows that the abode of 
Vifnu is also eternal. Thus in the Chh. Dp. (VII. 24. 1) 

« w. «ftnirstRiftw! i ^ ufyftr h yfit n 
3^ ito srfofar: n u 

In whom does He abide ? In His own glory. 

So also in the MundJVjta Up. (II. 2. 7) it is stated : — 

“In the divine city, in the great void, abides this 

Self.” 

mg * 

8o also in the Rig Veda (I. 154. «) we have the following : — 

i*sr: q^r wwi i lft ^ u 

T4, them ; VAm, for the sake of you iwo, namely, IUdhikh and Krisqa. 
VAstflni, houses; Gamadhyai, to reach the goal ; for the going of you two; 
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24. The limited person of the size of a thumb, des- 
cribed in the Eath. Up. is Brahman, because of the word 
or the epithet applied to It in that very text. — 88. 

COMMCNTARY. 

The penon of the size of a thumb is the Lord Vi$pu alone. Why ? 
Because there is an express term or word, in that very passage, which ean 
apply to Vifpu alone. That passage describes this person as Lord of the 
past and the future. Now this epithet — " The Lord of the past and the 
future”— cannot be applied to Jiva at all, whose past and the future is 
bound by his karmas, and who is not free to possess so much glory. 

But how the All-pervading Lord can be said to be limited by the 
measure of a thumb ? This point is answered by the next Sfitra. 

bOtra uu. 

gqfarcr g II 1 I vi ** ii 

(ft Hfidi, in the heart, with reference to the heart, Apeksayft, 

by reference to. g Tu, but. (gm Manusya, men, human beings, w ftmmg 
Adhikaratvtt, because of the qualified. 

25. But the size of a thumb is with reference to the 
human heart, because men are qualified to meditate on 
Brahman in their heart, and imagine him as limited to that 
size. — 89 

COMMENTARY. 

The force of the word “ tu” is to declare limitation, because the Lord 
is meditated upon in the heart which in every human being fs of the size 
of hie fist or thumb, therefore, He is spoken of as having the measure of 
a thumb. Ibis has already been described before, under Sfitra I. 2.7, 
where we have said that this attributing of a size to Brahman, is based on 
a mere metaphor, taken from the size of the heart ; and for the sake of 
devout meditation ; and because His ineffable glory manifests in the heart 
of His devotees in that form. 

But ihe hearts differ according to the animals, some have larger 
hearts, some have smaller ; some are more than a thumb, some are less than 
a thumb. How can it then be said that the person of the size of a thumb 
is so spoken of with reference to the heart This objection is met in the 
Sfitra by using the word “ human.” It is the human heart that is the 
measure here taken, (and not the. heart of snakes, horses and donkeys). 
For though the scriptures are employed in general terms, yet they apply 
only to human beings, for human beings alone are adhiklria and not lower 
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(Jdmasi, we desire ; Yatra, where ; GAvah, cows ; Bhftri riringAh, long-horned ; 
AyAsafy, exist or go about, or exist giving prosperity. Atra, there. Aha, 
verity ; Tar, that ; LJrugAyasya, widely praised. Vrisqafo, of the bull, of Vigqu, 
the showerer of every desire ; P ramam, sublimest ; padam, abode ; AvabhAti, 
shines ; bhOrl, much. 

Pain would we go unto Your dwelling-places where there are many-horned and 
nimble oxen. For mightily, there, s hi noth down upon us the widely-striding Vifnu’s 
sublimest mansion. 

We desire to go to those Abodes of you two, where 
there are many long-horned cows and oxen, and where 
brightly shines the Supreme Abode of that widely praised 
Showerer (of all prosperity). 

para xxvi. 

sft fitment frrfr i 

So also in the Gopala Upanisad, it is thus written 

rfT# II ffo II 

Among these seven cities, Mathura, the City of 
Gopala, is verily Brahman, as if made visible. 

=3 i 

So also in the Jitanta Stotra it is written : — 

11 ffa n 

The region called Vaikuntha, adorned with the 
divine six attributes, hut devoid of the three attributes of 
matter, is not to be reached by the ungodly. It is full of 
those persons, who are devoted to the five duties (Abhiga- 
mana, Upadana, Ijya, Adhyayana and Saniadhi) : who are 
eternally perfect and devoted to the Lord. There are many 
courtyards and palaces in that divine city, and many an 
auspicious forest, garden, well, tank, trees and the rest. 
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animals. Homan beings alone bare the faculty of devout meditation ; 
therefore the standard of the thumb is taken from the human heart, and so 
there is no conflict 

Though the hearts of elephants and horses, Ac., may be said to be 
of the size of a thumb, yet there is no conflict here also, for these creatures 
are incapable of devout meditation. Though the Jlva also is described to 
have the measure of a thumb, it is so done, because it dwells in the heart, 
and so metaphorically is said to be of the size of the heart. As a matter 
of fact, it is atomic in size, for the scripture says that its size is very small. 

« i fat *m- 

wrawra&i 

“ Tbht living soul (JIva) is to be known ss part of the hundredth part of the point of a 
hair, divided a hundred times, and yet it is to be infinite." (Swt. Up., V. 9). 

Therefore, the person of the size of a thumb is the Lord Vi§ziu alone. 

Adhikarana VII. — Devos entitled to meditate on Brahman. 

It has been mentioned in the last Sfitra, that the scriptural texts 
teaching meditation on Brahman are the concern of men, because by so 
teaching it can be proved that the Highest Brahman has the size of a 
thumb. The S&stra, therefore, establishes that men alone are entitled a 
meditate on Brahman. But this is a wrong view. All those men who are 
on the path of gradual release (Karma Mukti) pass through the Deva evolu- 
tion, and become Devas. If meditation on Brahman is enjoined only for 
men, then those men who have become Devas, are not entitled to meditate 
on Him. And thus the theory of gradual release would becomo meaning- 
less, for there would be no release for Devas. 

But Devas are entitled to meditate on Brahman as we find from the 
following text of the Bri. Up. (I. 4. 10). 

swuw* v w wpfa, mfar wot ngsirfa a 

“ Whoever of the Devas, knowing Brahmin meditated on Him he verily obtained Him, 
so also among the Rifhis, so also among the men." 

Similarly, the following passage also shows that the Devas worship 
Brahman : — 

“ The Devas meditate on that Brahman who is the light of. lights, who is the giver of 
life, and who is immortal." 

(Doubt ). — Here arises the following doubt. Admitting that medita- 
tion on Brahman is taught regarding the Devas in the same way as taught 
with regard to men, the question remains, is it possible with regard 
to the Devas, or is it not ? 
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Dsvas constantly worship this non-prakritic city (which is 
Brahman itself), and which is refulgent with the light of 
myriads of suns. 

I 

So also in the Brahma S mhitft. 

WZm II ffa II 

The great abode of Lord, called Gokula, is a thousand- 
pe tailed lotus ; in the middle of these petals is the abode 
of the Lord, and which is manifested by His aspect called 
Ananta (Saukarsana). 

PAHA XXVII. 

Note. - How is it that the abode of Hari, which in beyond the sphere of Prakfiti, 
if* Identified here with Mathurfi, an earthly city. How can this Mathurd be the undecaying 
city of the Lord ? This doubt is answered in the next two verses. 

snfelfoft IRT anif^ns*rf: II 
*R^R^RT *RJT I 

Sn^rRT f%5T II RV3 II 

The Supreme Lord brings down on this earth His 
divine city, which is His own Self, and then He manifests 
Himself in that city ; and this is the meaning of the phrase 
“Mathura is Brahman itself.” 

As the ignorant imagine the Lord Govinda, who is pure 
existence, intelligence and bliss, to be a man and to have 
assumed really the form of a human child : similarly, Ma- 
thura, the abode of the Lord, is considered by the ignorant 
to be an earthly-city, while it is really the abode of the Iiord. 

PARA XXVI II. 

to ftanStuftiHj i TOrft wftn i 

How the eternal eportiveness of the Lord is being described. In the Br. Ar. Up. it 
ia said : 

II II 
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(PAnapak^a). — The Pflrvapakgin says such meditation is impos- 
sible with regard to the Devas, because they have got no sense organs and 
consequently they hare got no capability to meditate. The Devas like 
India and the rest, are verily thought-forms, created by the chanting of 
Mantras, they have no physical sense organa Consequently on account 
of this absence alone, they have not the capability of meditation or the 
desire for the possession of such sttributes as VairAgya or dispaasion, 
Viveks or discrimination, Ac. Hence the Devas are not capable of medi- 
tation on Brahman. 

(8iddMnta). — To this the author replies by the following Sfitra : — 
S0TRALS.J6. 

imm i in u i H 11 

gg Tad, that, namely, meditation on Brahtnan. ggft Uapri, above, namely, 
with regard to the being* who are above men, namely Devas. gft Api, also 
fffm g: Badariyanafc. the sage B&darAyaQa is of opinion, fmfff SambhavM, 
because of the possibility. 

26. The meditation on Brahman, according to the 
opinion of Bfidar&yana, must be admitted with regard to 
those also, who are above ' men, in the scale of evolution ; 
because of its possibility with regard to them also (for they 
also have an organised body.) — 90. 

OOMMSHTASlY. 

This meditation on Brahman must be admitted with regard to these, 
who are higher in scale of evolution to mankind, namely, with regard to 
Devas also. This is the opinion of Lord B&dar&yapa. Why has he this 
opinion ? Because the Upsnipads, the Mantra portion of the Vedas, the 
descriptive portions of the Vedas, the sacred scriptures known as Itih&sa 
and Purdna, all unanimously describe that the Devas have bodies as be- 
lieved also by mankind. Since they have bodies, it is possible for them 
to meditate on Brahman ; because the objection of the PQrvapak^in was 
that Devas have no body, and therefore they could not meditate. 

Nets.— It Is only the PdrraMtiaiasikas who hold the theory that the Vedie Devstls 
are sot embodied beings, but only creation of the gif la when they chant the Vedio 
Mantras. Aeoordlag to this theory, the vibrations produced by the proper singing of the 
Mantras create those Dera-forms, through which theugie edects are produced. But this 
Is only a partial truth. The artldolal alaaentals, as those Mantra- Atmle Derates are, 
eoestitate only a portion of the inhabitants of the Deraloka. There are real Deras also, 
reel JtrM, p a s sin g through Dora evolution, who are not sere creations of Mantras. 
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He who is the past, the present and the future (and 
whose work or Ltla is eternal). 

sqfft WgtHRW n 

11 ffa * II 

The one God, immersed in eternal sport, pervading all 
His Bhaktas, remains in their hearts as their very-self. 

i 

5RT ^ I 

sisit HT^frr n u 

So &lso in th^8tnfifcis (GltA IV . 9) : — 

“ He who thus knoweth My divine birth and action, in 
its essence, having abandoned the body, cometh not to birth 
again, but cometh unto Me, 0 Arjuna.” 

PARA XXIX. 

Note. Admitted that the aport of the Lord is efcemsl, as proved by the texts quoted 

above, but how do you support this theory by reason ? Every work or action presupposes 
a point of time when it springs ; the duration through which it lasts, and the point of time 
wheu it comes to an end. Row can any action then be called eternal ? Anything which has 
a beginning and an end is temporary. The answer to this objection is given in the next 

verse. ^ 

Since the forms of the Lord are infinite, since the com- 
panions of the Lord are also infinite, and since His abodes 
are also infinite, it follows necessarily that every act of the 
Lord must be eternal, because it is not different from these. 
This is the opinion of those who know the truth. 

Not..— Since the Lord has infinity of form., »ny »ctdone by one form, I. repeated In 
•accession by other forum, and thus the action becomes eternal. Because in the infinite 

, ne< 1 ~. of forms, the action is being repeated in some place or other by some of these 

forms Since all the art tiros of the Lord are identical and nondiBetent, the drama 
b , one ovatira U repeated by all the other , and in the infinite succession of nvntt- 
ras the act must be also Infinite. 8ome rogue conception of the eternal activity of the 
Lord, and the existence through eternity of every set of the Lord, done In any incarnatioo, 
•uch’as playing with the cowherds of Mathurt, or preaching to the fishermen of Gaililee 
mast also be eternal, can be understood from the behaviour of light rays. Any picture in 
light Is theoretically eternal. The rays of light carry the picture for ever and ever, to the 
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Thus the Devas also have the capability of meditating on Brahman, 
because they possess body and senses made of celestial matter, and they 
also are capable of feeling disgust and dispassion (Vairtgya), with their 
own state, however high it may appear to us in lordliness and glory. 
For compared with the glory of Qod, the Devas realise keenly the sinful- 
ness, the littleness, the insignificance, and the transitory nature of their own 
lordliness and glory, and consequently they also are capable of feeling 
VairAgya. There is the authority of the Vi$uu Purina on this subject : — 

n M ffemfe net i fvhft ii w * a« 

i 

M OH, baat of the twioe-born, not only Is sorrow to bo found in hell, but it exists in 
Brarga also, for the inhabitant of heaven isnfrnid of the trsnsitorinees of heavenly life, 
so the dweller of heaven nlso is not free from grief." 

Therefore, Devas also desire to acquire the eternal bliss which the 
knowledge of Brahman gives. For this BrAhinic bliss is free from all 
taint of evil, and it is an immeasurable, eternal state of joy. For thus 
is this bliss described in the sacred scriptures. Moreover we find in the 
Upanigads descriptions of how both the Devas and men went to PrajApati 
to learn the Brahama VidyA, as the following extract from the Br. Up. 
will show 

win nviVNP wwA Pwft njpw h^m* i 

M The children of PrajApati are of three sorts, namely, the Deris, the men end the 
Asnrss: They nppronehed their father Prajipati and dwelt with him an studenU of 
Brahma VidyA.” (Br.UpnY.il) 

Similarly, in the Chh. Up., we find that Indra dwelt as a Brahma- 
chArin in the house of PrajApati for more than 100 years : — 

qnf i k wSfti iwwiwnA wrfjw i 

11 This made in all one hundred and one years, and therefore, it in said that Indra 
Bfaghavat lived one hundred and one years as a pupil with PrajApati.” (Ch. Up. VllI, 
11 . 1 ). 

Owing to their having bodies, the Devas, therefore, are also quali- 
fied for meditation on Brahman. 

An objector says : — If we admit that Devas have bodies, then there 
would arise difficulties with regard to sacrifices, for it is impossible for 
one limited corporeal entity to be simultaneously present at many places 
of sacrifices, when he is invoked simultaneously by all his worship- 
pers. Therefore, sacrifices become useless, for an embodied Deva, like 
Indra, cannot be present simultaneously in all the places of worahip, where 
he is invoked. To this objection the author gives the following answer 

80TRAI.S.17. 

wfeuftriMuqji > i v* n 
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infinite depths of space. Thus the pietore of Delhi Coronation Durbar exists eren to-day 
in the rajs of light, which are carrying that picture in space. A little mathematical 
calculation will tell one at what particular point of space, that picture will be found to- 
day* 

sritacjfreroqi wf i 

Here ends the first proposition, namely, that the Lord is the most high and supreme. 
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fflta Virodhafc, contradiction. Karmapi, with regard to work, with 

regard to sacrifices, fft Iti 9 thus. Chet, if. <| Na, not. aftgf: Aneka, 

many (bodies). gftgvt' Pratipatteh, because of the assumption, nhlf Daria- 
nit, because of the observation or seeing. 

27. If it be objected that a Deva cannot be an embo- 
died being, for then his presence at many sacrifices simultane- 
ously would be impossible: we reply no, because it is 
observed (that many bodies can be assumed by spiritual 
entities, for simultaneous appearance in different places). — 91. 

COMMENTARY. 

Even if we admit that Devas have a body, yet this would not contra- 
dict the performance of sacrifices ; because great masters of occult forces 
have the power of creating many bodies, and simultaneously appearing at 
distant places. Such were the Yogis Saubhari, etc. 

(Says an objector)*:— “ Admitting that for the reason given in this 
Siltra, there may arise no difficulty as regards sacrifices, for those who hold 
the view that Devatas have got bodies, but then arises another difficulty. 
It relates to the words of which the Veda consists. If words like Indra, 
Ac., refer to embodied beings, then when these beings are not in existence, 
then those words denote no object. Thus before the creation of Indra or 
after the destruction of Indra, there is a period when no Indra exists. But 
the Vedas are eternal, and the word Indra occurs in it. To what does 
then this word refer, during these periods, when there is no Indra ? Is it 
not like the word “ the son of a barren woman ? ” If so, as those words 
have no meaning, so the Vedas also become meaningless. Moreover in 
the Pfirva Mimaifask it was established that words, objects corresponding 
to those words, and the power of the words to denote those objects, are 
all eternal, for a Mim&rhsl Sfltra says:— 

The relation between the word and its object, is natural and eternal. 
So if the words like Tudra, Ac., denoted organised beings, they would make 
the Vedas non-eternal. 

(Siddhanta ) ' To this objection, the author gives the following 
reply : 

SUTRA I. 8. tt. 

gg: fUbdafc, the word of the Vedas (would become non-eternal) or there 
would arise contradiction with regad to the eternity of the word. ff)g hi, thus. 

Chet, if. g Na, uot. ww: Atafc, because, from this, from the word being 



PROPOSITION SECOND. 

W l RHHWW Swm.1 *WT ^ I 

Now M to the Lord’, being the mbject-mntter Uoght in Scripture, we here the 
following in the GopAl* Upenijed : 

He who is sung in all the Vedas is verily Lord Knsna. 

So also in the Ka^ha Upani?ad (II. 15):— 

( ifoy5r*t ^#3 rT% 

^ H 

“ Whose form and essential nature all the Vedas de- 
clare, and in order to attain Whom they prescribe austerities 
(desiring to know Whom the great ones perform Brahma- 
charya, that Symbol I will briefly tell thee, it is Om) ” 

PARA II. 

(Md w i 

So fthrt in Hari Van* a 

^ ^ fft: *1^ H 1^1 N 

In the Vedas, in the Ramayana and so also in the 
Pur&nas and Mahabharata as well, is sung verily every- 
where Lord Hari, in tffe beginning, in the middle and in the 

ter M<*WT « 

Directly or indirectly, all the Vedas sing the praise of the Lord 
Madhava ; the Upani*ad portions of the Vedas sing His praise directly, 
the other portions of the Vedas sing it indirectly. 
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eternal. Prabhavht, because of the origination, wmm Pratyaksa, per- 

ception, direct statement, namely, the &uti or revelation. ngqfiRtmi Anumi- 
nabhy&m, from inference, from Smpti, namely, the tradition. 

28. If it be objected, that this view would contradict 
the eternity of the word ; we reply, no ; because the creation 
of the universe is from the word which is eternal. And the 
fiiruti and Smj-iti (the direct statement and inference) also 
establish the same. — 92. 

COMMENTARY. 

There arises no contradiction of the kind mentioned above, even with 
regard to the eternity of the Vedic words. Why ? Because from this 
eternal word arises the creation. The creation of every embodied being, 
whether Indra or a Cow, proceeds from the remembrance of their form 
and their characteristics, by Brahm& when he utters those words, which by 
association always suggest the particular form and the characteristics 
possessed by that form. 

Note 44 When, therefore, a special individual of the class called Indra baa perished, 
the creator, apprehending from the Vedic word 4 Indra,' whioh is present Co hit mind, the 
class characteristics of the beings denoted by that word, oreates another Indra, possessing 
those very same characters tics ; just is the potter fashions s new jar, on the basis of the 
word 4 Jer' whioh ik stirring in his mind. Bat how is this known? ‘Through perception 
and inference, ' i e., through scripture and Smyiti." (RAmAnnja). 

Every Vedic word always expresses a particular type form, and does 
not express any individual (they are all common terms and not Proper 
Nouns). By remembering the particular type forms, denoted by those 
words, BrahmA creates the universe. For forms (Akpti) are eternal, and 
exist in the Archetypal plane, from eternity, before they become concrete 
in any individual form. The Vedas are like the book of Virfvakarman, in 
which directions are given as to painting of certain forms or pictures of 
Devas. Thus for example, it says “ Yama should be pictured as having a 
sceptre in his hand, Varuna as having a noose in his hand." The Vedic 
words denoting Devas, like Indra, Ac., do not express any particular indi- 
vidual of that name, but are a class name like the word cow, Ac., and are 
symbols of particular forms, naturally belonging to a particular class of 
beings. They do not denote merely individuals, like the word Chaitra, Ac. 

Therefore, because the Vedic words denote eternal forms, existing 
in the mind of the Creator, they are not unauthoritative ; and this view 
of ours, that the Devas possess body, does not contradict the Mfm&ihsA 
view that the wovrd is eternal. How do you know this? To this the 
SAtra answers by saying, Pratyak^&numanAbhyam, because the Srutiand 

the Smriti declare it so. 

18 
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PARA III. 

Note. -But, cays an objector, how can God be known through words? Does not the 
Tait. Up. (II. 4. I) soy “ Yato vichonivartanto apprtpya manasi saha, from whom all 
speech, with the mind turns away unable to reach Hiui.” How can then God be known 
through words ? This doubt is answered in. the next Terse 

qjRq^qrfaqqT^qd qf fao ftqq ft I 
“*l<**Jq q vfof’ *qiq; qqr qqfo: || 
WW § rfm^t sq& *qrfqfa II 

Those passages of the Vedas, where we find that God is 
sometime described as inexpressible by words, are to be ex- 
plained as inexpressible in His entirety. God cannot be 
fully expressed by words. Such must be the meaning of 
those passages ; otherwise, the very teaching of the Vedas 
would become useless, when they try to describe Brahman. 
This is my opinion. Why should men try to study Vedas, 
if God were totally inexpressible by words ? 

PARA IV. 

9?frl*iriHIH S I W qi flHNHNd : I 
qT^q 3^qFgftqfeq: || 

The wise say Brahman is inexpressible, because it has 

not the attributes of species (quality, action, and name) and 
consequently it does not come within the scope of objects 
which words can express. 

para v. 

qn^rqi^r 5 srerarT q 1 

qr^qssq q q$$q ^ M 

But. if Brahman is totally inexpressible by words (as 
you say in the above verse), since He is inexpressible by all 
words, and since there is no word that can express Him, it 
follows that Brahman cannot be suggested by any word by 
Laksana : (for Laksana or suggestive implication can apply 



138 VEDANTA-8dTRA8. I ADEYAYA. [Oovivda 


As an example of Sruti, we have the following : — 

Thus PrajApati created Devas, Ac., by pondering over the various 
words of Mantra, Sukta 62 of the ninth Mapcjala of the (tig Veda. 

Note We give the mantra with its word moaning below 

qft qhnmtni i ftNirafedhmr i 

W Ete, these. iqUR . Asfigram, creates. (*e^i Indavafc, drops t Soma- 
drops. Ac Tirah, downward. qAwg Pavitram, pure, purifying, a seive. 
WIUS- Arfavab, quick, rapid : another reading is sngu: H. AnA Visvini, all. 

Abhi, towards. fawr SaubhagA, prosperities. 

These rapid Some-drops have been poured through the pnrif jing aeWe. To bring 
ell folioitiee. 

In the Panchaviifarfati Brahroana (VI. 9, 13, 22 and 12, 1, 3). We 
find how this Mantra was utilised by BrahmA in making his creation. We 
read there : — 

“qfr” ftr * t w nft i frwnm , “xrqnC iqwf, “***" 
g&rfar*, q&wn’’ iftr km, “wigwt" tRr«N, “ftwtfV* 
gftr iwsn, ffo wmt srar I 

PrajApati created the Devas, by reflecting on the word ** Eta" He erected the men, 
by the word M Asfigram; " the Pitaras by the word M Indavah; ” the planets by the word 
* Tires Pavitram; " the songs, by the word M Asnva; M the Mantras, by the word u Vtf vAnl **; 
and he erected all other erect ares by the word “Abhisaabhagi." 

Note The word Etad * this” reminds BrahmA of the Devas presiding over the senses ; 
the word Asrigra meaning blood, reminds him of those creatures in which blood is the chief 
life-element, namely, men ; the word lnda denoting moon, reminds him of the fathers, who 
live in the moon ; the word tires pavitram meaning " holding vof the pure ambrosia" 
reminds him of the planets where the soma-fluid exists, the word 11 Asuvn,” “ flowing" 
recalls the sweet flow of mnsio : the word 11 Visva” recalls the hymns ssoied to the Visve- 
devas ; the word w AbhianbhagA” meaning “ great prosperity” recalls all oreaturee. 

The Sraptis like tbe Vignu Purina, Ac., also show the same. As the 
following : — 

sum fwwt m srtmni i 

feffnfw «wnh Shrv Mtk it 

“ In the beginning BrahmA created through the words of the Vedas alone, the names 
and forms of all oreaturee, the manifold rituals of all sacrifleos and their different status." 

SUtlTRA 1. 1. !#. 

arct n* w Grow* n \ \ \ i u u 

WITT Ataeva, therefore, for this reason alone, w Cha,and. Nityat- 
vam, the eternity of the Veda. 

29. And for this very reason, the eternity of the Veda 
is proved.— 93. 
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to those objects which are expressible by words). There- 
fore, in ray opinion Brahman, as conceived by you, 0 Advai- 
tin, namely, an object without any attribute, can never be 
the Laksya or the implied suggested object of the Vedas. 

(Vote.— The Advaitiu'a view. is that Brahman is totally inexpressible by words, and 
that the words of the Vedas only point to Brahman by way of suggestion or Lakyaui. In 
ihia view Brahman becomes the Lakfya, the object suggested by the Vedas. But the Bhakti 
view is that Brahman is not the Lakfya of the Vedas, but is directly described bv the 

Vedas. 

fftr wtnmwwm . fWriafcrau* 

Here ends the Second Proposition of Prameya Ratntvali. 



BUfya.] Ill PADA, VIT ADIHKARAltA, 84 90. 139 


OOlOfBNTARY. 

Thai the eternity of the Vedas is established, beoaose, its words 
denote eternal types, (and not individuals), and became these words remind 
the creator, the types that he should create. The names like KAtbaka, Ac., 
do not mean that the Ri?i called Ka(ha was the author of the hymn, bnt 
that they were merely the utterers of those hymns, which exist from 
eternity. 

Wot*:- We Sad Is the Vedaa peerage* like the following 

"Reverence to the Rifis who are the maker* of mantras." It does 
not mean that any Rif hi really made the mantras Texts like these suggest 
to the mind of BrnhmA what should be the characteristics and powers of 
those Rifis who would make the different sections, hymns, and mantras, 
and then BrahmA creates them endowed with those characterstics and 
powers, and appoints them to remember the very same sections, hymns, 
Ao. The Rifis being thus gifted by PrajApati with the requisite powers 
undergo suitable preparatory austerities and finally see the mantras and 
so on, proclaimed by the Kathas and other Riais of former ages of the 
world, perfect in all their sounds and accents, without having learnt them 
from the recitation of a teacher. 

A further objection is raised. Let it be admitted that after each 
minor Pralaya or shorter dissolution (Naimittik&V the Lord Brahmi may 
create the bodies of Devos, Ac., by remembering the words of the Vedas 
and the types mentioned therein, but in the case of the major Pralaya, 
called the great Latency (PrAkfitika) when BrahmA himself vanishes, 
along with all worlds, how can then he create a new world on the bans 
of the Vedas, when the Vedas themselves vanish ; and how can we speak 
of the eternity of the Veda ? To this objection the author gives the 
following reply: — 

sfiTRA i. s. to. 

TOR II 

\ W W « 

qUIU SamAna, same, equality, aw Nama, name. WUWI* RttpatvAt, 
on account of form. wCha, and. wtq^t Avfittau, in repetition, when after 
a MahApralaya or Great Latency there is a first creation of the world, wft 
Api, also. Avirodhab, want of contradiction. Utfatf DarfanAt, 

b eca use of seeing, because of the £ruti. Srapteb, from the Smriti. 
W cha, and 

30. Even in the case of firat creation (after a Great 
Latency), there is no contradiction (with regard to the 



PROPOSITION THIRD, 


Now as to the reality of the univetse. 

The all-knowing Visnu lias created with His dakti this world, as a 
reality (and not as an illusion). Therefore, the world is verily real. Tin- 
statement, that the world is an illusion, means that one should not rely too 
much on the world, but should treat it with Vairagya ordispassion 

nnT%, i 

fatfo h ^r: h % g^rr n 

Thus it is written in the Svet* Up. (IV. 1) 

“ He, the Sun, without any colour, who with set pur- 
pose by means of His power (Sakti) produces endless 
colours, in whom all this comes together in the beginning, 
and comes asunder in the end ; may He, the God, endow us 
with good thoughts. ” 

sftffrfyi* * l 

qqfcr f^m^n^rfgpRT qrn i 

q^T V l ftMdfrwfas i SPI^II II 

So also in the Vi$nu Purina. : — 

As of fire, though placed in one locality, the rays 
spread out in all directions ; so of the Supreme Brahman, 
the energy (Sakti) spreads out throughout the whole world. 

IWWWBwft s ft I 


80 also in the laftv&aya Up., verse 8 




H*TT«T: II 
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eternity of the words of the Veda), because the names and 
forms remain the same. As appears from &ruti and 
Sinpiti. — 94. 

COMMENTARY. 

The word cha in the Sfltra is used to remove the doubt raised. The 
word Avritti means renovation, primal creation after the Great Latency. 
Even after a Great Pralaya, there is no contradiction with regard to the 
eternity of Vedic words, because the new creation proceeds on the same- 
ness of names and forms, Ac., as in the preceding creation. In a Mah&- 
pralaya or Great Latency, the Vedas and the types denoted by the words 
of the Vedas all of which are eternal objects, merge into the Lord Hari 
and become one in Him. This merging is in that aspect of Hari, which 
is called His SJakti or energy. They remain in Him in a state of Latency. 
When the Lord desires to create, they come out from Him again, and 
become manifest. The creation of individuals is always preceded by a 
reflection on the words of the Vedas and types denoted by them, whether 
such reflection is by the Lord Hari Himself, or by the four-faced BrahmA. 

Note : — After a great Latency, Hari creates the Vedas, in exactly 
the same order and arrangements as they had had before, and reflecting 
on its words and types, He emits the entire world, just as it had been 
before, from the element called Mahat down to the BrahmAnda and 
BrahmA. He then imparts the Vedas to BrahmA and entrusts him with 
the task of creating lower beings. The Lord Hari at the same time per- 
vades the world so created, as its AntaryAmin or Inner Ruler. 

A subsequent creation is similar to the past creation : just as a 
potter, who makes a pot, by remembering the word “pot” and the form 
which the word calls up in his mind, though there may be no actual pot 
as a mould before him. As is the case in Minor Latency, the same is the 
role in the case of a Great Latency. The difference is this, that after a 
Great Latency, the Lord Himself creates all elements from Mahat down- 
wards up to BrahxnAn<ja and emitting BrahmA from His body, He teaches 
him the Vedas and entrusts him with the task of further creation. In the 
case of Minor Pralaya, BrahmA does not cease to exist, nor do the elements ; 
and consequently BrahmA himself creates the universe after every Minor 
Pralaya 

Whence is all this known ? The Sfitra replies by saying DardanAt 
Smpterf cha, from the $ruti and the Smpti. The £5ruti passages are like 
the following 

mm m v&m b mm mi » 
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ff : Sah, he f the Adhik&rin who meditates on the Self thus, Parya- 

gA t, attained, 3m £ukram, free from sorrow. TOmt AkAyam (ftjprftaffot) 
incorporeal, without the subtle body. TOTfTOt AsnAviram, eternal and full. 
IflRRn. Avraqam, Sinews-less, without muscles, without the dense body. 

&tddham, the purifier, mftil ApApaviddham, untouched by evil, 
untouched by karma-effects, good or bad. 9^: Kavib, the setr, the knower or 
seer of all, the wise, the omniscient, mftft Manlgt, the ruler of mind, or the 
controller of Manas and Intelligences like Brahma, &c. ParibhOb, omni- 

present, all-existent, all-controller, overessence, conqueror of all passions, the 
best of all. traag: Swayambhfib self-existent, self reliant. m y H I U ffl: Y&thAta- 
thyathah, in its full and proper sense, really and truly, and not as an illusion. 

ArthAn, things. «OTfTf VyadadbAt, disposed, ordained. Sasvati- 

bhyah, through eternal or recurring, trap*: SamAbhyah, years, ages. 

He attains the Lord, Who is free from grief, free from subtle 
body, free from smallness, free from dense body, the purifier, not tainted 
by sin. He creates the objects (like mahat, See.) really and truly, from 
eternity. He is wise and omniscient, the Ruler of all intelligences, the 
Best of all and Self-dependent. 

PARA II. 

* 1 

80 also in the Vi$nu Purina : — 

wTfotfafhrtaT* 11 11 

O best of the sages, this whole universe (consisting of 
Isvara, Jivas and Prakriti) is imperishable and eternal. 
(The portions of Isvara) incarnate on earth and then dis- 

appear, while Jivas and Prakriti also get modifications of 
birth and death. 

PARA III. 

nsrarcft w 1 

80 also in the Mahibhlrata;— 

m S3? ^ snnqfrT : 1 

^ 11 w 

Brahman is a reality, austerity is a reality, Prajapati 
is a reality, all creatures have come out of the real, hence 
the world is full of reality and truth (the world is not 
unreal). 
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M AtMU waa atom lath* toginnln,. H. willed m»y I create th. world*." 

aim f wyni fi r I fcftn iMlfii i 

* He who flnfc emtti BrahmA and deliren the Vedas to Him** (Svet Up., VI. 18). 

TOT < wr 

M The Oreator fashioned the new nnirerse and evented the sun and moon Just as they 
were In the beginning. (Rig. Veda, end.) 

The Smriti passages are the following : — 

Rifftn* ywiA^ inn 4Hl *wiwn i ^ RiwW nw 

ii 

M As a mighty banyan tree lief concealed in the small seed, similarly in thee, O Lord I 
as the Orest Seed, lies eoneealed the whole uniTerse, when thou drawest it in, at the time 
of. the Great Latency.”— Vifnu Purina). 

So also in the VarAha Purina : — 

*iwwi ii qft frgwnwawwiggV n 

“ The Highest God is NAriyana from Him was born the four-faced One." 

So also in the Bhigawata : — 

Mair OfMi ii 

*• He who mentally imparts the Vedas to the First Sage, BrahmA.” 

To sum up the whole. When the time of the Great latency comes 
to close (and the hour strikes for a new creation) then the Lord God of 
All, remembers the constitution of the world immediately preceding 
the Pralaya, and formulates this desire. “ Let me become manifold.” 
He separates into its different parts the whole body of spirit-and-matter 
which had merged in Him. Thus the enjoying souls and the objects 
of enjoyment— the spirit and matter — come out from him as separate 
entities now. After this, the Lord creates the entire world just as it 
had been before, from the great principle called Mahat down to the 
cosmic egg and BrahmA. He then manifests the VEDAS in exactly the 
same order and arrangement as they had been before, and He teaches 
them mentally (not orally) to BrahmA. He entrusts to him the task of the 
new creation of the whole remaining universe, from Devas downwards, 
just as it was before. At the same time He entering into the world, presides 
in it as its Inner Ruler and Controller. BrahmA also through the grace 
of the Lord, gets the power of omniscience and through the help of the 
words of the Vedas, remembering the types, Ac., creates new Devas, like 
those of the previous world-period. Thus the Veda, when it uses the 
words like Tndra, Ac., refers to eternal types of Indra, Ac., and as these 
types are eternal, though the forms vanish at every Pralaya, therefore 
the Vedas are eternal. 

Thus there is no conflict or contradiction, when it is said that the 
word is eternal, for it means that the types represented by those words 
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Para lv. 

wtw 5T gqfo a ifl i 

The text of the Sruti “ Atman alone verily was in the 
beginning” — Ait. I. 1. (does not mean that nothing else than 
Atman existed then, but the souls and Prakriti also existed 
merged in Atman in Pralaya), just as the birds exist in a 
forest, when the dark night is over it (and we say there is 
nothiug in this forest but the forest alone). Therefore this 
world must be understood to be a reality and not a falsehood. 
For this is the opinion of those who know the Vedas. 

tftt iifrro ww M it qftn i 

Here end* the third proposition in the Praroeya Ratnirali. 
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are eternal. Thus the Devaa hare the capability of meditating on 
Brahman, aince they poeeeee an organised body ; and since the Devaa 
have this capability, there is no conflict in tbe text relating to the medi- 
tation on the person of the size of the thumb. With regard to the Devaa 
a person of the size of the thumb is to be moasured by the thumb of the 
Devaa, as in the case of men he is measured by the thumb of man. 

Now we enter into the consideration of the question whether the 
Devaa are qualified or not, for these VidyAa or meditations, of whioh they 
themselves are the objects meditated upon. 

In the ChhAndogya Upanigad we And a VidyA called the Ifadhu 
VidyA. 

“ The Sen to verily honey to the Devas, the Heaven to like the ernes beam, the 
Intermediate region to the beehive. And tho rays are the sons." (III. 1. 1.) 

Here the Sun is said to be honey or nectar of the Devas and five 
classes of Devas called Vasu, Rudra, Aditya, Marat and SAdhyas worship 
or meditate on this nectar ; each class being headed by its chief. They 
become satisfied by looking at this honey. The Sun is said to be the 
honey, because he is the abode of a certain nectar, to be brought about 
by certain sacrificial works, to be known frtm tbe Big Veda and so on, 
and the reward of such meditation is mentioned in those texts is the 
attainment of the position of tho Vasns, Rudra >, Adityas, and so on. 

Note: -This meditation on the Son produces the statue of Veen, Ac. Tbe point to, 
ahbold the Devaa undertake this meditation, when the fruit of eueh meditation to the 
attainment of the status of a Vasu, he. The Devas already have reached this stetM, 
and so to them this Midha VidyA to useless. 

The author gives first the opiuiou of others, as regards this point : — 
sCtra 1. 141. 

M I * I U H 

qg Madhu, in honey. Wlftg Adieu, and in the rest. SNPWrrg Asam* 
bhavAd, on account of the impossibility. W SfttMtV AnadhikAram, non- 
qualification. Jaiminih, the sage called Jaimini. 

31. Jaimini is of opinion, that the Devas are not 
qualified to undertake meditations like Madhu VidyA and 
so on, because of the impossibility. — 95. 

COMMENTARY. 

According to the sage Jaimini, the Devas are not entitled to under- 
take meditations like Madhu VidyA, Ac., because it is impossible for one 
and the same person to be the object of meditation as well as the person 



PROPOSITION FOURTH. 

tra tafrit twis t n 
trarife ttomwvtn qsftr i 

Now is being treated that the Jfvas are separate from Visno. 

As it is read in the Sveta. Up. (IV. 6) 

*T TOFIT *TOR I 

wfayg : fWr srftreraitfrfe n 

fT Dva (dvau), two. 5^01} Supai pi (Suparqau), of handsome plumage or 
strong-winged birds, namely, the Jiva and the tfvara. Sg*T SayujA (SayujAu), 
(rivals), always united, inseparable (friends), trentf Sakh&yA (SakhAyau), 
of equal name, friends. By Vedic license the dual affix au is replaced by a 9 
in all these four words. fTW SamAnam, the same, the one. Vrikiam, the 
(AAvattha) tree (The body). Pari^asvajAte, dwell upon, embrace, cling 

to, nestle, g#: Tayob, of two (birds). V*l : Auyah, one (the Jlva). 

Pippalam, the fruit of the Aivattha tree, 1. e. t the effects of karmas generated by 
the body. SvAdu, sweet : as if it was sweet. Atti, eats. The fruit 

is really bitter, but it eats it always as if it was sweet. AnaAnan, not VWI 
eating the non-essential portion of the fruits of good works and no portion of 
the fruits of evil deeds, : Anyafe, the other. Abhi-chAkaitti, 

looks on, illumines all around. 

Two birds of handsome plumage, inseparable friends, 
nestle on the 3ame tree. The one of them eats the fruit, as 
if it was sweet, the other, without eating, illumines all 
around. 

fo wiUAlqq T prow. 1 

11*11 

Though sea ted on one and the same tree, the Jiva 
bewildered by the Divine Power sees not the Lord and so 
grieves. But when he sees the eternally worshipped Lord 
and his glory, as separate from himself, then he becomes 
free from grief (and fit for Mukti). 

Kote . —In interpreting s text there are certain maxima to be observed. One of 
those Is laid down in the following verse ; - 
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meditating. Moreover the Devas like Vaau, Ac., already belong to the 
class of VaeuB, Ac., and so in their case, the fruit being already accomplish- 
ed, the meditation is useless. The Devas have nothing to gain by aocb 
meditation ; and so they haveno desire for this meditation ; for they already 
possess that which is the fruit of such meditation. For both these 
reasons, Jaimini holds that the Devas are not qualified for meditations, 
like Madhu Vidyfl, Ac., in which they themselves are the objects of medita- 
tion. He gives another reason for his view. 

sOnu 1. 8. 81 

*TT*T^ ^ I 

pfepiA Jyotiai, in the light, in the Highest Brahman. BhAvat, 

because of the existence, because it consists of. Cha, and. 

32. And because the meditation of the Devas con- 
sists in worshipping the Light, therefore, they do not stand 
in need of any lower meditation. — 96. 

COMMENTARY. 

In tho Brihad&ranyaka Upanisad, we find that the Devas meditate 
on the Great Light, the Supreme Brahman alone, and they do not worship 
anything lower. That text is os follows 

11 Him from whom proceed the year along with tho days, Him the 
Devas meditate upon as the Light of Lights, as Immortal Life,” (Bp. 
Up., IV. 4. 16). Both men and Devas have this in common, that both are 
entitlod to meditate on the Supreme Brahman, the Light of Lights. 
The special mention that the Devaa meditate on this Light of Lights, 
indicates, by implication, that they are not entitled to (or rather do not 
stand in need of) meditations on other objects than the Supreme Brahman. 

The view of the Purvapak§a given in these two Sutras, is thus con- 
troverted by the author: — 

SfiTRA I. 8-88. 

% m i x * W n 

niTff BhAvam, the existence (of the qualification to undertake the 
meditations like Madhu VidyA, &c.) 5 Tu, but. vntm* BadarAyanab, the 
sage called BAdarAyaqa. Vdff Asti, is (there is the possibility of such 
meditation). f| Hi, because. 

33. But Badar&yana maintains the existence of quali- 
fications for such meditation, because there is possibility of 
it.— 97. 
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PAKA I!. 

et^fo qq ^ft w fa# n 

“ The beginning (upakrama), the conclusion (upasam- 
h&ra), the ' repetition (abbyasa), peculiarity (apQrvatS), the 
object (phalam), the explanation of purpose (arthavada) 
and suitableness (upapatti) are the six indications, by means 
of which the purport of a doubtful text may be arrived at. ” 

ffo dW^lfelffTfo I 

<nfo SRffo^ II 

These are the six tests mentioned by the wise, by the 
application of which the true purport of a text can be known. 
When applied to the Vedic text, they prove difference, hence 
difference is the object which the Sastras purport to 
establish. 

Note.— N ow in then© shove two Terse* th© Upskrams or the opening words nr© two 
birds (showing there is duality and not monism) ; the conclusion or UpasamhAra is Anyam 
Issra, 44 th© other who is the Lord " (which shows that the Lord Is Anyam or different 
from Jira) the repetition is 44 the Other looks on without eating ; * and 44 when be sees the 
Other lord,” the ApurvatA or peculiarity consists in this that the difference between man 
and God could not have been known, but through the t tstras, and this passage teaches 
such difference, a fact which could not have been known but through revelation. Th© 4 
object (phalam) is 44 his grief passes away.” ArthAvada is “ He who knows his glory/ 
while suitableness is “one remains without eating.” 

PARA III. 

ffcs* i 

Ko also in the Mundaka Up. (111. I. 3.) we have the following - 

u*t qro: wren# 4 >t i ?<*M affritfN i 

foA i -<pwfr fop fop 5R*. qpr n 

mt Yadi, when. t»w Paiyafc, seer. the Jlva. Paiyaie, s sea. m?: 

R ulema, golden. Another reading i» " rugma ” formed from the root •• ruj ” 
wK Varnam, coloured. The golden-eolsured Creator is the Lord. This is the 
color of His Aura. Kartiram, the Creator (of the world), fr* 1 4am, the 

Lord Purufam, the Purusa, the per»on. Off Brahma, the Brahmi or 

Hiraijyagarbha. 4HH Yonim, the cause, the source of Brahma. «Rt Tads, 
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OOMMBNTRY. 

The word Tu is used in' order to remove the doubt raised by the 
Pdrvapak^in. In the meditations like Madhu VidyA, Ac., the Devas have 
a right, according to the opinion of Lord BAdarAyana. Because though 
these Devas have attained the position of Vasu, Aditya, Ac., yet it is pos- 
sible that they may have a desire of attaining the same position of Vasuhood 
or Adityaliood, Ac., in the next Kalpa also, and so they may meditate on 
Brahman in the form of, and residing in Vasu, Aditya, Ac. For medita- 
tion on Brahman is taught here to be of two kinds ; firstly, Brahman is 
meditated upon as effect and secondly he is meditated upon as cause. 

Note When meditation ia on a form like that of Vasua, Ac., it ia meditation on 
Brahman aa effect, namely meditation on Brahman as ho appears in the form of creatures. 
Bat in the same Madhu VidyA there ia the latter section which enjoins meditation on 
Brahman aa cause. 

The sense is this, the Devas who are Vasus, Adityas, Ac., in this 
Kalpa, meditate on Brahman as Vasu, Aditya, Ac., with the object of 
becoming Vasu, Aditya, Ac., in the next Kalpa. When they have 
attained Vasuhood or Adityaliood by such meditation in the next Kalpa, 
then they meditate on Brahman as the Inner Ruler of Vasu, Adityas, Ac., 
and worshipping Brahman as cause, they shall attain release in the 
next Kalpa. 

Moreover the words Vasu, Aditya, Ac., are not confined to these 
Devas, but they denote Brahman also. In this view, the section on 
Madhu Vidya does not teach meditation on Devas called Vasus and 
Adityas, Ac., but on Brahman, who is called also Vasu, Aditya, Ac. Near 
the end of that section we 6nd this declaration, “ he who knows this 
Brahma Upauisad, Ac.” This shows that this is an Upanisad teaching 
Brahma VidyA, and not meditation on any inferior being like the Devas 
called Vasu, Adityas, Ac. 

Note The worship of insentient objects cannot give PurusArtha (the highest end of 
man). Therefore, this Khanda does not teach the worship of inanimate objects like tho 
son, Ac. 

In fact, in the concluding passage (khanda XI) the Sruti expressly says that the 
teaching herein given is Brahma VidyA and not any lower VidyA, for it says “Let the 
father tell this Brahma VidyA to bis eldest son.” It further says “He who knosrg this 
Brahma Upanifad thus," Ac. How can the worship of inanimate subjects give Mukti or 
Brahma-pada. That the whole of these Khan das relate to Brahma VidyA, is further shown 
by the statement made in khanda XI where the tfruti says “In what place He neither 
rises nor sets “ and “ for Him there is perpetual day." These are applicable primarily to 
Mukta Jivas only. (Thus this portion of the Upanifad deals with Brahma VidyA only and 
oot with aparA VidyA as understood by others). Moreover to whom can primarily belong 
the possession of Yasas wisdom, tajes-bliss, indriyam- lordliness, viryain-strength, ann&d- 
yam magnanimity and rasatvara-power, but to the Supreme Lord ? For says a firuti “ Hia 
name is the great Yasas." 
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then. HfTf VidvAn, the wise., the Aparoksa JfiAniu. gjpi Pur) va f virtue, good. 

PApe, v ce, evil. The good and evil All pugya is not destroyed by JftAna, 
but only that puijya which has not begun to manifest its fruit. The non-pra- 
rabdha. The punya is of two sorts: KAmya and non-KAmya. The kAmya- 
punya (good deeds done with a particular desire) is of two sorts — that which 
has begun to manifest its fruit (prArabdfia) and non-prArabdha. The latter only 
is destroyed. Vidhflya, shaking off, destroyed. fttOT Niranjanaf), without 
Avidya Parainam, the highest. SAmyam, similiarity. The siunliarity cons- 
isting in being free from grief, and possessing full joy. Upaiti, reaches, attains. 

When the Jiva sees the golden coloured Creator and 
Lord, as the Person from whom Brahma comes out, then the 
wise, shaking off virtue and vice, and becoming free from 
Avidya, attains the highest similarity. 

* i 

So also in the Ka^ha Up. (II. 4. 15.) 

utf wm wfa n 

wnr Yatha udakain, as water. Suddhe, in the pure. Sud- 

dham, pure. VfffiTO Asiktam, poured (into), siffi VI Tadrik eva, like that (but 
not identically that; because we see that the bulk of the water is increased), 
iraift Bhavati, becomes ft Evam, so. ft: Muneft, of the sage, the thinker. 
fHffiRT: Vijftanatah. the knowing : the liberated fumr Atma, the Self, (the Master, 
Vayu, four-faced like Visnu, but does not become identical with him.) 
Bhavati, becomes, nhw Gautama, O Gautama ! t.e. % O Nachiketas ! 

As pure water poured into pure water becomes like 
that, 0 Gautama, so the Atma of the Muni, who knows, 
becomes like that (with Brahman). 

%TT?| W I 

So also in the Git* (XIV. 1.) : 

ft Wf I 

sftsfr ^ * II 

Having taken refuge in this Wisdom and being assi- 
milated to My own nature, they are not re-born even in the 
emanation of a universe, nor are disquieted in the disso- 
lution. 


II 
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Nor is this objection valid that the Adityas and Vasus, Ac., have 
already attained the position indicated by their names, and so they have 
no objects of desire in this direction left ; and therefore this meditation is 
useless for them. For we find in the world, that the people though having 
sons in this life, have still a desire to get sons in thd next life ; (and conse- 
quently perform sacrifices for the attainment of sons in the next life). 
Moreover, the various meditations taught in this Madhu VidyA, are really 
meditations on various aspects of Brahman, and consequently when the 
Devas meditate on those aspects of Brahman (in the form of Vasus, Adit- 
yas, Ac.,) they are really meditating on Supreme Brahman; and conse- 
quently the statement that the Devas meditate on the Light of lights only 
is also not contradicted. 

The following text shows that the Devas also perform sacrifices, Ac.: — 

Prajdpati desired let mo create beings. He saw a pair called the Agnihotra (the Are- 
sacrifice!*) He therefore sacrificed when the sun arose. 

I frames ii 

“The Devas performed the sacrificial session." 

These texts of the $ruti show that the Devas are qualified to per- 
form sacrifices .also, why should not then they be qualified to perform 
meditations like Madhu Vidya also ? The Devas stand in no n^ed of 
these sacrifices to attain any personal end of their own, but they do so in 
order to carry out the command of the Lord, and to maintain the world- 
process. 

Note:— Whou the Dovas perform sacrifices even in order to carry out the Divine Will 
in creation, no doubt can really arise whethor the Devas ever meditate on the Lord or 
not. 

An objector says ; how can Devas be called Mumuk$us or a-thirst 
after Release, when they voluntarily renounce Release or rather postpone 
it, to an indefinite period ? For Devas or even men who meditate accord- 
ing to Madhu Vidya, wilfully suffer delay in getting release till the end of 
the Kalpa, and take upon themselves the duty of the high offices like 
those of Adityas and Vasus ? For the real Mumuk§utva is a burning 
desire for release and consists in spurning all objects of desire and all 
joys ; yea even the joys of the Highest World of BrahraA ? How can then 
these followers of Madhu VidyA be called true aspirants after Release when 
they wilfully take the by-path of cosmic power ? True ; this is so, but 
it must be admitted that there are certain Beings, who owing to some un- 
known or mysterious action of their kannas have to undertake the duties 
of world-rule, and because the sacred books expressly teach the existence 

19 
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These texts declare difference between Jiva and God 
even when the Jiva has obtained Mukti. Hence it follows 
that the difference between man and God is an absolute 
reality, and not conventional only. 

i 

atirifr *rsn n 

The opinions of the Advaitins, who hold “ I am 
Brahman,” “ I am the only Jiva that exists, there are no 
other Jivas or Is vara, they exist merely through my 
nescience or Avidya — ” all such opinions, therefore, become 
refuted- If it were otherwise then the words like Nitya, 
etc., applied to the Jivas would become meaningless. 

As we find in the following verse of the Katha Up. 
(II. 5. 13.) 

fftw: Nityali, eternal, AnityAnAm, among the eternals, [fftw 

fft<gP tT 1 Nityab NTtyanam, the Eternal among the Eternals: The highest 
Eternal. Or who gives to the other eternals, their eternity]. ^Pf: Chetanafc, 
^ MU firi ChetanAnAm, the thinker among all thinkers, or the highest conscious- 
ness among all consciousnesses (like Brahma, &c ) who gives consciousness 
to all consciousnesses, qq;: Ekafe, the one. BahQnam, of many (con- 

sciousnesses) q: Yah, who. ftroft * 1 * 1 % Vidadh&ti kAman, fulfils the desire, 
ft fITWfl ^ 4fcr: Tam atmastham ye anupa£yanti dhirah, the wise who 

perceive him within their self, Tcfsani, of fhem. ant%: ^antifo, peace, happi- 
ness. Release, Moksa. urmft Sasvatl eternal: that in which there Is no 
return to re-birth. Na itares&m, not of outers. 

The Eternal among the eternals, the Consciousness 
among all consciousnesses, the One who bestows the fruits 
of Karmas to many Jivas, the tranquil-minded ones who see 
him seated in their Atma, get eternal happiness, but not 

the others, 
s 
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of these Exalted Ones, who voluntarily accept, or rather prefer the 
burden of cosmic agents, to the peace of final Release. 

This Adhikarana shows that when even the Devas also work un- 
selfishly, and meditate through Madhu Vidyft, much more should human 
beings do the same. 


Adhikarana VIII. — The SMraa or child-souls not qualified 
to Vaidic meditation. 

In the previous part, it has been mentioned that men as well as the 
Devas are qualiGed to meditate on Brahman, because they have the cap- 
ability and other requisites for such meditation. Now this cannot take 
place without study of the Vedanta texts, for Brahman is said in 
the scriptures “ the Aupani§ada Puru§a, n the Spirit revealed by the Upa- 
ni?ads. Consequently the question arises, are ail men indiscriminately 
qualified to the study of the Upani§ads ? To this, the answer ultimately 
given is that baby-souls, which are just coming out of animality into 
humanity, are not entitled to study Upani§ads or meditate on Brahman at 
once. 

In the Chhfindogya Upanlf&d there oocurs the story of a king called Jinasrutl. He 
was a hospitable princo and profade in his generosity, possessing many good qualities. 
The mighty sages called Devayishis were satisfied with his high mindedness and assuming 
the form of flamingoes, they flew across his palace, when the prince was lying in open air, 
on the roof of his terrace, in a sultry summer night. One of these flamingoes, who was in 
front, was addressed by another flamingo, who was in the rear, thus 

“ Oh short-sighted ono, seest thou not the auric light of this noble prince, extend- 
ing from his body, high up into the air, do not heedlessly cross his aura, lest it may des- 
troy thee." Hearing this the other flamingo answered " Is his aura stronger than that 
of Raikva of the car ? Raikva is one who is always on his car, making pilgrimages from 
one sacred place to another, and thus sanctifying with his aura, all those shrines. He 
possesses Brahmic aura, far more potent than the aura of this mere petty prince.” 

The object of the compassionate Ri$ihs was to break the shell of self-complacency 
into which this prince had unconsciously fallen, so that ho might exert to know tho Brah- 
ma Vidyfl, and might not rest satisfied with the mere performance of charity, though on a 
very large and profuse scale. The king hearing this speech of the flamingoes, found out 
his infcricKy to Raikva, and was distressed in his heart, and passed his night in a state 
of restless grief. When it was dawn and the Royal bards were discoursing soft music 
praising tho king and his many royal qualities, the prince rising from his bed, 
at once sent for his chamberlain, and told him to find out without delay, where was this 
Raikva, who was always on tho move in his car. The chamberlain, after much search, 
found him in a retired spot, sitting under his car and scratching his itches. He at once 
returned to the king and informed him of his discovery. The king taking cows, gold and 
chariots, went to Raikva, and presenting them to him, said, ♦* teach me venerable sir, the 
Qod that you worship." Raikva replied Away with thy necklace and thy chariots, O 
Sudra ! Let these cows remain with thee." Thus discarded, and called a g'fldra, the king 
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PARA V. 

TOWl4ta<lffcwitall'ai<*ll far: I 

a sfhr^T $T*: fWHW : II * II 

From one eternal (Nitya) conscious Lord the many 
Jivas who are also eternal are shown to be separate in the 
above verse. Therefore, difference between Jlva and Isvara 
is eternal. — 5. 

PARA VI. 

sr%^T>fto#R?rTf wmki to am i 

am agia^fl 11 

As speech and other organs are also called Pr&na, 
because their functions are dependent upon that of the Pr&na 
alone, so the world is called Brahman sometimes, because 
all its functions are dependent upon Brahman. 

Thus it is read in tho Chh. Up. (V. 1. 15.) 

mm tot ift a r ft *ateni 

The wise do not call them the Speeches, the Sights, the 
Hearings, the Minds'^ but they call them Pranas. The 
Prana verily is all these. — 6. 

PARA VII. 

smmrmaa: i 

Some hold the opinion that inasmuch as the world is 
pervaded by Brahman, therefore, the world is Brahman. 

ujw; I 

And in support of their opinion they quote the following Terse of the Vifnn 
Purina 

ato aanrat ^a mfta %aamar : i 

aa&a aa: aiaar ^ u uvsu 

“ O Lord ! This host of Devas that has come in Thy 
Presence is indeed Thou, because Thou, 0 Creator ! per- 
vadest all.” — 7. 
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want back and brought mere wealth, cows, eharlota, and oven his daughter as 9 present 
lor the sage. But Raikva again addressed him with the opprobrious title of £fldra saying 
M 0 Sddra, hopest thou to gain this knowledge through these means.'* However he relent* 
ed ultimately and taught the king the fiamvarga Vidyi or the meditation on the laws of 
dissolution. 

( Vifaya ). — Thus Raikva twice addressed the king as SJddra in the 
passages which are quoted below in the original 

wrowfws fanw ns gimf* *wrt qq i qui 

» K i> 

1. Therefore JAnasruti Pautriyana having taken six hundred cows, a necklace, and a 
carriage drawn by a pair of mules, went to Raikva and addressed him thus 

« wnOr 3 u «mt 

frunynw i ifir 11 ^ 11 

2. “ O Raikva! these six hundred cows, this pearl necklace, this carriage with 
mules are present for you. Teach me, O master, that Deity whom you worship." 

ag x warrant ehar " ft fircteaR ragg gat* 

srwfa: q hrraa : *mt faffraafar gftarc aqrgm 11 *11 

8. To him said Raikva 1 “ Pic ! the necklace and the carriage, O sftDRA, be thine, 
even together with the cows." Then JAna*ruti taking again a thousand cows, a pearl 
necklace, u carriage yoked with a pair of mules, and his daughter went back to Raikva. 

a<cr*gan[ egaj aanw RwrwnwatKv er 

wt^t m ww cmeftfa 11 y 11 

4. Ho said to him “ Raikva, these one thousand cows, this pearl necklace, this 
carriage drawn by a pair of mules, this girl for thy wife, and this village in which thon 
dwellest are thy fee. Teach me, O master." 

d fr var a brm ncff^g avrem asm fcrara 11 h 11 

5. Then Raikva, after looking for a while at the face of the girl, said "Take away 
these gifts, 0 SUDRA, thinkcst thou to speak with mo through this means." Then Raikva 
(relented and) told him. Theso arc the Raikvaparna villages in the land of the Mahavri- 
s'as, where Raikva dwelt in order to teach him. 

Note-This Adhikaraua appears to be an interpolation. Tho question whether a 
tf&dra is entitled to the study of the Vedas or not has been answered in favour of the 
SAdras by no less an authority than Bwami DayAnanda Saraswati, the Founder of tho 
Arya SaraAj. Ho quotes the ancients scriptures to show that in the Vedic age, there was 
no such restriction. The condition of tho ft&dras became worse in the Puranic period 
only. The degradation of the SAdras was preceded by the decline of the Brahiuanas, who, 
when they lost their inherent greatness, began to rely, more and more, on their privilege. 
The honor which was spontaneously given to them because of their knowledge and wisdom 
and purity of life, was now extorted by them merely on the strength of their birth and 
race. 

(Doubt ). — Here arises this doubt. Is a Slildra qualified to study the 
Vaidic Science or not, and perforin Vedic meditations ? 

(Ptiroapakfay — The P&rvapk$in says that a Sftdra is qualified to 
study the Vedas, for the following reasons : — firstly, because every man in 
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PARA TUI. 

q*: | 

^ fe fffaf£R I $fl U c II 

The two theories, namely, those of reflection and of 
limitation, which are held by our opponents, are refuted by 
the fact that Brahman is all-pervading and not a material 
object. 

Note.~The pure Advaitins hold the view that Brahman alone exists and that Jivas are 
nothing but Brahman, conditioned by some UpAdhl or limited by adjunct. They hold 
that Brahman is like the suu, and the Jiva is like its reflection in water. If the UpAdhl 
(water) be clear, then the reflection is clear, if it is turbid, the reflection is also tnrbid. 
This Is called Pr«tlbimba theory. The other theory is that Brahman is like the all-pervad- 
ing space, while the Jiva Is the same space limited by the adjunct of being enclosed in a 
jar. Therefore, the GhatAkAsa (jar-space) is not separate from the space outside. It is 
the same. This is called Parichchheda or limitation theory. Both these theories are 
refated in the next verse. 

Note.— Brahman being all-pervading, and consequently without any form it cannot 
oast any reflection. To cast a reflection it is necessary that the object reflected 
most be a limited one. The Pratibimba theory, therefore, is refuted by the Vibhutva 
or all-pervadingness of the Lord. Moreover the limitation theory is also invalid, 
because limitation can apply only to a material object. But Brahman, not being a material 
object, cannot bo limited, therefore, the Parichchheda theory cannot also hold good. If 
Brahman were a material object, then of course it would be possiblo to cut him into parts 
like stones out into different fragments. 

PARA IX. 

Sdmftiwl fownwar u * u 

If the identity of Brahman with Jiva, which is called 
Advaita by you, 0 Advaitin ! be true, then this Advaita must 
either be separate or non-separate from Brahman. If this 
Advaita is separate from Brahman (namely, if the theory of 
Advaita is something different), then there is duality, and 
you are open to the objection of being a Dvaitin. If it is 
non-separate from Brahman, then you are trying to establish 
something which is already established by Srutis and what 
is the use of again establishing it ? 

Note.— Rut, says an objector, How do you explain the text SAkff chetAh kevalo 
nirgunascha, he is witness, intelligence and attributeless. This text shows that Brahman 
is Nirguna, and your theory, that he is Saguna falls to the ground. This objection is 
Answered in the next verse. 
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general, is stated to be so qualified ; secondly , because the fJfldra posses- 
ses the capability of so studying ; thirdly , because the express text 
of the $ruti uses the word fSfidra, which is an indication that fSddra is 
qualified ; fourthly , in the Puranas and the rest, we find persons like 
Vidura and others described as possessing a knowledge of Brahman. 
Therefore, for all these reasons, a $fidra is qualified for Vaidic study and 
Vaidic meditation. 

(Siddhdnta). — This objection, the author answers by the following 

Sfitra : — , 

sOtra i. s. 84. 

$uk, sorrow, grief, Asya, his, namely, of J&nadruti. |R( Tat, that, 
namely, that grief. tRTtt Anadara, disrespect, the disrespectful speech of the 
flamingo, who taunted him for want of Brahman-knowledge. snurRf fJravanAt, 
because of hearing. r*T Tada, then. MW > TORE Adravanat, because of resorting 
to, or going to him, u e, t to Raikva. qvipt SQchyate, is intimated, is referred to. 

Hi, because. 

34. The reason why Raikva addressed Janasruti as 
Jhidra was to intimate that he (Raikva) by his occult powers 
knew that Janasruti was overwhelmed with sorrow on hearing 
the disrespectful speech of the flamingo and therefore he 
had come to him on hearing such speech. — 98. 

COMMENTARY. 

The word Na (not) of the vSutra I. 3. 28 is understood in this Sutra 
also. The 3udra is imt qualified to undertake Vaidic study or Vaidic 
meditation. Why ? Because Janadruti is not a $ftdra. 

Note . — The word $ Odra is literally derived from two words kuk 
meaning grief, and dravati to go ; because Janadruti, through grief, on 
hearing the taunting words, went to Raikva ; therefore Raikva calls him 
{Jftdra or grief-impelled. The use of this term indicates that Raikva knew, 
by his clairvoyance, the whole incident of the flamingoes. 

When J&nadruti Pautrfiyana, who was ignorant of Brahman-know* 
ledge, heard the taunting words of the flamingo, who said 41 can he be 
compared with Raivka of the car,” he was overpowered with grief, at this 
disrespectful speech of the flamingo, and he went to Raikva who knew 
Brahman. Thus the use of the word Slfldra by Raikva in this story, does 
not mean that Janadruti was a I5$adra by birth, but that he was sorrow- 
stricken. Raikva uses the words fSfidra in order to indicate his thought- 
reading and clairaudient powers, his almost divine omniscience. Ithaa 
no reference to the class called jJfidra. 
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PAHA X. 

fa&sf tot sinwr i ft q qw it i 

^T^ ri f^H : n ii 

The knowers of truth say that the wise should not 
believe that Brahman is Nirguna. This is a wrong state- 
ment, and has not any authority in its favour. 

Note,— 1/ Brahman is Nirgnna then he can have no form, etc., and cannot be the 
■abject of direct perception. So Pratyak$a Pram ft na cannot apply to him. If he is Nirgnna 
then he cannot be the subject of inference also, for there is no middle term with which 
Brahman can be compared. So Anum&na also fails. Similarly, revelation also which Is 
the third PramAna cannot explain Brahtnan ; for revelation is couched in words, and words 
can describe objects that belong to any species, possess certain attributes, arc acted and 
redacted by certain agents and haveoertain names. But Brahman being Nirgnna cannot 
be described by words. And hence revelation also is of no use. 

fftr niSn i nsgrt h ywnwnswi vita** n 

Here ends the Fourth Proposition of Prameya Ratn Avail on the Difference is real. 
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Note:— ThU U a very forced meaning given to the word Sudra ; the whole of thla 
about Sudras together with the preceding one about the Devaa, appears 
to be an interpolation of some later author. There is a break in the continuity of the 
'aphorisms, by the eruption of these two adhikaranas. That they are a digression Is 
admitted by both lUmAnuja and Baladeva. B&dar&yana was not illiberal-minded, as the 
anonymous author of these interpolated sfttras tries to make him out. 

If J&nadruti is not a ^dra, and if the word fhdra is applied to him 
in its etymological sense of “ grief-impelled," then to what class did he 
belong ? The next sutra answers this by saying that he was a Kfatriya. 

SlITRA I. 8. 86. 

qffryy Ksatriyatva, the state of his being a Ksatriya, the fact of J&narfruti's 
being a Ksatriya. Avagateb, on account of being known or understood. 

Cha, and. gwcv Uttaratra, in a subsequent passage. \w$P! Chaitrarathena, 
with Chaitraratha. RnTO Lil,, gA l » because of the inferential mark. 

35. That Janasruti was a Ksatriya is understood from 
the whole story, because the concluding portion gives the 
story of a Ksatriya, Abhipratarin who was a Chaitraratha, 
as is known from an inferential mark later on. — 99. 

COMMKNTAKY. 

We learn from the account given in the Upani$ad that JAnatfruti 
must have been a Ksatriya, because he was a generous giver of wealth, 
possessed of faith, was a ruler of a kingdom which no $Adra is. He has a 
chamberlain whom lie sends in search of Raikva, and because he gave 
alms such as cows, necklace, chariots, daughter, &c . These things are not 
possible in any but a Ksatriya, because these are the qualities of a king. 
Thus the opening passage of the story gives us sufficient indication that 
JAnarfruti was a Ksatriya. Similarly, the concluding passage also of this 
section shows that he was a Ksatriya. In the conclusion, where the 
Samvarga Vidyti comes to an end, we find a mention of one AbhipratArin 
who knew this Brahma VidyA. He was undoubtedly a Ksatriya for the 
reasons given later on- In the concluding passage we find that a 
BrahamachAri begged food from ^aunaka, son of Kapi, and AbhipratArin, 
son of KAkQaseni ; when these two were serving food to others. This Braha- 
machAri was told that the givers of food knew Samvarga VidyA. But how 
do you know that this AbhipratArin was a Ksatriya and a Chaitraratha, for 
there is no express mention of these two facts in the story. To this 
the sfitra answers. “ LihgAt,” we know this from inferiential mark, 
daunaka KApeya and AbhipralArin KAk^aseni were connected with 
Samavarga VidyA, They were sitting together at a meal which also shows 



PROPOSITION FIFTH. 

ms fWWt 

Now Is being described that all Jivas are servants of Qod. 

msi% $i*uwrai 11 

The fjvetlsvataras in their Upani$ad (VI. 7.) read thus : — 

rUfajOTt ml Vw i Mt ^ I 

qtftar q?;4 q^rrg; n 

Let us know that highest great Lord of Lords, the 
Highest Deity of deities, the Master of masters, the Highest 
above, as God, the Lord of the world, the adorable. — 1. 

PARA II. 

It 

So also in the Smyiti 

srgrr ?i^d3Hi£«F3*T«r i 
mnwiwfyn^ ^ u u 

Brahma, Sambhu as well as the Sun, the Moon and 
Indra have their energy borrowed from that of Visnu and so 
also all other Devas. 

*r asn*r: to Sfjn ' 

Suffer HKBHU ift: II f^TTOT ^ II 

All devas along with Brahma, Rudra, Indra, and great 
seers adore that God, Who is the best of all gods, called 
Narayana Hari. 

W n i 

So also in the Padnia Purina describing the Mukta Jiva, it is said 

u ffrni * u 

They are slaves of Hari alone and verily of no one 

else. 

ffo iiimj i wv trt <twf aftvq. it 

Here ends the Fifth Proposition of Prameya Ratn&vali called the dependence of all 
Jivas on the Lord. 
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that there most hare been some connection between AbhipratArin and 
KApeyas. From TAntJya BrAhamana (20. 12. 5) we learn that “the 
KApeyas made Ohaitraratha perform that sacrifice.” Thus KApeyas are 
connected with the Chaitrarathas. In the ChhAndogya story we find that 
a KApeya is connected with an AbhipratArin. Therefore, the AbhipratArin 
of the ChhAndogya must hare been a Ohaitraratha. For it was a well- 
known custom in ancient India, that a BrAhmana family wsb always 
connected with a Kfatriya family and not wi,th more than one family. 
That the Ohaitraratha was a Kfatriya is proved by another text -which says 
“ from him there was descended a Ohaitraratha who was a Kfatrapati or 
prince.” Therefore, it proves that AbhipratArin was a Ohaitraratha and 
a Kfatriya. 

Therefore, it is proved that these two worshippera of Samvarga VidyA, 
namely, KApeya and AbhipratArin where one a BrAhmana and the other 8 
Kfatriya, and with regard to this Samvarga VidyA they were con- 
nected as the teacher apd the disciple. Raikva and JAnadruti are also 
connected together as teacher and disciple, and as Kaikva was a BrAh- 
mana, therefore JAnadruti must have been a Kfatriya. Therefore, it has 
been proved logically and by reasoning, that a ^fidra is not qualified to 
study the Vedas or to perform Vedic meditations. 


Note.— That this SAtra is an interpolation is proved by the fallacious reasoning that 
will be apparent to every tyro In loglo. The argument adduced in this sdtra may be 
thus summarised. Jinasruti must be* Kfatriya, because Raikva was a BrAhmana. The 
argument that JAnadruti was a prince, and therefore he must be a Kfatriya begs 
the whole question. It is a historical fact that there were many Disa kings in ancient 
India. They were allBAdras, but aU the same they were enlightened and generous prln- 
oee, like Jinasruti. The argument that a BrAhmana Is connected with Jinadruti is no 
argument at all. In the Arst place It U not true that Brihmaiias were not Puohitas of 
Sudria ; secondly Raikva is not the family Guru or Prohitaof Jinairuti. Raikva was a 
wandering Faqlr, whom Jinasruti adopts as his teacher temporarily only. Nor aro there 
any Indications in this Upanlfad to show that Raikva was a BrAhmana. His epithet “of 
the car" is rather curious for a person belonging to the highest caste. Very likely he 
was a Kfatriya for we know from the Upanifads that Brahma VidyA was conCn ed to 
the Kfstriyas in the beginning ; and it is from the Kfatrlyas that the Brihmaoas learnt 
It. The second portion of the argument is also no argument at all. The section on 
Samvarga VidyA mentions two persons of the name of KApeya and AbhipratArin. But 
there Is nothing to show to what caste they belong. AbhipratArin Is not expressly 
stated to bea Kfatriya. The argument by which he is made out a Kfatriya to this. The 
KApeyas were the family priests of Chaitrarathas. A KApeya to found dining together 
with an AbhipratArin. Therefore AbhipratArin most be a Ohaitr aratha This foroed 

rityof alUfl ** 00 logle > to * n,Mk of nodern bigotry, rather than ancient aimpll- 

SOTRA I. L M. 

WVW i) 




PROPOSITION SIXTH. 


Now as to the difference between Jlvas inter »e. 

PARA I. 

fnj I 

RSlfo sfbfRT *!TUT«lsr RPsRT^ II \ II 

Though all Jivas are similar, and have no distinction 
among themselves, so far as they are all atomic, intelligent 
in their form, and cognising agents or being knowers; yet 
there is difference between them, owing to their Sadhanas or 
Karmas that they have performed. 

Note— Some Jivas, owing to their Karmas, get good births ; others get bad births, 
owing to their bad Karmas. Similarly according to their different modes of Bbakti, there 
arise differences of enjoyment in the next world. 

PART II. 

In the &*vet. Up. the atomic nature of the Jlva is thus mentioned (V. 9) 

wit ^ i 

*TFTT sfa: H II * 11 

That living soul is to be known as part of the hun- 
dredth part of the point of a hair, divided a hundred times, 
and yet it is to be infinite. 

The Prasna Up. (IV 9.) shows that the Jiva is a conscious entity and is the eogniser, 
enjoyer and the agent. 

I [R SsfireR*] II * II 

Verily he is the beholder, the toucher, the hearer, the 
smeller, the taster, the thinker, the determiner, the doer, the 
Vijilan&tma, the Purusa. [He (who knows this Puru§a) 
becomes established in the Highest Self]. 



Ill PADA, VIII ADHIKARANA, Sd. 37. 


151 


Wfjcrc Sagskara, the purificatory ceremonies, the sacraments, the investi- 
ture with sacred thread. TOOTHl Parainariat, because of the reference, because 
the &Lstras say that investiture with a sacred thread is the preliminary cere- 
mony to the study of Vedanta. Because of the implication. Tad, that 
ceremony, wvff Abhava, absence. irftfff'Hq Abhilapat, because of the declara- 
tion. * Cha, and. 

36. The scriptures take it for granted that the sacra- 
ments are preparatory to Brahma-knowledge, and with regard 
to affodra there is a declaration that such sacraments are not 
possible for him.— 100. 

COMMENTARY. 

In another fsruti we find : — “ Let him invest a Brahmana at the ago 
of eight and then teach him, a K$atriya at the age of eleven and a Vaisfya 
at the age of twelve.” This shows that investiture with sacred thread is 
a necessary preliminary to the study of sacred literature, and the three 
higher castes are only entitled to it. In another text we find that there 
is ail express declaration that a ^udra has no sacraments. It says a $udra 
cannot perform a fire-sacrifice or ordinary sacrifice or Bacraments or vows 
Therefore a Sfidra is a disqualified person because he is outside the pale 
of the three castes, because no sacraments are ordained regarding him, 
and the study of the Vedas pre-supposes the performance of the sacra- 
ments. 

The next sutra further strengthens the view that a $fidra can have 
no safiskftra. 

sClTRA I. 3. 37. 

^ n 1 1 \ i h 

Tad, that, namely, the SOdrahood. Abhava, absence, negation. 

NtrdhArane, in ascertainment, Cha, and. ITT* Pravritteh, because of 
taking steps to. Because of the procedure. 

37. Because Gautama in the legend of Jabala takes 
the precaution of first assertaining that the latter is not a 
fcmdra and then he proceeds to invest him with the sacred 
thread. — 101. 

COMMENTARY. 

In the Chhftndogya itself there is a legend of Gautama and Jabala. 
J&b&la went to Gautama and said “teach me, Sir.” Gautama asked him 
“ to what Gotra do you belong ?” He being a foundling, said, " I do not 
kuow, Sir, to what Gotra do I belong.” By this truthful speech,, it 
was ascertained that J&b&la was not a fsfidra and Gautama says “ no 
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PARA III. 

The word Idi (in the Jfi Initvidl above) indicate* that the aonl thong h atomic, peyrade* 
the whole body by the raya of ita qnality of intelllfenoe. A a we find mentioned hi the 
OiU (XIII. 84). 

TOT 5 EE H E UW Tfkl I 

ireKrcfo *ttrt ii n 

As the one sun illumines the whole earth, so the 
Lord of the Field illumineth the whole Field, 0 Bharata. — 
(34). 

<k h njpRic i 

The Lord BftdarAyana. the author of the Vedinta 8fttra, aaya the aameln (II. 8. 14) 

grot i 

Or the soul may pervade the whole body, by its 
quality of intelligence, as the flame pervades the whole room 
by its rays. 

wRRWThJ I 

In the Br. Ar. Up. (IV. 5. 14) ia mentioned that the eaaential attribute* of the aonl are 
eternal. 

‘ *tt ffare 

srfftro fanwHftfo r item * *r sfts* 
srfta srforrcft wt ii u n 

(Then Maitreyi said : ‘ Here, Sir, thou hast landed me 

in utter bewilderment. Indeed, I do not understand him.’ 

But he replied : — ‘ 0 Maitreyi, I say nothing that is 
bewildering.) Verily, beloved, that Self is imperishable, ahd 
of an indestructible nature. 

para rv. 

*frl3rt: « 

Thus though all souls are similar, yet their dissimi- 
larity in this world is on account of the differences of their 
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one not a Br&hmana has the courage to say so.’’ He then asks him to bring 
the sacred fuel and lie invests him with the sacred thread. This action of 
Gautama, in first convincing himself as to the caste of the candidate, and 
then proceeding to teach him after investing him with sacred thread, 
shows that a rffidra cannot be taught the Vedas. The word Brahmana 
used by Gautama includes the K§atriyas and the Vairfyas also. This story 
of Gautama and Jabula also indicates that the sacraments are necessary 
before one can study the Vedas. 

Note .-—The story of Jib&la and Gautama does not prove anything of the kind. JAb&la 
was a founding and he asked his foster-mother what was his Gotra, because he wanted to 
study the Vedas. His mother said “ I found you abandoned and so I cannot tell yon wbat 
is your Gotra. Go to your teacher and tell him that you are the adopted son of Jibili and 
your name is Jdb&la." He does so ; and Gautama is pleased with his frankness. Gautama 
does not test his caste f but his moral qualifications. Certainly according to Gautama 
every truthful man ought to be classed as Hrdhmana for the purposes of Vedic study, 
hydras if not liars and possessing high moral qualities are entitled to be classed as Br&h- 
manas. The Br&hoianhood depends upon the qualities of the soul. As a general rule, 
the presumption is in favour of a soul possessing Brahmanio qualities if it is born in a 
BrAhmana’s family. The selection of a family depends upon the kannas of the soul* 
But all admit that in this Kali age, there has arisen a confusion of castes. The Br&hma- 
nic family need not possess the attributes of a Brahmana ; and so a soul born in such 
family need not bo a Brahmanic soul. The SAstras say that if a family follows for seven 
generations the professions of another caste, the descendants in the eighth generation 
should be classed as members of the caste to which that profession legally belongs. 
Judged by that standard many families have lost their right to be styled IBrAhma^as. 

SUTRA I. 9. 38. 

wwrni ii \ \\ \ w 

TOT Havana, hearing, attending recitations. WOT* Adhyayana, studying. 

Artha, object, wealth, acquirement of riches, Pratisedhfit, on 

account of the prohibition, ffft: Smriteli, because there is aSmriti text. * Cha, 
and. 

38. The Sudru is forbidden to hear and study the 
Vedas, cannot acquire riches in order to perform sacrifices, 
and there are Smjdti texts also to the same effect. There- 
fore the &udra is not qualified. — 102. 

COMMENTARY. 

Says a text : — “ The tffidra is verily like a biped beast, he is like 
amoving cemetery, therefore one should not recite the Vedas in the 
presence of a &$fidra.’‘ “JJildra is like a beast unfit for sacrifices.” These 
texts prohibit Vedic study, Ac., and so the l^fidra is not qualified for 
meditation. He is not qualified to heav the Vedas, necessarily cannot 
study it or know its meaning or perform the sacrifices enjoined therein. 
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Karinas. The wise say that their dissimilarity in the heaven 
is on account of their dissimilarity of Bhakti. 

As read the Kathnmls (Chh. Up. IIL 14. 1) : — 

«wr 

e *4 f*kr ii 1 n 

As is his faith in this life, so will be his condition in 
the next after death. So let him generate full faith (in the 
Lord). 

«jRnar i 

So also Is the following 8mriti 

UTOffr *M«MI fafe&lfcT I 

As is one’s thought (devotional attitude) so is his suc- 
cess in the next life. 

l i wqu n ^ <T*T ^rfvPTT: I 

The five sentiments beginning with £>anta and ending 
with Rati are the causes which produce differences in the 
enjoyment of the Muktas. in the heaven world. With what 
particular Emotion tbe Lord is worshipped with that sort of 
food is he meted out in the next. 

Note — The school of Chaitanya divides Bhakti into five degrees, each a little higher 
than tbe last : (1) Slntya or tranquil meditation upon God, (3) D4sya, a condition of active 
service for God, (3) Sakhya, a feeling of personal friendship for God, (4) Vitsalya, or love 
for God as between a child and parent ; and (5) Mldhurya, ardent devotion to God, the 
highest stage of emotional development. 

gfo HH<HS!S«q l jfW l imuiWftS qg’ gfrm. I 

Here ends the Sixth Proposition. 
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Thus by prohibiting the l^udra from hearing the Vedas recited, all these 
things are prohibited by implication. 

The following Smpti texts also show the same 11 A fifidra is not 
entitled to perform the fire-sacrifices, nor Yajnas, tlor also the study of the 
Vedas ; for him is ordained one duty alone, the service of the three 
twice-born castes. A J$ftdra immediately becomes degraded if he studies 
tho Vedic words.’* 

As regards the objection that the ffodras like Vidura or Dharma 
Vyadha, &c., had the knowledge of Brahman, and consequently were 
Mukta Jivas ; we reply that they were born Siddhas and possessed Divine 
knowledge from their very birth, on account of the merit acquired in the 
past life. They had studied the Vedas in their past lives and so they 
became Mukta Jivas in their present life without such study even. Their 
case is like that of Vamadeva who had also a Siddha prajiia. Their exam- 
ples do not shake our position. 

Though the $fidras are prohibited from studying the Vedas, and per- 
forming Vedic sacrifices, yet they are entitled to salvation or Moksa, by 
the knowledge obtained through hearing the recitation of Puranas (and 
study of books like the Bhagawad Oita, &c.) A Mukta £>Gdra is as holy, 
as any other Mukta Jiva, but the difference is only in the degree of their 
happiness. 

Note -.—This last paragraph is not according to strict Brahminisra. It is a concession 
to the spirit of the age, and is the charter of the emancipation of the Sfldras in ancient 
India. It appears that there were three distinct stages in th*» status of a btidra in ancient 
India. First, he was looked upon as a conquered people, but not with contempt and not 
as a slave. There were many Stidra kings, who were invited to the sacrificial sessions of 
tho Aryan princes and priests. That was tho earliest stage ; when the Aryan conquest of 
India was not yet complete, and tho Sfldras had a right of hearing the Vedas and perform- 
ing tho Vedic sacrifices if so inclined. Tho second stago commenced when the Aryans bad 
firmly established their rule in India, and were no longer afraid of tho conquered races. 
In this stage the ^ftdras were relegated into the ranks of slaves. The third stage com- 
menced with the great reformers like Sri Krishna, Buddha, Chaitanya, Ac., who gave the 
rights to the Sftdras to study and acquire Dharma, and get Mukti, through the studies of 
Purfinas and Smriti. Practically the who.o of India has become avast Sfidracamp now- 
adays, uneducated, ignorant and not knowing the Vedas. The repressive policy of the 
Br&hmanas in prohibiting the Sfidras from studying the Vedas has recoiled upon them, 
and the Br&hmaiia class as a whole, is as much degraded as the ttftdra in these days. In- 
justice always brings its own punishment. 


Adhikarana IX. — The Thunderbolt is Brahman. 

Note.— The Sfttras 1. 8. 26-37 are evidently not of B&dar&yana, and they have been 
clumsily interpolated by some bigoted priest of the later days, for they break the con- 
tinuity of the subject The puruf a of the size of a thumb is the subject under discussion, 
20 



PROPOSITION SEVENTH. 

i vsr n 

Now is mentioned that the condition of liberation oonsists in the attainment of the 
Lord Kfifna. 

Thus in the fcvet. Up. (1. 11) we have the following 

?flMI | fwnffc || 

When that God is known, all fetters fall off (sufferings 
are destroyed, and birth and death cease). 

So also In the Gop&la TA(fani Up., we have the .following 

fw: II fwrfr W II 

The one controller, all-pervading Krisna must alone be 
worshipped. And similar other texts. 

nfnr nrn srg: i 

gw wtfW u 

The Master Krisna himself shines, in manifold forms 
and figures, everywhere ; by worshipping him, the freed souls 
dwell happily in His eternal abode. 

ffcr jr*tawnf?roi nffirwsnwiHfWWvta ess vhuH. h 

Here ends the seventh proposition on the subject that liberation consists in the 
attainment of Sri Kri?na. 
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but some overonthuil&stic friend of Hinduism has introduced these thirteen 6dtras to 
prove that the Devos are capable of meditation and the ftadras aro not so qualified. Thia 
is in direct opposi|bion to the aphorism of Vy&sa who says tnanugya adhikAratvfit " all human 
beings are qualified to meditate on Brahman." That the whole of this is a digrettion is 
admitted by RfimAnnJa and Baladeva. The latter says 

nvrfuiptf faraftri 

“ Having finished the digression, the author takes up the main topic." 

In the Kajha Up, we find this further description of the person of 
the size of a thumb : — 

f q frwrowt etp ircrat wn i n wnttOuw- 

i a R mwffamgr a n v» n 

“ The Person not larger than a thumb, the inner self, is always settled in the heart 
of men. Let a man draw that self forth from his body with steadiness, as one draws 
the pith from a reed. Let him know that self as the Bright, as the Immortal ; yes, as the 
Bright, as the Immortal.” 

fa** iPTr&f jito qaftr i awpra a qaffegc- 
qarcfr infer n 

44 Whatever there is, the whole world, when gone forth (from the Brahman) trembles 
in its breath. That Brahman is a great terror, like a drawn sword (vajra). Those who 
know It become immortal.” (II. 6, 17 and 8). 

(Doubt).— What is the meaning of the word oajra here ? Does it 
mean the thunderbolt or Brahman ? 

(PArvapak$a). — It means the thunderbolt, because it causes great 
fear and trembling. Though it is mentioned that those who know this 
thunderbolt become immortal, yet it is merely a panegyric, and is not to 
be taken in its literal sense for release depends on knowledge of Brahman. 
No doubt this Vajra is described here as prdna or life, but it is called 
prana in the sense of protector (praniti). Nor is there anything in the 
context here, to show that this raised thunderbolt may mean Brahman. 

(biadhanta). The author answers this by the following sutra : — 
ftUTJU I. 3. 39. 

Wv^TT^II \ \ \ \ \0 || 

qp'PVPQf Kampanfit, because of trembling. 

39. Because the whole universe trembles from fear of 
Him, therefore the Person of the size of a thumb and the 
thunderbolt refer to Brahman.— 103. 

COMMENTARY. 

The word “thunderbolt” occurs here between two verseB describing 
the Person of the size of a thumb, namely, II. 4. 12 and II. 6. 17, and the 
whole world is said to tremble from fear of him, therefore the context as 




PROPOSITION EIGHTH. 

Now is mentioned that the one-pointed devotion is the cause of Mnktl. 

PARA I. 

w i 

As in the GopAla TApani Up M we have following : - 

ii II 

Devotion to this Sri Krisna is Bhajan or worship ; it 
consists in fixing one’s mind in Him, without the desire of 
getting any fruit, in this world or in the next. Such a de- 
votion is called Naiskarmyam or unselfish devotion. 

Note , — Such devotion most be distinguished from the passive state of the VairAgyam 
of the Advaitins. Their VairAgya is also defined as non-dcsiring of the fruits in this world 
or in the next. But Bhakti differs from VairAgya by its more active qualities. It wanls 
nothing but Kf>lfna, and all objeots of heaven or of earth cannot turn its heart from 

Him. K 

* n 

So also in the NArada PafioharAtra we have the following : - 

g4t%R Vi(rnf5-^^ II II \ II 

Being free from all Upadhis, and worshipping the Lord 
of the senses, with every sense, with the utmost purity is 
called Bhakti. 

KARA n. 

mm Aw mfti i vfw" dhnrnA 11 

Thi» Bhsktl is ninefold, ns is mentioned in the Bhigsrsts. Putins (VII. MS * M.) : - 

^R Ml I 

wiwPAjdR 11 
ffa d^T^!IT I 

teRl RdAgre i II ffa II 

The following are the nine varieties in the path of de- 
votion : (1) The hearing of the praise of the AU-pervading 
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veil as the description shows that the thunderbolt means Brahman. Even 
in the Brahmavaivarta Purana we find the following : — 

vs; i 

q|*, tfnran fftt wi it 

“ The Lord Vifiia is called ohalcra (generally translated as discus), because He is in 
constant rotatory motion and goes everywhere (chankramana), and He is Vajra or 
thunderbolt because He regulates (Varjana) the universe ; and He is called the Khadga or 
the sword because He outs asunder (Khan d ana) the evil-doer ; and Hari is called* Hari 
because He is the Saviour." 

Therefore, when Vi$nu is represented as having a Chakra or discus, 
a Vajra or thunderbolt, and a Khadga or sword, in His hand, it means that 
He is All-pervading and keeps the universe in constant motion, that 
He is the great Regulator and the Destroyer of all evil. And the 
Scripture always describes the Supreme Self as the life of the world 
(Pr&na), and one of whom, every one is in terror. That Scriptural idea 
that He is a great terror is symbolised in this verse by one expressive 
term “ Vajra,” the thunderbolt, denoting that all beings move in their 
proper sphere and do not transgress it, because He is the great Regulator. 
This epithet ‘Vajra * applied to the Person of the Bize of a thumb shows 
that, that Person is Brahman. 0/., Tait. Up. II. 8. 1. 

sOtra i. s. 40. 

Jyotih, light, the Supreme lordliness. gfaf Darfanat, on account 
of being seen. 

40. The Person of the size of a thumb and the thunder- 
bolt must .refer to Brahman, because we see that He is 
called light (possessing lordliness) in a passage immediately 
preceding it. — 104. 

r COMMENTARY. 

In the same Upani§ad, Valli V, verse 15, we find the following : — 

arwinynftr urai fcraiftr H r* # 

“Him the sun does not illumine nor the moou and the stars. Nor do these lightnings, 
much less this Fire illumine Him. When He illumines all (the Sun), Ac. then they shine 
after (Him with His light). This whole universe reveals His light (in His light and its 
UghtisHis). 

Between this verse and the next verse, II. 6. 3, occurs this verse 
relating to the thunderbolt. That next verse is given below 

mnvwifavriftr tw w qftr uj&n i m nt fow iqifaftr 
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Being Visnu ; (2) The chanting of his praise ; (3) The re- 
membering Him in meditation ; (4) His personal service, 
i.e., to his symbolic image ; (5) His worship performed by 
the offerings of water, flowers, fruits, &c.;,(6) His salutation ; 
(7) Placing oneself at His disposal ; (8) His friendship, i.e., 
placing full trust in Him, as in a friend ; (9) Consecration of 
self to Him. If one applies himself with this nine-fold 
devotion to Visnu, having learnt it from his teacher, I con- 
sider it as the best lesson he has received from his master. 

hrutt u r ii 

When the service of the good and holy men, and that 
of one’s own Guru, is done with love and reverence, thinking 
upon them, as if they were God personified, then, and. then 
only, is obtained this Bhakti for the Lord, and not other- 
wise. 

PARA III. 


That good and holy men ahoald be served with the same reverence a. one pay. 
to God is shown in the Taifc. Up. (I. U- : 

w* ii h 

Let thy guest be to tnee like untd a God. 

Notr.-The word “guest" here means that holy man who is a houseless wanderer. 

so also in the BhigavaU Purina (VII. 5. 31) it is shown that by such service, Bhakti 
is obtained. 

PtPkfpHIHl H ^ ^ 

Till they do not purify themselves by ablution m the 
dust of the feet of great saints, who have taken the vow of 
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3 . “ From terror of Brahman fire burns ; from terror, the sun burns ; from terror 
Indra and VAyu, and Death, as the fifth, run away." 

Therefore the Vajra must mean Brahman. Everywhere, in fact, the 
Upanisad texts describe Brahman as possessing Supreme luminousness. 
Therefore in this Vajra passage also, which comes immediately after the 
passage describing luminosity and before the passage describing fear, it 
must mean Brahman. Moreover, the Person of the size of the thumb 
who is described for the purposes of meditation as extremely luminous 
and holding an upraised thunderbolt in His hand, refers to Brahman and 
not to an inferior deity. 

Adhikarana X. — The Ahasa is Brahman. 

In the Chhandogya Upani§had we read 

wrenit I «rm tre re qfrrfifitoBT ft oipir otctoi « man i 

The ether is the evolvcr of forms and names. That within which these forms and 
names are (or * that which is within or without these forms and names *) is Brahman, the 
Immortal, the Self (VIII. 14). 

(Doubt).— A doubt here arises whether the being here called Ak&rfa 
or ether means the Mukta Jiva, who has shaken off all bonds, or the 
Supreme Self ? 

( Purvapaltsa ).— The Purvapaksin says, the Akfida here refers to the 
Mukta Jiva. For in the clause immediately preceding it, the Mukta Jiva 
is described as a horse that has shaken off all dust, Ac., from his hair, or 
as the moon free from eclipse in the following verse : — 

otutoto srrcr w qnf 

1 Shaking off all evil, as a horse shakes his hair, and as thej moon frees himself from 
the mouth of Rahu ; having shaken off the body I obtain, satisfied, the uncreated world of 
Brahman. 1 

Moreover in this very passage the words te yad antara tad Brahma 
that which is without forms and names is Brahman— shows that the Jiva- 
Atman is meant, when in the state of Mukti, it throws off all forms and 
names. And Jivutman can very appropriately be called tbe upholder 
or evolver- of name and form, because previous to Mukti, it assumes all 
forms and names such as of a Deva and man, Ac. And it may very well be 
called AkAfo in the sense of prakfida or splendour or luminosity. The 
passage, therefore, refers to the Released soul, and it is called here Brah- 
mau, the Immortal, because it attains that state. 

(Siddhdnta). The Aktlifa here means Brahman as is shown in the 
following Sfttra : — 
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poverty, their understanding will not comprehend the great- 
ness of the feet of the Lord of Mighty Strides. And it is by 
this means that the evils of life are to be removed. 

Note — '* The Lord of Mighty Strides" is Vifiiu, who 'in his VAmana A vat Ira (Dwarf 
incarnation) encompassed the space between the Earth, Heaven, and PAtAla by “ His three 
steps." 

PARA IV. 

The service of the teacher mast be done with full reverence, as one would serve his 
God, as is shown in the Tait. Up. (I. 11.2 

wrarfWI vrw a ffrr n 

Let thy teacher be to thee like unto a God. 

To the same effect is the following verse of the Svet. Up. (VI. 28) 

intf: HfTWf: HfTcFR ffcT II 

If these truths have been told to a high-minded man, 
who feels the highest devotion for God, and for his Guru as 
for God, then they will shine forth, then they will shine 
forth indeed. 

sur a* sftBwm sffamfr ii 

So also in the BhAgavata Purina it is mentioned that by sach devotion to Guru one 
gets Bhakti for the Lord. 

^ ftpsurcr n 

^TPTOT^ ri ^ II II « ll 

Therefore let the seeker for Brahman (the highest 
good) approach a Guru who is a Master of all the Vedas 
(Sabda-Brahman) and who constantly dwells in the Supreme 
Brahman, in order to get Mukti. Therefore, let him take 
shelter of such a Guru, who has obtained calmness. There 
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SOTRA 1. 8. 41. 

n * i \ i «i « 

TORVP Akftrfah, aka&t, ether, space. ArtliAntai atvAdi, different 

meaning, &c., arthass meaning, antaratva,=differentness, Adi, etc., for other 
reasons, wmftm Vyapaderfat, on account of the designation. 

41. The word akasa here refers to the Supreme Self, 
and not to the Released soul, because it is a designation of 
something different than the individual soul, and for other 
reasons also. — 105. 

COMMENTARY. 

The sense of the StUra is this. The power of evolving name and 
form is proved here not to belong to the freed soul, but to AkArfa. The 
Jivatman, when in bondage, cannot evolve name and form, because it has 
not the power ; on the contrary, it is under the influence of karma, and is 
itself involved in name and form, and is incapable, therefore, to evolve 
them. Nor can it evolve name and form in its Released state, because the 
Sfitra, IV. 4. 17, expressly states that in the state of Release the Jiva does 
not take part in the world business, while the Supreme Self iB mentioned 
in all Scriptures, as the Creator of the universe and to be the evolver of 
names and forms. Thus I 

entering into them with this Living Self, let me evolve names and forms 
(Chh. Up. VI. 3). 

Therefore, it must be understood that the Highest Self is the AkArfa 
of this passage. 

The word Adi, “ &c., n in the Sfitra refers to the Brahmahood : the 
unconditioned greatness, &c., mentioned in the said passage. For Brahma- 
hood that is greatness, and so on, in their unconditioned sense, belong to 
the Highest Self only. Nor is it right, as the Pfirvapak§in says, that the 
clause immediately preceding it refers to the Mukta Jiva. On the con- 
trary, the clause 1 1 obtain the Brahma- world * shows that the topic immedi- 
ately preceding it is Brahman, which the Released soul obtains. The 
word Akatfa, moreover, means all-pervading, and it is inapplicable to Jiva, 
while its application to the Supreme Self is a well-known thing. 

( Pdrvapak$a ). — An objection is raised :— Let it be so, yet it does 
not establish that there is a separate Brahman other than and different 
from the Mukta Jiva ; and therefore, all these are attributes of the 
Mukta Jiva; because there is no difference between the two, and so all 
your above argument has no force. Thus in the Bri. Up., IV. 3-7, the 
Jiva in the state of its bondage is first described in the passage 
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l&t him learn the Bhag&vata Dharnias, treating his Ouru as 
his Qod, and serving Him without crookedness, for by such 
service, the Lord Hari is pleased, who has given His body 
and sou) to His Bhaktas. 

PARA V. 

SFTTH <P6T fefaqvrfW: I 

foq sufaft u * u 

He, who is purified with the five sacraments and has 
got the two sorts of Bhaktis, he realises Hari and rejoices 
for ever in his abode. 

PARA VI. 

The five sacraments are thus mentioned in a Smfiti (Pad ms PnrAoa) 

rTN: <TOT HTH IF** qPW m I 

q*T H^rTT: II ff?T U 

The five sacraments are : (1) heating or branding the 
body with symbols of Hari ; (2) putting the caste mark or 
tilak ; (3) giving the name of Hari to one’s children, and 
naming himself also as a servant of Hari ; (4) prayer ; and 
(5) sacrifice. 

These five Samskaras are verily conducive to one point- 
ed devotion. 

ifciwifo g*r u 

The word ‘ tapa ’ or ‘ heating,’ means here putting on 
the body the marks of discus, etc., with heated metals. Be- 
sides branding, it includes also the writing of the name of 
Hari on one’s body (with sandal paste and proper seals). 

As is mentioned in the following 8mj*iti * 
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fpsw mtHfk Zrsv farwro ot4j yw & wn *r/ ww’jfr 

SnropraiTftr wrm#r* farortv eft veft *i?W ftwwiftnumfir qwf 
egifai 

“ Who is that Self? Y4juavalkya replied : 41 He who is within the hearty surrounded 
by the Prdnas ^senses), the person of light, consisting of knowledge. He, remaining the 
same, wanders along the worlds, as if thinking, as if moving during sleep fin dream) he 
transcends this world and all the forms of death (all that falls under the sway of death, 
all that is perishable)." 

The text then goes on to describe this very Jiva when it attains 
Mukti as Brahman. That passage is the following : — 

evrvrororirirfarroro i 

“ That Atman is indeed Brahman, the Vijfifinfimftya” &c. (IV. 4-5), 

This shows that the released bouI is identical with Brahman. Si- 
milarly in another passage of the same, after describing the state of 
Mukti in the words:—" Anuk&mayam&nab, &c., free from all desires, &c.” 
the Scripture goes onto say " Having become Brahman, he goes to 
Brahman ” (IV 4-6). 

Note ’ We give below the whole of this passage 

iwt v* faroier a 

uroro qffafa •K’ftrox n tronukisnjRfadi brow 

ift jenrorotsvrenroipit fassnfa fawn eraem vnmsro r ew 
urn irowfa dhi ft ^ i 

“And there isthlsvorse: 4 To whatever object a man's own mind is attached, to 
that he goes strenuously together with his deed ; and having obtained the end the 
(last results) of whatever deed he does here on earth, he returns again from that world 
(which is the temporary reward of his deed) to this world of action." 

44 So much for the man who desires. But as to the man who does not desire, who 
not desiring, freed from desires, is satisfied in his desires, or desires the 8elf only, his 
vital spirits do not depart elsewhere— being Brahman, he goes to Brahman." (Bri. Up., 
1V.4-6.) 

Tnis also shows that the Jiva in the state of Mukti is identical with 
Brahman. In the conclusion of that text also, the same fact is re- 
peated, when describing the fruit of Brahmajhfina : — 

««n<w vnm wrosdarcfcqataftr mnwi I vironr^ ill I 
■mnftr * ft 

4 This great, unborn Self, ondecaying, undying, immortal, fearless, is Indeed Brahman. 
Fearless is Brahman, and }te who knows this becomes verily the fearless Brahman’ (IV. 
4-16.) 

Thus the beginning, the middle, and the end, of this passage shows 
that the Jiva in the state of Mukti is identical with Brahman, therefore, 
wherever in the Upani§ads we find any statement that Jiva is separate 
from Brahman, it must be understood that the difference is created by 
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Let him mark his body with sandalwood paste, with 
the syllables of the name of Hari. Such a person purifies 
the world (while alive, and after death) obtains the world of 
Hari. 

**i<n*i i 

iron* iifar w*. i 

«pgtsgrerrnWfr : iffeis n 

?IHMWI^5fT g 4J|J|*T#V I 

vm nin^g g^nsjifas M i M 

The caste-mark must be a straight perpendicular line 
on the forehead and called Urdha-Pundram. The scriptures 
describe their various kinds. It may represent the temple 
of Hari and (is reminder to one that his body is the temple 
of the God). According to others it should be like the foot 
of Hari (showing that one is servant of God). The tilak is 
a most auspicious mark. 

The “ giving of the name,” means .that one must 
bear such a name, which should express “ the servant of 
God ” (such as Hari Das, etc). The Mantra must be the 
Vaianava Mantra, consisting of eighteen syllables and the 
rest. It is considered to be the body of one’s i§ta-deva. 
The word ‘ worship ’ or “ Y&ga ” means the PfijS of Sfili- 
grama and the rest Holy men should find out from Puranas 
the detailed account and authorities for these five sacra- 
ments. 

VARA VII. 

rn ; «PIT *rar: I 

sflwr srawt TOftr ffari vra: h« m 



Hi PADA, X ADRIKAMVA, Sd. 42 . 159 


upAdbi or limiting adjunct, each as the difference of between the gbaUt 
k&rfs and MahfikArfa, (he space within the jar and space outside it. There 
is no difference between these two, and when the upodhi or the jar is 
broken, the space remains the same. So when the UpAdhi of the Jlva is 
broken, the Jiva becomes Brahman, and attains to his own greatness. 
Java in this state may very well be called the'Creator of. the universe, Ac., 
for it manifests then the divine attributes of creation, Ac. Thus there 
is no difference between the Mukta Jiva and Brahman. 

(Siddh&nta ).—' This objection is answered by B&dar&yapa in the 
following Sfttra : — 

sOtra I. ft. 41 

nmuii 

gffa Susupti, the dreamless sleep, deep sleep. issAr Uikrhnti, depart- 
ing at the time of death. susputyutkrhntyob, iu deep sleep and departing. 

Bhedena, by the difference. 

42. The text designates the Supreme Self as different 
from the Jiva, whether it be in the state of deep sleep or at 
the time of departure. — 106. 

COMMBNTARY. 

The word vyapaderfat (on account of designation) of the last 
SAtra is understood here also, aud must be supplied here in order to 
complete the sense. In the above passage of the Bri. Up., no doubt can 
properly arise that the Mukta Jiva is identical with Brahman. Because 
the text there sharply and clearly draws the distinction between the 
Jiva and Brahman, whether that Jiva be in the stateof deep sleep or at the 
point of death. In the state of deep sleep the Jiva is said to be embraced 
by the Lord in the passage, Bri. Up. IV. 3-21. 

amt ftpwt torn wtfcwwft w <nv‘ fawnr tor aran to wf 
gim w wi wnfrw et a am* torn ** orate an ratottpratw- 
aramnrcnti^ vv^otararm Rt i 

“ Now as a man, when embraced by beloved wife, knowa nothiug that la without, 
nothing that ia within, thua thia peraon, when embraced by the Intelligent (prtjfia) Self 
(Brahman) knowa nothing that ia without, nothing that ia within. Thia indeed ia hia 
(traej form, in whioh hia wiahea are fnlAlled, in which the aelf (only) ia hia wiah, in which 
no wiah is left, free from any Borrow.” 

Similarly, the difference between the Jiva on tne point of death, 
and Brahman is shown in the passagelV. 4-35, where the Jtva is described 
as groaning, mounted by Brahman, who carries it along thus out of the 
body 
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The nine-fold Bhakti is of two sorts, namely, Vidhi 
Bhakti and Ruchi Bhakti. Through any pne of these Lord 
Sri Kfisna being pleased gives to His devotees all that they 
desire. 

PARA VIII. 

Through Vidhi Bhakti the God is worshipped as having 
a form with four (eight or ten arms). With Ruchi Bhakti, 
He is worshipped as a man (with two arms), such as the son 
of Yasoda (or Kausalya). 

Sote . —The diatinction between Ruchi Bhakti and Vidhi Bhakti la clearly brought 
out by this verse. 

In Vidhi Bhakti, God is worshipped as something supremely great and above huma- 
nity. The very form, as having four, eight or ten arms, cuts Him off from the category of 
roan. Such a Being may be an objeot of adoration with awe aod fear, He can hardly be 
an object of that intense love, which man feels for man. Therefore, In Ruchi Bhakti, God 
is worshipped as man, and that also as an infant child suckling at the breast of YasodA 
or of Kausalyl. 

This Ruchi Bhakti is the subjeot of much controversy among the antiquarians. Some 
say that this child-worship is not the original Bhakti of India, but has been introduced 
here from Christianity. 

PARA IX. 

g g repqwrenft vihPierh i 

«i*ir g « ir fo K ii * u 

He should worship the Tulasi, the Asvattba, and the 
Dhatri trees, and should try to dwell, as far as possible, in 
cities like Mathura and the rest. He should fast on the 
Lord’s day called the eleventh day of the Moon. If this 
eleventh day of the Moon does not commence with the break 
of dawn (aruna-udaya) then he should reject it. Similarly, 
he should observe the birth-day festivity, which falls on the 
eighth day of the Moon. But if this Astami tithi does not 
commence with the sunrise, but afterwards, then it should 
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mrar w* ywrftmswrf iiwT wan aiw'arwr- 

mwwayirih nftr aaftr I 

‘Now M a heavy-laden carriage moves along groaning, thus does tho jiv&tman, 
mounted by the Intelligent Self (Brahman) moves along groaning, when ft man is thus 
going to expire.' (IV. 8-85). 

Now it is impossible that the unconscious; the little knowing Jiva 
either lying in deep sleep or departing from the body, should at the same 
time be embraced or mounted by itself, being all-knowing. Nor can 
the embracing and mounting Self be some other Jiva ; for no such Self 
can be all-knowing. 

The objector says, 11 the point at issiie is, whether the Mukta Jiva 
is or is not identical with Brahman. You have only established that 
the Jiva in the state of deep sleep and while expiring, is different from 
Brahman. That we admit also, for in these two states the Jiva still has 
an upadhi.” This objection is answered by the next Sutra 

sOtpa I. 8. 48. 

MW l fiWifo : 111 HI 

qtfl Pali, Lord, Protector. WTPt Adi, el cetera, and the rest. Sab- 

debhy&h, words, paiy-adi-fjibdebhyah, on -account of words like pati, &c. 

44. The Mukta Jiva is not identical with Brahman, 
because of such words as Lord, &c., applied to Him in that 
passage. — 107. 

COMMENTARY. 

In that passage of the Bri. Up., we find the words pati, &c , employ- 
ed, which shows that the Mukta JSvji could not have been meant 

wrftnsftfr efw rit sfotam efanftraftn eigHt TOfangunit 
«w «ig*i star*. star qtrareqv dgftaui 

b i SHmwfr ym 1 

M And that is that great unborn Self, who consists of knowledge, is surrounded by the 
Prints, tho ether within the heart. In it thoro reposes the rulor of all, the lord of all, 
tho king of aU. He doos not . become greater by good works, nor smaller by evil works. 
He is the Lord of all, the King of all things, the Protector of all things. He is a bank and 
a boundary, so that these worlds may not be confounded.” 

This shows that Brahman is different from the Mukta Jiva. For we 
cannot predicate the lordliness over all, the ruling of all, the kingship 
of all to Mukta Jiva, for the Siltra, IV. 4-17, declares that the released 
soul does not possess the power to create the universe, &c. Moreover in 
the Taittiriya Aranyaka we find that Brahman alone is the dweller within 
of all beings, and their Ruler. 
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be rejected ; and the Nativity should be observed on the 
next day. 

Note .— This observance of EkidaJl and Janata Aftami is a peculiar feature of the 
Yaigpavas. If the Tithi does not commence with the dawn, but after that moment, then it 
is not observed on that, day. Thus if at the time of two Mahfirtas before the sunrise 
there If Dasani for one hoar, and then Bkidasi, then the Yaianavas wilt not observe that 
day as Bkidasi, but the next day. Similarly, if the Janma Aftami has Saptamf at the time 
of sunrise, it shoald be rejected. The force is on the words Arana (dawn) and SArya 
(Sun) : the rising of the dawn la generally one hour and a half before that of the son. In 
the case of EkAdaJi it must be seen whether at the time of the break of dawn, there is that 
tithi or not If at that time the tithi is not Ekidasi, bat Das ami, then that day shoald be 
rejected : bat in the case of other sacred days, such as Janma Aftami and the rest daum 
is not to be looked into, bat the actual sunrise. If at the time of sunrise, there is not the 
proper tithi, then that day shoald not be observed as sacred, but the next day. 

PAHA X. 

fayflfafW I*: I 

q fafeaW^ ^ g re i ww g ra ^ i> u 

Desirous of maintaining the social order, the wise de- 
votee should observe regularly the obligatory and the option- 
al duties, but always giving pre-eminence to Bhakti. 

Note. —The Bhaktas are of three kinds : Svaniftha, Pari ni ft hits and Nirapekfa. 
Among these the first mast perform all the duties (excepting those which entail loss of 
life, such as animal sacrifices) of his Asramas. without desiring the fruit of those actions. 
He roast observe all rituals. The last « Nirapekfa) observes no ritual, his worship is 
mental, and he is always mentally devoted to the Lord. He being in no Asrama is bound 
by no rules of convention. The third Pari nift hit* being midway between these two, 
does not stand in need of performing ritualistic Ear mas, but being a respectable member 
of society, he observes all the conventions of the society in order to maintain social order. 

PARA XI. 

d i n mi qftg q fciA^ ii q t it 

Let him avoid with care the ten sorts of blasphemy 
called Nama-aparadha or sins against the Name. 

Note .— These ten sins are the following : (I) Sat&m nindi, speaking ill of holy men, 
(2) Meditating on Siva and others as independent deities, while worshipping Yifpn. 
That is to say, uttering the names of Siva and other deities with the idea of 
thoir independence in the presence of Vif nu, (8) Showing contempt to one's Guru or 
person whom one ought to revere, (4) 8peaking ill of the Brut! (Revelation) and of 
other scriptures which are in accordance with such s'rutis, (5) Thinking that the name 
of the Lord has not efflcaoy to remove all sin*. In other words, disbelief In the efficacy 
of the sacred name and thinking that statements regarding such efflcaoy are merely 
eulogistic and not to be taken in their literal sense, (fi) Trying to explain such state- 
ments regarding the efficacy of the name by other methods, (7) Believing in the 
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For He is described as : 

wt nfto mn jpiihih I 

Nor can it be said that the difference between the Jlva and Brahman 
is due to the upAdhi or limiting adjunct only, and therefore, is pheno- 
menal and not real ; because we find in the Scriptures that the difference 
exists even in the state of Release. In the AdhikarapaSfitra II. 3. 41, this 
will be explained further on, where it will be taught that the statement 
that “ syamAtmA Brahma— self is Brahman" is true only in the sense that 
the Jlva is a part of Brahman, and it has some of the attributes of 
Brahman. Similarly, the sentence ‘ Becoming Brahman he attains Brah- 
man’ means that the eight-fold attributes become manifest in the Jlva and 
thus he resembles Brahman ; and this is the meaning of the phrase “ Be- 
coming Brahman,” for other texts like ‘ paramam sAmyam upaite — he 
reaches the highest similarity’ also show that similarity only is reached and 
not identity. The phrase “ Reaching Brahman" is attaining this similarity. 
Therefore Jiva is always different from Brahman, whether it be in the Btate 
of bondage or of release. This being established, it follows that the AkAda 
said to be the evolver of name and form in Chh. Up. VIII. 14 is Brahman 
and not any released soul. This difference between Jiva and Brahman was 
established in the Sfitras I. 1. 16 & 17 also. But there it was done in a 
general way, while in the present Siltra it is specifically established that 
even iu the state of Mukti, the Jiva retains its separate identity. 
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cfflMcy of the Mine, bnt committing sins on the strength of such efficacy, thinking •* Let 
me oommit sins, I shall otter the name of the Lord and ail sins will be washed away » 
This wilfni commission of sins is bad, t 8) Thinking that any other good works snob as 
charities, pftjds, etc., can be equal to the ntterance of the holy name. In other words, 
P r? m ! nCe 0,the D * me ' (9) Teaching the name to a person who ha. no 
S glily ° r ® ly ° PPO *° d * U#) N ’ 0t l0Tln * th » "*•»« even after hearing 

These are the ten sins against the name ’which the Bhaktas must avoid. 

PAHA XII. 


*TT TO II \\ || 

Bhakti whose fruit is the attainment of Krisna is call- 
ed here Ekanta Bhakti. When it is preceded by knowledge 
and dispassion, it at once produces its fruit. 

Note .— The fik&nta Bhakti by herself is sufficient to lead to Mukti. But when 
it is accompanied by Jd&na and VairAgya its action is quickened and Mukti is more 
quickly attained. 


fRf uWwinwl ttgtf j 

Hero ends the Eighth Proposition of the Prameya RatnSvali, in which it is shown 
that pore Bhakti is the giver of Mnkti. 



Fourth Pada. 


Adhikarana I. — Avyakta of Katha 1.3. 11 means body 
and not Prakriti. 

We pay our reverence to BadarAyana called Kri$oadvaipAyana, 
who has wisdom as his ornament, and who like the sun has dispelled with 
the rays of his logic, the deep darkness of the fallacious reasoning of 
SAAkhya. 

(Fifoya).— It has already been stated before, that the Supreme Brah- 
man is the cause of the universe, and that He alone should be inquired 
into, in order to obtain Uukti, that He is the seed of the creation, the 
sustenance, and dissolution of the universe, that He is different from the 
dead matter called ja^am, and the individual souls called the jivas. that 
He has infinite powers, which are inconceivable ; and that He is omniscient 
and possesses all auspicious attributes : He is free from all shadow of 
imperfection and has the power of realising all his purposes. The 
Sfitras now try to reconcile those texts, found iu some Upani$ads, which 
lend some countenance to the theory maintained by Kapila, as to there being 
a Pradh&na and individual souls, independent of God. 

In the Ka(ha Upani$ad we read : — 

tfaftro to iwf wiwTs* i 

«nw 3 to fffcs * utoito 1 1* a 
mprt to t 

jWlt w hi TO nftr: a 

•Beyond the senses there ere the objects, beyond the objects there is the mind, 
beyond the mind there Is the intellect, the Great Self is beyond the intellect. Beyond 
the Greet, there ie the Unevolved, beyond the Unevolved, there is the Person. Beyond the 
Person there is nothing— tills is the goel, the highest road (1.8. in. 

[Doubt ). — Here arises the doubt— Does the word Unevolved (avyakta) 
mean the PradhAna of the Saftkhyas or body. 

(Pdrnopokfa).— The opponent says— It means the Pradhana, be- 
cause the text says that beyond the mahat is the avyakta, and beyond 
avyakta there is the Puru$a. This is the order in which the SAAkhyas 
also mention their tattvas. 

(Siddh&nta). — This objection is answered by the following Sfltra. 
sOtra i. 4. 1. 

qflWra fti * im i « n » 



PROPOSITION NINTH. 


tra «w srcpwvq r 

Now it is being shown thst means of right knowledge are, perception, inference, 
and word only. 

PARA I. 

*tot i 

It is thus said in the Bhigavata 

SRTOfl WjJRTTO U ffa II \ II 

The means of right knowledge are four-fold, namely, 
revelation, perception, rumour and inference. 

Note .— The Bhigavata Purina thus mentions four mems of right knowledge. 
How do you then say that they are three oniy ? This question is answered in the next 
paragraph. 

PARA II. 

*r**rrf «^fciir i 

swui rra u 

Since Rumour is included in perception, therefore, 
the teacher has said that the means of right knowledge are 
three, among these Sruti is the highest. 

Note.— Rumour is a form of perception and is included in perception. Thus 
44 there dwells a ghost in this fig tree.” This is a rumour. It must have originated with the 
person who saw the ghost, and gave currency to the statement. It may be that his per- 
ception was a hallucination ; but all the same, every such statement is included in 
perception. The word 44 teacher ” in the above paragraph means Madhvlchlrya. Mann 
also (XII. 105) has mentioned three Pram In as only. 

44 The thfee (kinds of evidenoe), Perception, Inference, and the (sacred) Institutes, 
which comprise the tradition (of) many (schools), must be fully understood by him who 
desires perfect correctness with respect to the sacred law.” 

PARA III. 

sreHroqftHifjtodji 

«gPTT ^TfrT I 

ipr: srnrn rrq ^ ^ n ^ n 
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WlfllAvt Anuminikam, that which resU on inference, namely, the 
PradhAna. wft Api, also, ffemt EkefAm, of some: i. of the KathAkas. 
a* Iti, thus. Chet, if. i| Na, not. fjartra, body, to* RQpaka, simile. 
AmWI Vinyasta, contained . Gphttch, because of the reference. 
Darrfayati, shows, w Cha, and. 

1. If it be said that the Katha Upani$ad mentions the 
Pradhana, we say no. The word avyakta occurs there in a 
passage, containing a simile of the body, and must, therefore, 
mean “ body ; ” and the text shows this also. — 109. 

COMMENTARY. 

The word ‘of some* mftans the K&thos. The K&fchaka S>ruti refers 
to the Pradh&na called “ the inferred one.” The word avyakta means 
that which is not vyakta, “ manifest or evolved,” and refers to the subs- 
trate of matter called Piakpti or Pradh&na. This objection is answered 
by the 6 econrl half of the Sutra, which declares that the avyaktam here 
does not mean “ umnanifested,” but “ body.” Because it occurs in a 
passage where the body is compared to a chariot and the other things 
like mind, buddhi, etc., as various objects connected with this chariot. 
In fact, the whole passage shows this. In order to understand it fully, 
we give below the entire passage : - 

Wtr qrfttMuftq 3 1 
jflng orcftr ftfoc iw smcit* ami 
aS g qifti wmuRfrwn Awm 1 
a iffft fo tqiAlg* I UN 

jiww w hi 

ft wn qq w t qqft 1 

arflfrpnfo dipnoi «gqq w a m 

am wi w w 1 

a via 

q^J fqWPiqRqqfa «qqq«t gfv 1 

q 3 awsmift Ri q «iq» m <. a 

fripwwffr fos iws imwifr: 1 
Awiqq: «nc*wftffc qffcuiti a. a 

afcfeqs to arri wwi m qriroi 
mrcror m mnw a a 
mpn Mmm q wmw n u fqq t m 1 

|Mv at Niftnqi ini w w nftn Mta 
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Perception and inference (are subsidiary to the Word) 
because they are corrected by means of the Word. Percep- 
tion is liable to become deceptive, as when one sees a magic 
head, etc. Similarly, inference is also liable to mistake, aa 
when a fire is extinguished on a hill, through rain, and 
the smoke rises from such extinguished fire ; but the infer- 
ence that there is still fire on that hill will be erroneous, 
merely because there was smoke. Therefore, perception 
aDd inference are not independent means of right know- 
ledge. 

Note .—- The highest mesas of right knowledge is the Word or the Valid Testi- 
mony or the opinion of experts. It is only statements made by them, whether such 
statements are embodied in a Revelation called the Word of Ood, or in books of science 
and art. The word of God-like men alone is the primary means of right knowledge. Every 
man’s own perception and inference constitute only a very small and secondary means of 
right knowledge ; and the knowledge so acquired forms only an infinitesimally small part 
of the whole store of his knowledge. One's own perception tells that the earth is flat, but 
the Srnti of science declares that the earth is round, and so perception gives way -to the 
word of the expert. Similarly, it is a wrong inference, when one says that the sun moves 
from east to west. The right inference is, what the Srnti of soienoe declares, that it is 
the motion of the earth on its axis, that oausee the appearance of the motion of the sun in 
heaveu. Honoe Sabda or the Word is superior to sensuous perception and inference both. 

PARA IV. 

*3$ srl mx&i MlWfo* « * u 

The reasoning which supports the fclruti is the right 
argumentation, but the reasoning that tries to go against it, 
is a mere dry controversy and should be avoided. 

Note .— The authority forthtt is to be found in the next paragraph. 

PARA V. 

Thus the Vijasaneyins ( Br. Ar. II. 4. 5 ) say 

SIKH! sr gft wfrflWt PiRwifin* 

II II 

Verily the Self (Hari) is to be seen (directly perceived, 
the method for which is tjiat He is) to be heard (from the 
teachings given by a Vedic Guru). He is to be cogitated 
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^ crifj ^ mam *i HW& i 

IWfl( |W <iWi 4 \\ R 

mnnwin wsift • 
iwnmf* offer fkn&vs&mm oiwff i 

S. Know the Self to be sitting in tbo ohsriot, the body to be the ehnriot,the 
intellect (buddhi) the charioteer, end the mind the reins. 

4. The senses they cell the horeee, the objeotfi of the senses their roads. When 
He (the Highest Self) is in nnion with the body, the senses, and the mind, then wise people 
call him the Hnjoyer. 

5. He who has no understanding and whose mind (the reins) is never firmly held, 
his senses (horses) are unmanageable, like vicious horses of a charioteer. 

fi. But he who has understanding and whose mind is always firmly held, his senses 
are under control, like good horses of a charioteer. 

7. He who has no understanding, who is unmindful and always impure, never reaches 
that place, but enters into the round of births. 

8. But he who has understanding, who is mindful and always pure, reaches indeed 
that place, from whence he is not born again. 

9. But he who has understanding for his oharioteer, and who holds tho reins of the 
mind, he reaohes the end of his Journey, and that is the highest place of Vijnu. 

10. Beyond the senses there are the objects, beyond the objects there is the mind, 
beyond the mind there is the intellect, the Great Self is beyond the intellect 

11. Beyond the Great there is the Undeveloped, beyond the Undeveloped there is 
the Person (purofa). Beyond the Person thero is nothing— this is tho goal, the highest 
road. 

11 That Self is bidden in all beings and does not shine forth, but it is soon by sub- 
tle seers through their sharp and subtle intellect. 

18. A wise man should keep down speech and mind ; he should keep them within the 
Self whioh is knowledge ; he should keep the knowledge within the Self which is the 
Great ; and he should keep that (the Great) within the Self which is the Quiet. 

This passage shows that the pilgrim desirous to reach Vi$pu, the 
Supreme Goal, is represented here, in the simile of a charioteer, his body 
is represented as a chariot, his senses as the horses, his emotional and 
intellectual faculties as the charioteer, etc. It further showB that he who 
has these faculties under control, reaches the highest state of Vi§nu, at 
the end of his journey. The verses under discussion only show how to 
control these in succession, and how the control of one is easier or more 
difficult, according as one is grosser or more subtle. The text thus refers 
only to those entities, which have previously appeared in the simile under 
the names of chariot, horses, charioteer, the reins, etc., because the words 
are almost the same. Now contrasting the words of the simile, with the 
words of the passage under discussion, we see that 4 body ’ is only left 
out, and therefore, the word 1 avyakta * must denote the body, which is the 
remainder that we get by this method of exhaustion, and from the con- 
text also. It has no reference to the S&hkhya tattvas, for it is against 
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upon (by reasonings in accordance with the Vedas.) He is 
to be meditated upon. 

e ree i » N 

To the same effect is the text of the Kathakas (Katha Up. II. 9.) 

(*VfO«VTOtWigf'l4'1l& <ST^gqrerfo^T:STCT) II 

This belief which thou hast got, cannot be brought 
about, nor should it be destroyed by, argument (not based' 
upon Vedas). When taught by the True Teacher, the Self 
becomes easily realised. (0 dearest ! strong is thy resolu- 
tion. Inquirers like thee, 0 Nachiketas ! are not many). 

PARA VI. 

i 

So also there is the following Smriti : 

si: SFSRrTC&g II ffa II i II 

Tarka or right argument is the reasoning that tries 
to find out the proper interpretation of a text, so that it may 
not conflict with what precedes it and what follows it. Any 
other argument is dry and vain argument, and should be 
avoided 

tafcrat m rr^TT^ gw g fafoi n 

Since the non-knower of the Vedas cannot know 
Brahman and in them the Brahmic intuition does not origi- 
nate, and since Brahman is said to ^e “ Aupanisadam ” or 
known through the Upanisads, hence the Sruti or Revelation 
is considered to be the principal means of right knowledge. 

twrik wfo* a 

Am mu authority tot the same are the following Gratia : — 

*TT II ffa II 



BhdfgaJ 


IV PADA, / ADHIKARANA, 80. 1. 


185 


the theory of the SAftkhyas. The S&ftkhyas do not admit that the artliaa 
are the cause of the indriyas, and so higher than these ; nor that the 
manas is higher than arthas. 

Note. In the simile (verses 3 to 9) we have the following entities : — 


ENTITY. 

SIlfILE. 

^arira (body) 

chariot. 

Buddhi (reason) 

charioteer. 

Manas (lower intellect) 

reins. 

Arthas (objects) 

roads. 

Indriyas (senses) 

horses. 


The same idea is expressed in verses 10 and 11, showing, how one 
is more difficult to control than the other. Thus indriyas (senses) are 
easier to control than the arthas (objects). The objects easier than the 
manas, and the manas easier than buddhi. 

The Soul is said to be the chariot-seated, because it is the principal 
enjoyer ; and lord of the chariot (i. e., of the body, the instrument of enjoy- 
ment). The Buddhi is the driver, as it brings pleasure or pain to the 
soul, according as it has discrimination or not. 

Now an objection is raised, how can the body which is manifest and 
visible (vyakta), be said to be unmanifest and unevolved ? The author 
replies to this in the next Stitra 

sOtra 1. 4, i 

m i ^ mi 

Sak$mao, the subtle, the permanent atoms, the causal body, g Tu, 
but. ag Tad, that, its. wfar «r Arhatv&t, because of its capability. 

2. But by the word body is meant the subtle body, and 
the term avyakta or unmanifest is capable of being applied 
to it. — 110. 

COMMENTARY. 

The word * tu ’ is employed in the Sdtra in order to remove the 
above doubt By rfarira is not meant here the dense body, but the higt^ t, 
the subtlest body or the causal body. Why do you say that it denotes 
the causal body ? Because of its capability, that is to say, the body 
can appropriately be called avyakta or unmanifest In fact in Bri. Up. 
L 4. 7. the k&rapa rfarira is called by tbe term unevolved or avyAkpts, 
and shows that before the world came into manifestation, it was in the 
form of a seed or causal body. 
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The non-knower of Vedas cannot conceive that Great 

one. 

sfafcw# u fffc w u vs n 

I ask thee about the Aupanisadam Purusam, the person 
revealed by the Upanisads. (Br. Up. III. 9. 26.) 

Here end* the Ninth Proposition, dealing with the three-told means of right know- 
ledge in Praoieya-RatniTall. 


BPILOGtJB. 

Not«.-The author now ahowa that the nine propositions proved by him in the pre- 
ceding portion, are not Invented by him, but were taaght by the founder of thin sect, 
namely by Midhriohlryi himself. 


WJW HITT I 

Thus it has been said by the ancients 

^nr: ^fNrnr sfNtan# irit: ii 
Bnw smw, ffa u 

According to the doctrine of Madhva, Hari is the 
Supreme. The world is real, separateness is true, the 
individual souls are infinitely graded 'as superior and inferior, 
and are dependent on God, liberation is self-realisation 
consisting in the enjoyment of such bliss as remained latent 
m the soul. Pure Bhakti (devotion) is the means to this 
end. Perception, inference and testimony, are the sources 
of knowledge (measures of proof) (mundane and heavenly). 
Hari is knowable in the entirety of the Vedas and by Vedas 
alone.” 


A°te .This verse which has traditionally come down from the time of &rf Madhya 
some up the nine Prameysa or propositions thus : 

(1) Hariji pa rata rah, Hari is supreme. 

(1) 8atyam jagat, the world is real. 

(8) Tattvatah bhedah, separateness is trne. 

(4) Jiva-gani Rarer anneharih, the individual soota aro servants of God, and deneo* 
dent on Him. 
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iftr sfrUi r A nti l «iflwfriA mawftnKjw fftrct qi*i 

Vlfl IMilWn VIT |0 fOWMIVn W1WW WT IWWjiW I 

" Now oil this was than undeveloped. It became developed b y form and name, so 
that one oould say, ‘He called ao and so, ie each a one. 1 Therefore at present also all this 
la developed by name and form, ao that one can say, * He, oalled ao and ao, la anoh a one.* 
He (Brahman or the Self) entered thither, to thfc very tipe of the finger-nails, as a rasor 
might be fitted in a rasor caae, or as fire in a fireplace, Ac.*' 

But another objection is raised : If the avyakta or unevolved is 
taken to be matter in its subtle Btate constituting the causal body, what 
objection is there to interpret it as the Pradh&na of the S&ftkhya system, 
for there also avyakta meanB matter in a subtle state. This objection is 
answered by the author in the next SQtra. 

stlTRA I. 4. 8. 

i 1 1 v i * ii 

*rTad, its, hia, on him, that is on the Lord. WifHiJIQ Adhlnatvfit, on 
account of dependence, vfag Arthavat, having a sense or a meaning sub- 
serving an end or purpose. 

3. The Pradhana is capable of producing her effects, 
not independently as the Sankhyas hold, but because she is 
dependent upon Brahman, the Supreme Cause. — 111. 

COMMENTARY. 

We do not totally deny the existence of Pradh&na, what we contest 
is the theory of the S&fikhyas, according to which Pradh&na produces the 
world by her own independent action. Matter in its subtle state subserves 
an end, by its dependence on the Supreme Person. Because the Lord 
looks on the matter and energises her, that she has the power of produc- 
ing the world. In her own nature she is ja(jam. As we find in the 
&veta. Up., IV. 9 and 10 : — 

w ■rti *wiN Jjj jwr w Ip i vfWJjfiift qpvft 
fawtaoi aftfnwwt wm bRtot: it,* unit g wffr tanuuRi* 9 

'That from which the maker (mfiyin) sends forth all this— the sacred verses, the 
offerings, the sacrifices, the panaceas, the past, the future, and all that the Vedas declare— 
in that the other is bound np through that miyi. 

' Khow then Prakfiti (nature) is miy& (art)«nd the Great Lord the M&yln (maker); the 
whole world is filled with what are his members.' 

Wfcmdf qwRn Mftr 

w*Htamtv<rta « «ft ppn gp wr n 
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(C) Rfchochch. bhtTam gatah, tod are graded m raperior and Interior MtoonUng 
to thoir karma*. 

(•) Muktlr nnlja-Mkha-anubhfttlh, liberation it the ezperienelnc of the blita belong- 
ing to the ewential form of the toul. 

(7) AmalAbhaktlicha Ut atdhanam ; pore Bhakti (deretlon) U the mean* to thi* 

*° <L (8) triuyam praminam, perception (Inference and teatlmony) are the three 

meant of right knowledge. 

<•) Akhlla-tmnaya-eka Vedyoh Harlh, Hari la to be known from the entirety of the 
Vedaa, and all the Serlptnrea eetabl'.ah HU existence and qnalltlea. 

tiPn i 

srftf^T f^nn « 

This Prameya Ratnavali should be kept in their hearts 
with reverence by the wise, as it contains the nine gems 
(iratna) of propositions well proven (prameya), as they were 
composed by Ananda-tirtha (Sri Madhvacharya). 

ftrar grift m i 

Let Murari whose self (atman) is intelligence (Chaitan- 
ya) ever dwell in our heart : through whose grace the Lord 
of elephants (Gajapati) became free from faults and full 
of happiness. ^ 


Her© end* Pr»mey* RafcnlvaH. 

Not* —The laat reree ha. doable meaning s It refer, to Gajapati which U the n*ne of 
the poet called Gopal. DI-. a. well., the king of OH... called PraOp. Rod "^ 

,1*, refer. to the elephant attacked by the alligator and a. ved bj Hari. There la Olay 

also on the word Cbaitao ya 





Bh&iya-] 


IV PADA, 1 APHIKARAITA, 84. 4. 


167 


1 He, the eon, without any colour, who with set purpose by means of his power (sakti) 
prodnoss endless oolonis, in whom all this oomes together in the beginning, and eomes 
asunder in the end— may He, the God, endow ns with good thoughts.’ 

So also in the Bh&gavata Pfirana we find that PradhAna by her own 
unaided exertions does not produce the universe. 

9 wniWiHfii wnwwi npr wumri i wiiiwi* 
infii Wniirfi tnvf^i 

‘The Lord entered into Prakyltl, in order to create the universe, after having en- 
dowed her with His own powers, and which contained In her the power of deluding the 
jivas. He, the Great Revealer of all Scriptures also entered into the jivas, whieh had no 
names and forms before, and which thereby obtained such name and form, in order that 
they may enjoy the fruit of their actions, and attain liberation.' 

Similarly in Vi^Qu Pftr&na we find : — 

avm s«wrfa gftnwiwhwr cte i 
u t t w ww ftnft ufatk apmmft i 

'Hari the Great Lord enters into Pradh&na and the jivas by His own free will, and 
energises them, when the hour for creation strikes. He entors into Pradhina whieh cons- 
tantly undergoes modification ; and iuto the jiva who is without modification. 

So also in the Gltfi we find, (IX. 10) 

mrwfru SfRn writ wuuor i firaru unfi w ft w dln 

* Under Me, m .opervUor, Prekfiti sends forth all the moving and onmovlog objeots ; 
beosnse of this, O Ksnnteya, the imlverse revolves.’ (See slso Oltd VII. 4 to 7). 

For these reasons, while admitting the existence of the Pradh&na, we 
oppose the theory of the S&Akhyas which declares the Pradh&na to be an 
independent cause of creation. We modify their teaching by declaring 
that the Pradh&na is a dependent cause of creation. 

In the next Sfltra, the author gives another reason for holding that 
the avyakta of the Ka(ha Upani$ad is not to bs interpreted as Pradh&na. 

sCtju i. 4. 4. 

M I M U 

jNff Jfieyatva, of the nature of being known, an object of knowledge. 
Wt W IH Avachanfit, because of non-mention, w Cha, and. 

4. Because there is no statement, in this passage of 
the Katha. Up., that the avyakta is an object of knowledge, 
therefore, the avyakta does not mean the Sankhya Pra- 
dh£na. — 112. 

COMMENTARY. 

The S&hkhyaa say that liberation (Kaivalya) is obtained by the 
knowledge of PradhAna, as being distinct froni Purusa. So according to 
the S&Akhyas, Release depends upon this discriminative knowledge ; and 
according to. them this knowledge of Pradh&na as separate from Purusa is 
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necessary In order to attain certain powers. But there is no such men- 
tion in this Upani$ad that the knowledge of avyakta is necessary to get 
Release, or to obtain powers. Therefore, avyakta here cannot mean the 
PradhAna of the Safikhyaa. 

Note: — According to the S&Akhyas the Kaivalya is attained by 
knowing that the • Puru§a is different from Prakfiti. The knowledge of 
Prakfiti is thus an essential of Release. But the Katha Upani§ad no- 
where mentions that the knowledge of “ Avyakta ” is necessary for release. 
The avyakta therefore of the Ka(ha Upani$ad is not the Frakpti of the 
SAAkhyas. 

StfTRA 1. 4. 5. 

w; vmt % inniun 

Vadati, the verse says, or the text says, fflf Iti, thus. ^njChet, 
if. irNa,not. gr*: PrAjflab, the Intelligent Self, the ParamAtman ft Hi, 
because. iffiTOQ PrakarapAt, of the subject-matter, 

5. If it be said that the text doea teach that this 
avyakta is to be known, we say no, because the declaration 
about knowing, refers to the Supreme Self, and the context 
also shows it to be thus. — 113. 

COMMENTARY. 

An objector says “ the text declares that the avyakta is to be known, 
for immediately after the above verses is the folbwing : — 

aqumftwwwnu v\\ 
www i p n ww ftiw w wgggmwgwft i 

’* He who has meditated on that which la without sound, without touch, without 
form, without decay, without taste, eternal, without smell, without beginning, without 
end, beyond the Great, unchangeable, is freed from the jaws of death" (Ka(ha Up. II. MS). 

This description applies to PradhAna, very well; because it is 
without sound, without touch, etc., and is beyond the Great, or maha- 
tattva. This passage, by using the word nichftyya, which means “ having 
known or perceived, 1 ' shows that Pradhana ought to be known. There- 
fore, the objection raised in the last Sfitra that this UpanisAd nowhere 
teaches the knowing of PradhAna falls to the ground.” 

This objection is raised in the first half of the present Sfitra and is 
answered by the second half. The reference is here not to the PradhAna, 
but to the Supreme Self called PrAjna. “ Beyond the Great or mahat” 
does not mean 11 beyond the mahatattva” of the SAAkhyas, but beyond 
Hinmyagarbha, and J!va ; because the Jiva is called Great or mahat, in 
the above passage. The whole context shows that the arfabdam, etc., 
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refers to the Supreme Self, aud not to the EradhA n a. Thus vena 11 
declares “ Beyond the Person, there is nothing. This is the goal, the 
highest road.” So also, “That Self is hidden in all beings and does 
not shine forth, but it is seen by subtle seers, through their sharp and 
subtle intellect." 

The author gives another reason for holding that Pradhtaa is not 
meant in this passage of the Kat’m Upani$ad. 

sCtpra 1. 4. «. 

srcrcnfa %**F*mr: snirw im « i ( ii 

wqran*Tray&n&m, of the three, namely, three boon* asked by Nachiketas. 
ft Eva, only. w Cha, and. iff* Evam, thus. rwm» Upany&sab, mention. 
NW Prasnafc, question. *r Cha, and. 

6. Moreover, there is mention in this Upanisad, of 
only three things or boons ; and the question also relates to 
three things only. — 114. 

COMMENTARY. 

Tbe force of ' cha’ is to remove doubt. In this Kafha Upanisad, 
three boons are only asked by Nachiketas, namely, that his father should be 
well disposed towards him ; that he should be taught the secret of the 
celestial fire ; and that he should be initiated into the mystery of the 
Self. (Moreover three objects of knowledge only are to be found here, 
and the question is relating to those three objects, namely, the means of 
knowledge, the person knowing, and the end to be realised.) There is no 
question here relating to Prodhfina, or any other object, and so it would 
have been irrelevant for the teacher, to have given any information about 
Pradh&na, regarding which no question was asked. Therefore, the 
avyakta here does not refer to Pradh&na. 

sOtra L-4. 7. 

ff Mshadvat, like the mahat, W Cha, and. 

7. And as the word ‘mahat,’ occurring in this passage, 
is not taken to refer to the ‘ mahat’ of the Sankhyas, so also 
the avyakta here does not denote the Pradhana of that phi- 
losophy. — 115. 

commentary. 

In the passage under consideration, we find it stated higher than 
the intellect is the Great Self (inahAn-AtmA).” Now no one baa ever 
21 
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contended that this “ mahat ” used here refers to the SAftkhya mahat- 
tattva, on the contrary it is unanimously taken to mean the JlvAtman. 
Why should then the word avyakta be taken to mean Prakfiti ? The word 
avyakta, being taught here to be higher than the JlvAtman, must be some- 
thing different from PradhAna. The Buddhi is the Mahat of the SAfikhyas. 
But in tho Ka|ha Up. the Mahat is said to be higher than Buddhi— 
buddherAtmA mahan parah. So the Mahat of the Ka. Up. is different from 
the Mahat of the SAAkhyas. 

Adikarana II. — The Aja of Svet Up. IV. 5 does 
not mean Pradhana. 

The author next refutes another wrong interpretation given by the 
SAfikhyas, of a verse from another Upani$ad. This is to be found in 
^vetArfvatara Up. IV. 5 : — 

ft ift sg fcgw f gun qnnmt wsm i mvtsfir^r- 

1 There is one unborn being (aji), red, white, and black, uniform, but producing 
manifold offspring. There is one unborn being (aja) who loves her and Ues by her ; there 
is another who leaves her, while she is eating what has to be eaten.' 

(Doubt.).— Does the word ajA, unborn ; mean here the well-known 
Prakfiti of the Safikhyas, or the divine power of the Brahman mentioned 
in the Upani§ad ? 

( PxLrmpakifa ). — The word a] A here denotes the SaAkhya Prakfiti, 
because she is called 'unborn 1 , that is, not an effect, and because she is 
said to produce manifold offspring by her own unaided effort. 

(Siddhanta). — The ajA here does not mean Prakfiti, as the author 
proves in the next Sfitra. 

80m 1. 4.8. 

TOwtohvqji \ i * i u ii 

TOW* Chamasavat, like a cup. vftueif Avi&fftt, because there is no 
special characteristic. 

8. The word ajfi here does not denote the Prakfiti 
of the S&nkhyas, because there is no special characteristic 
of her mentioned here, it is unlike the mention of the word 
1 chamasa’ or cup in Brihadaranyaka Upanisad, where it does 
not convey its literal meaning of the “ cup,” but means the 
skull of the head. — 116. 
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Hie word ‘ns’ is to bo read into this SAtra from 1. 4. 5 . The 
word aj& her cannot mean the well-known Prakpti of the SAAkhyas, 
beeanae there are no special characteristic marks of Prakfiti in this pas- 
sage. It simply means here “ one that w not bom," and need not necee- 
sanly mean the unborn Prakfiti. It is not like the word ‘ cup’ used in 
the Bri. Up. (II. 2. 3) where owing to the context, it is taken to mean the 
* skull/ and not a vessel from which one drinks. But there is nothing in 
the context here, which woul<J lead us to infer, that the ' unborn’ meant 
Prakfiti. That passage is the following : — 


awrcm mm nrvr ardg* ifaf 

hw mmivre www iwvwn vnr t wi 

WViti miliaria 8 hiim?i vw swftt jffcr Kiel ft gran mw* 

twpv vinia mra ftiwqrtftr *r»w«a mrw Statu a 


* There is a cap hiving its month below ind it« bottom above. Manifold glorj hie 
been placed into it. On ite lip ait the seven Rif Is, the tongue aa the eighth communioatee 
with Brahman. What is called the enp having its month below, its bottom above, is this 
head, for its month, (the month) is below, its bottom (the skull) is above. When it is said 
that manifold glorj has been placed into it, the senses are verll j manifold glorj, and he 
therefore means the senses. When he sajs that seven Rif is sit on its lip, the Rifts are 
verilj the (active) senses, and he means the senses. And when he sajs that the tongue as 
the eighth communioatee with Brahman, it is because the tongue, as the eighth, does 
oommunioate with Brahman. 1 


In the above verse of the Bri. Up. we cannot take the word char 
mesa in ite etymological sense, namely, that implement by which anything 
is (cbamyate) drunk. We cannot say it means a cup there, though the literal 
meaning of the word is “ an implement of eating.” Of course words, the 
meaning of which we know through their derivation, are not to be taken 
in their literal sense, without considering the context, the general possibi- 
lity, the general subject matter, Ac., of the passage in which such words 
occur. For this reason aj& may mean the Prakfiti ; but when we look 
out to see whether this word which by its derivation means * unborn/ can 
be taken to mean the Prakfiti of the Safikhyas, we find that there are no 
such considerations of general possibility, of general subject-matter, and 
so on in this dve. Up. by which such a meaning could be given to it. 
Nor is there anything in that passage, by which one may know that aji 
there possesses the power of creation independently of the Lord ; all that 
that passage says is this that aj& gives birth to 1 manifold offspring/ it does 
not say that she creates unaided, therefore sIbo aj& here does not refer to 
the Prakfiti of the S&ftkhyas, which creates unaided. 
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The author gives another special reason to show that the word ajA 
means here the divine power so often mentioned in the Vedas and not 
the Prakpti of the SAftkhyas. 

sOtra l 4. 9. 

Jyotih, light, the Supreme Brahman. gfjOTT UpakramA, com- 
mencing with f beginning with. Jyotir-upakramA, she who has her beginning 
in Brahman. Whose cause or source is Light, g Tu, but. gm Tathft, thus. 

Hi, for this reason. Adhiyate, some read, some recensions have 

the reading. That is, another fckhina read. The reference is to Atharvapas. 
git Eke, some. 

9. But this aj& is described as having Her beginning 
in Light, as we find in some recensions, and therefore it can- 
not mean PrakpitL— 1 17. 

COMM HOT ARY. 

The word * tu 9 or ‘ but * has the force of declaring that there is no 
doubt about it The word jyotih in the Sfitra means Brahman, because we 
find 4 light ' meaning Brahman in passages like these “ On Him the Devas 
meditate, He who is the Light of lights 99 (Bri. Up. X. 4. 16) " AjA has 
her beginning in Light ” means she has Brahman for her cause, the word 
11 beginning 99 means here the “ cause.*’ Therefore Brahman is the primary 
cause of ajA herself, and it has not the literal meaning of * unborn ’ here ; 
just as the word ‘ckanuua' had not the literal meaning of 'an imple- 
ment of eating, 9 in the above passage of the Bri. Up., because it has a 
special sense here. In the above passage of the Bri. Up. it was specifi- 
cally said that the cup had its mouth below and its bottom above, and 
that the head was this cup. By that description given there, we came 
to know that the 'cup 9 there meant the ' skull.’ Similarly in this&ve. 
Up. in Chap. 1. we find that ajA is used long with the word 'devAtma- 
dakti, 9 the 1 divine power,* and again in Chap. IV., we find the word 
‘ rfakti,* 'divine power* used. Therefore, as we find reference to the 
divine power, 9 wherever the word ajfi is used, we infer that it means 
divine power. We give those verses here below : — 

MnSf via fRMjpnvfem^vi i 

' The sages devoted to mediation and oonoentratioo, have seen the power belonging 
to God hlmeoif (Dsritmafakti), hidden in ite own qualities (gaps). He, being one, super- 
intends all these oanees, time, self, and the rest-— (dve. Up. 1.9 .) 
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Kw »i <ft «n «Owww g %t n ta fomnlgw i fan- 

There are two, one knowing (if rara), the other not knowing (Jlva) both nnborn (aja), 
one strong, the other weak, there is she the nnborn (ajt), through whom eaeh man roeeires 
the reeotnpense of his works ; and there is tho infinite Self (appearing) under all forms, 
bat himself inaotiro. When a man finds out these three, that is Brahman.— five. Up. 1. 9. 

f nl writ iff MOid i Me 

Nwnft w w ft fipm spror 1 1 a 

He, the Lord, without any colour, who with set purpose by meant of his power (sakti) 
produces endless colours, In whom all this comes together in the beginning, and comes 
asnnder in the end— may he, endow us with good thoughts.— bve. Up. IV. I. 

Therefore, ajfi does not mean Prakriti. The author gives an 
additional reason for this interpretation, in his second half of this sfltra 
“ tath&hi,” Ac. The word ‘hi means here 1 for this reason also.’ As 
some Upanifads read that Prakriti herself is born of Brahman, and so 
aj& in its literal sense of 1 unborn ' cannot apply to Prakriti. Thus in 
the Mumjaka Upanifad we read (I. 1. 9) r—'tasm&t etat Brahma n&ma 
rfipam annara cha j&yate* — ' from him are. produced this Brahman, name, 
form and food.' The word Brahma here means the Pradhftna, having 
the three qualities of sattva, rajas, and tamas ; and we find it used in 
this sense in the OiU also (XIV. 3) fflf Ac. My womb is 

the great Brahman, in that I place the germ ; thence cometh the birth 
of all beings, 0 Bhfirata. This shows that Prakriti herself is produced 
from the Lord. 

If Prakriti denoted by the word aja, has its cause in Brahman, how 
can it be called aji or ‘unborn,' or if it is strictly and really * unborn ,* 
how can we say that it originates in Brahman ? The next Sfttra gives a 
reply to this. 

sOtra i. 4. 10. 

W, II t 1 V I !« || 


qSTOT Kalpana, the creative power of thought, formation, creation. 
fqfrOUt Upadefct, from teaching, on account of teaching, w Cha, and. 

Madhu-adi-vat, like honey and the rest. Avirodhah, there is 

no conflict. 

10. Because it is taught that the PradhSna is the 
creation, of the Lord, so there is no contradiction in calling 
her both created and uncreated, as is the case of honey (*. e., 
the sun, about which it can be correctly said that he nses 
and sets, as looked from the earth, and rises not and sets 
not as looked from the centre.) — 118. 
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OOMMBNTART. 

The word 'oha' in the Sfltra denotes the removal of the doubt that 
has arisen. There is no conflict in calling the Prakpti created, as well 
as unborn, for both are possible in her case. The word kalpanA in 
this Sfltra means creation, and not imagination, as we find it used in 
the following veree of the ftig Veda : — YatM pdrvam akalpayat, "as 
formerly the creator made the tun and the moon.” We call PradhAna 
created, because there is a statement in the Scriptures that she comes out 
of the tamas dakti of Brahman. The truth is this : there is a power of 
the Supreme which is eternal and very subtle called tamas. As we 
find in the {tig Veda 

Tama Astt tamasA gfidham agre. (Big Veda X. 1. 29. 3.) 

“In the beginning was the tamas in union with Brahman.” 

I YadA tamas tan na divA na rfitri. 
When .there was tamas alone neither day nor night Ac. 

“ Prakfti is a cow, but voiceless ” (Chulika Upanipad.) 

This tamas, at the time of pralaya, becomes united with Brahman, 
but not merged in him. During pralaya thus united with Him, it 
remains as a part of Brahman ; and we cannot say that she has merged 
into Brahman. It is not a state of merging, like that of the earth merging 
into water, or of water merging, into fire (gas) Ac., as mentioned in the 
Srutis. The Gratis distinctly say that the elements beginning with 
Pfithivl up to akpara, become merged into its higher ; but with regard to 
tamas there is no such statement of merging. On the contrary, it is 
distinctly said that tamas becomes united witb the Supreme. This 
beooming united with the Supreme means that on account of its being 
extremely subtle, it is impossible to separate it from the Lord. It does 
not mean that it has become the Lord. The fane of the affix ehvi in 
the word eki bhavati , . 'becomerf one’ denotes such union, not identity. 
Therefore, when the Supreme Lord desires to create, then this tamas 
dakti, which was one with the Lord, becomes separated from Him and 
there arises the avyakta, called also Prakpti, with her threefold attri- 
butes or gupas in equilibrium. The Scripture says the mahat merges 
(laya) into avyakta. The avyakta merges (lays) into akpara. The akpara 
merges (laya) into tamas. So also in the MahA BhArata we find " From 
Him arose the avyakta, possessing the three-fold qualities fgunaa). From 
this avyakta arises in succession, mahat and other tattvas. Thus the 
teaching being distinctly given that the PradhAna is created, we come 
to the conclusion that the Prakriti has two states. It exists either aa 
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a cause, when it can be said to be unborn, or it exists as an eject, 
when it is said to be produced. So also we find in the Vi$pn Purftya : — 
“ From PradhAna and the Puru$a both unborn as cause and both also 
ss effects of Brahma.” At the time of creation, the gupas like sattva, 
Ac., arise in her and she becomes distinguished by names and forms, 
and gets the names of PradhAna avyakta, Ac., and in that state 
JyotirupakramA, born from the light, born of Brahman. The Sfitra then 
says, “ that this is analogous to the case of honey and the rest,” for in 
the Chh. Up., Chap. III. there is a section relating to honey called 
madhu vidya. There it is shown that the sun exists in a two-fold state. 
In its causal state all its rays become one in it, but in its state of effect, 
they become-sepsrate from him, and they become honey, or the object 
of enjoyment to the devas like Vasu, Ac. Similarly, the sun looked at as 
a cause is really uomoving ; but as an effect, he appears to move ; and 
rises and sets. As in the case of the sun, both statements are correct, 
that he rises, and he rises not ; so in the case of ajA, that she is created 
and uncreated ; that she is born as well as unborn. 


Adhikarana. III. — The Pahcha-paheha-jandh of Br. 
Up. I V. 4. 17 dees not refer to the 25 elements of the 8&h- 
khyas. 


» W 

wmswtowni aftror writ* 

tuft ftp ■ » ftftwyfayi wwh. i i 

“ Be in whom the five beingB and the ether rest, him alone I 
believe to be the Self,— I who know, believe Him to be Brahman ; I who 
am immortal, believe Him to be immortal.” 

u They, who know tho life of life, the eye of tho eye, the osr of the oar, the food o I the 
food, tho mind of the mind , 1 they have comprehended the ancient primeval Brahman.’ ” 

(Doubt ).— Do the words five, five people (paiicha, pancha janih) mean 
the twenty-five categories of Kapila system or merely five ? Then the 
word Pancha janah would be a Bahu-vfthi compound, qualified by the 
term pancha, thus making a Karmadh&raya compound. In this 
it would mean “ The five beings, every one of which is called a Paficha- 
jana.” 


Ftfoy a).— In t he Bri. Up. (IV. 4-16, 17, and 18), we read:— 
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(PArvapahia). —The phrase paficba-pancha- j fin A ^ means 1 five times 
five, ».e. : twenty-five, and janife or products.’ It refers to the twenty- 
five tattavas of the SAhkhyas. Otherwise 1 five, five people’ has no mean- 
ing. No doubt, K&pila enumerates twenty-five tattva, swhile in this 
Upani§ad passage there are twenty-seven substances enumerated, includ- 
ing AkiUa and atinan. This anomaly, however, is not of much impor- 
tance. The word jan&h does mean tattva also, as we find in the sentence 
“ janas tattva-samfihaka.” 

(Siddhanta). — This objection is met by the author in the next 
Sfltra — 

SOTJUI. 4.11. 

?! MeqMuguft ntiaiwi 

W Na, not. WWST SankhyS, number. Upa-sangrahar, on accouut 

of mention, or enumeration, sift Api, even, NAuX, many. wifW Bhavxt, 
beings, wfttaft Ati-rekat, on account of excess, w Cha, and. 

11. Even the enumeration of numbers peculiar to 
the S&nkhyas, does not make this passage refer to their 
Prakfiti, because the tattvas of the Sankhyas have diversity, 
and because there is an excess in the above enumeration. — 
119. 

COMMENTARY. 

The word ‘ api ’ or * even * shows possibility, that is to say, that if five 
times five products be taken for the S&Akhya categories, still the passage 
will be open to certain objections. Those objections are two. (1) The 
categories of the S&ftkkyas are not five collections of five ; they are twenty- 
five separate things that enter into the composition of every being. 1 2) 
The above passage also enumerates twenty-seven and not twenty-five, 
for it includes Atma and AkArfa as separate entities, from the five times 
five mentioned above. We must not fall into the error of thinking that 
the twenty-five categories of the SAhkhyas are meant, merely by hearing 
the phrase 1 five times five’. 

How then you explain the above passage ? We reply to this as 
follows : The word pancha-janAh is a group denoting term, and is the 
special name belonging to all the members of that group. The group 
consists of five members, each of whom is called a pancha-janAh. There- 
fore the phrase pancha-pancha-janah does not mean five times five beingB, 
but five beings, every one of whom is called a pancha-janA^. It is just 
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like die phrase saptarpi, which denotes the constellation Ursa Major, con- 
sisting of seven stan. The word saptargi is a special name of every one 
of these stars, and when we say seven saptar^is we do not mean seven 
times seven stars, but seven stars each one of whom is called a saptargi. 
Therefore pancha-parfcha-jan&h does not mean five times five products, 
but five people every one of whom is called a paficha-jan&fe. 

Note .—The term pafiohu-jinah is formed under Pipini I. 1. Id, end denotes a special 
name. There are eertain beings, the speeial name of whioh is Sto people, and of these 
beings the additional word pafieha predicates that they are five in number. The twenty- 
lire tattvas of the 8Ahkhyas are these : prakpiti 3-8 seven modifications of It, namely 
mahat, Ac., which are causal substances as well as effects ; and 8-34 sixteen effeots and 
(35) the 35 soul whioh is neither a causal substance nor an effect. See Sinkhya Kirika 8. 

Who then are these beings called pancha-jan&h ? To this the next 
Sfitra gives the reply. 

SftTRA 1.4.11 

srnorwwt \ i « ii 

Snsnpf: Prfinfidayah, the prfiga and the rest. wrv Vfikya, a sentence. 

^esat, because of the complement: the subsequent passage which com- 
pletes the verse. 

12. The five beings referred to in the above passage 
of the Bri. Up. are the Prana and the rest, as appears from 
the next verse of that Upani§ad. — 120. 

COMMENTARY. 

The Prfina and the rest are given in the following verse i— 

mw wifi mwps nKiwjiwf *w4i h di fiiyt i 
il fNipv 1 

"They who know the life of lifo, the eye of the eye, the ear of the ear, the food, of the 
food the mind of the mind, they have comprehended the aneient, primeval Brahman.” 
(Bri. Up. IV. 4. 18.) 

So the five being, arc, life, eye, ear, food, and mind, every one of 
which is called a pancha-jan&h. 

(Objection.)— But this is possible only in the recension of the M&dh- 
yandinas, who read the additional word annasya annam. But in the 
K&nva recension that phrase annasya annam is omitted and we have 
only four. This objection is answered by the author in the next Sfttra. 

8&TRAI.4.18. 

u \ i « i ^ ii 

Jyotisa, by light; by counting “light" as among the above list. 

EkesSm, of some texts or recensions, *>.: of the Kaqvas. waft A^iti, 
ni the absence of, or there not existing, wit Anne, food. 

as 
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13. In the text of some (Kfinvas) the word ‘ light ’ is 
mentioned instead of food, and this makes up the number 
five.— 121.*. 

COMMENTARY. 

In the recension of the KAntvas though the word ‘ annam’ is not 
mentioned, yet in the psasoge immediately preceding, we find the word 
jyoti? or light mentioned. Taking this word jyoti? along with the four 
words mentioned in the above verse, we get the number five. Thus in 
Bri. Up. IV. 4. 16 we find the word jyoti? mentioned in the passage : 
“ Him the Devas worship as the Light of lights.” 

In both recensions, the word jyotig occurs in verse 15, yet in one 
case we make up the number five by counting the word jyotii?, and in the 
other by counting the word annara. 

Note :— The psSehs-jsiii^ of the Bri. Up. is the mime of the five lessee, every eenee 
is called * pafleha-janA^, end so peSohs-paSoha-Jsni^ hie no referenee to the SAhkhye 
categories. 


Adhikarana IV. — Brahman the Sole Cause. 

The SAnkhya philosopher raises a further doubt. It cannot be 
said that the VedAnta texts teach only one doctrine that ” the Brahman 
is the sole cause of creation : ' for in those texts we find other causes of 
creation also mentioned. Thus in Taitt. Up. II. 1. 1. we find that 
creation proceeds from Self or Brahman : “ From that Self sprang AkArfa, 
from AkArfa, air,” 4c. This passage shows that the cause of creation is 
AtmA. But in another passage of the same Upani§ad, we find that asat 
or non-being is the cause of the universe. For in II. 7. 1. we read : 
“ In the beginning was asat, from it arose the sat. That made itself 
its Self, therefore it is called the self-made.” 

This showB that the cause of creation is asat and not dtma. While 
in some other Upani^ads wo find that kArfa is the cause of creation. 
As in the passage Chh. I. 9. 1, we find that Akfida is the origin of the 
universe. Similarly in another passage we find that Praria is the origin of 
the universe: ” All these creatures enter verily into PrAna,” Ac. (Chh. I. 
11.4). In another passage asat is said to be the cause of the universe 
(Taitt. II. 7. 1.) In another place sat is said to be the cause of the 
universe, as Chh. Up. VI. 2. 1. “Sat alone was in the beginning.” 
Again we find that avyakta is said to be the cause of the universe, as 
in Bri. Up. I. 4. 7. ” Now all this was then avyAkrita (undeveloped), 
it became developed by form and name.” Thus the Upanigads are not 
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consistent, as regards the cause of the universe ; whether it is tat or 
out, Media or Prdoa, aoydkrita or dtman, all these are mentioned as 
esuse of the universe. Thus it is not possible to ascertain that Brahman 
alone is taught in the Upanigads as the cause of the universe ; while it 
is possible to say that PradhAna alone is taught to be the cause of the 
universe, as we find from the passage of the Bri. Up. already quoted 
above. Moreover the words tat and aiat, Prdoa or dkdia, and aoydkrita, 
can very well be applied to PradhAna, for they are some of them the 
effects of PradhAna, such as AkfiAa and PrApa, while others are the names 
of PradhAna, itself. While these terms cannot be all applied to Brahman. 
Of couree, in some passages we find that AtmA and Brahman are also said 
to be the cause of the universe ; but these two terms can be applied to 
PradhAna also. The literal meaning of the word Atman is ‘all-pervading,’ 
and PradhAna is all-pervading, while Brahman literally means that which 
is pre-eminently great (brihat) ; and so PradhAna may be called Brah- 
man also. While PradhAna is called aaot in its aspect of modified things 
and it is called tat or being in its causal or eternal aspect Similarly 
it is called Prina as it is an element produced from it And the terms 
thinking, Ac, represented in those passages may also apply to PradhAna 
in a metaphorical sense, meaning commencement of action. So when the 
Upanigod says : ' It thought let me become many,’ it means that 
PradhAna commenced the action of multiplication. Therefore all the 
Upani?ad passages relating to creation harmonise better with the theory 
of PradhAna being the creator than of Brahman. 

(Siddhdnta ). — This objection is answered by the author in the next 
Sfitra : — 

Note The Sanskrit of the paaaagaa referred to above are given below 

(ratter wwnww imwh wpt i troitmij t sitwllu i 
u ri fopt? i ww i iftrar t U tw i wtafaftmi i untnhn i 

fcrcn JW I (Taitt. II. 1. 1.1 

“ From that Atman sprang AkAsa, from AkAsa air, from air Are, from fire water, 
from water earth ; from earth, herbs, from herbs food, frbm food seed, from seed man.'* 

Wljfl WHY 11#^ I Wit % I VWfJM I 

e i wi q wwyw f Ar i 

“The Non-Being (Asat) was this in the beginning; from it arose the being (flat). 
That made itself its 8elf. Therefore it is called the Self-made.'* (Taitt II. 7. 1). 

ww whrar nftrit w w s ra iRr Iwra edfa a sr enSnfjnHrt 
Aitiilf vywm Vihbl w w ranid fWlsnuwimii 

“What is the goal of this world?" He replied : “the Akftia, all beings rerily eome 
out of the AkAla, and merge into the AkAsa. The ikUa is greater than these ; the AkAsa 
is the refuge." (Ohh.I.9.1). 
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i » i mw fdr tram rarifti f wr 
ra jfriifMRuifra vraraAnt I 

“ Wko*Ia that deity t He Replied : “Print. All theae being* verily (come rat o t 
Mf» and) merge into the Print,” (Chh. 1. 117.), 

“Tbe SAT alone waa in the beginning." (Ohh.VI.ll). 

wff w f ra i tam^ wurarorait* raiftwtsA a 

u All this was than avylkfita, it became Tylkfita (developed) by name and form.” 
(Br. Up. L 4. 7). 

80ntAL4.ll. 

mnnftjj to ii 1 1 # 1 ii 

mill Kdrnoatvenn, u n cause, by being the cause, wr Cha, ami. 
WSUOlAl Akadadifu, with reference to akhda and the rest, nut Yatha, as. 

Vyapadiftah, described. v$> Ukteh, on account of being declared. 

14. The Brahman is described in the Upani§ads as 
cause of Akfisa and the rest, and the Brahman so described 
must be taken to be the cause of the universe, and not 
fikfisa and the rest which are created by Brahman. — 122. 

OOMIMNTART. 

The word ‘cha’ is used in the Sfltra in the sense of ‘but,’ and 
removes the doubt raised in the preceding passage: It is possible to 
ascertain from the VedAnta texts that Brahman alone is the sole cause of 
the universe, because with regard to ether and the rest. Brahman as 
described in the Upanifads is declared to be the cause. “The Brahman 
as described” of the Sdtra means the Brahman distinguished by omni- 
science, omnipotence, and other qualities as described in the defining Sfitra 
L 1. 2. That Brahman alone is described in the VedAntas to be the 
cause of AkAda and the rest Thus the passage of the Taitt. Up. U. 1. J, 
sayB “ Brahman is true, infinite aud intelligence and shows that He has 
the qualities of omniscience, etc. This very Brahman is said to be the 
of the universe in the next sentence “ from that Self (atman) sprang 
tnl» etc.” Therefore, the word Self or Atman used here must refer 
to Brahman as described above — sattyam jnAnamanantam — and not taken 
in its etymological sense of all-prevading. Similarly in the Chh. Up. 
VI. 8. 1. “sad eva somya idam ogre Aslt “ Being alone was in the 
be ginnin g, one only without an equal.” shows that SAT was in the begin- 
ing. And the next verse shows— “He thought— let me become many — “And 
He created light, etc.’ Here also the creation of light, etc., proceeds 
from an intelligent being, who thinks, and therefore the SAT of this 
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passage must mean Brahman, who thinks ; and not Pradhana, an unintel- 
ligent entity. Thus wherever creation is described, it refers to Brahman 
as defined in the beginning, namely a being who is omniscient, omni- 
potent, etc. Of course effect is similar to the cause, and therefore, some- 
times an effect is spoken of as cause. But this argument can apply in 
the case of Brahman also. For where the text describes AlcAda or 
PrAna to be the cause of the universe, we say they really mean Brahman 
and not PradhAna, for though they may be the effect of PradhAna in a 
secondary sense, they are the effect of Brahman. This we shall explain 
later on in detail. The five words Atman, AkAia, PrAya, Sat, and Brahman, 
literally denote all-pervading, aU-luminout, all-controlling, the Eesenee, 
and the Great, respectively, and so in their literal sense also, these terms 
are more appropriate with regard to Brahman, than with regard to 
PradhAna. While the term ikyan “thinking” is absolutely inappropriate 
with regard to PradhAna, and a metaphorical meaning is given to this 
term by the S&bkhyas, in order to harmonise their theory with the texts. 

The next SAtra explains the two words ata t (non-being) and avyAkri- 
ta (undeveloped). These two words in their ordinary sense cannot be 
applied to Brahman, for He is neither non-being, nor undeveloped. There- 
fore, those Upanifad texts which say that creation proceeds from the 
n on-being or the undeveloped, must be now explained. 

Nora:— The word tkfao la found In the Ohhdndogja paaaage referring to Bat. 
Vide VI. 1. L OhhindogT*. 

SfttRA LAW. 

* i * mn 

WXttwff SamAkarfAt, from its relevency, from its connection. By 
drawing in (the word Brahman from a contiguous sentence). 

15. The words aaat and avdykrita also denote Brah- 
man, because of the relevency of that meaning in the 
passages where they occur ; and because the word Brahman 
may be drawn into the sentences, where these words occur, 
from the passage near them. — 123. 

COMMENTARY. 

The word Asat occurs in Taiti Up. II. 7. in the following 
passage 

wm erdt I tr^wnpr i 

“In the befinttinf this was non-existent (asat). From it was bora what exist s.” 
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This passage is preceded by the following 

1 He witkedt mtj I be many, may I glow forth. He brooded over Himself (like a men 
performing penance.) After He had thus brooded, He sent forth (ereated) all, whatever 
there is. Having sent forth, He entered Into it. Having entered it, He became sat (what 
is manifest) and tput (what is not manifest), defined and undefined, supported and not 
supported, (endowed with) knowledge and without knowledge (as stone) real and unreal. 
The sattya (true) became all this whatsoever, and therefore, the wise call it (the Brahman) 
8attya (the true).' 

On this there is this tfloka 4 In the beginning this was non-existent (asst). * 

This shows that the word 'asat 9 refers to Brahman, which is the 
subject under discussion in the previous verse. The word here does not 
mean ' non-being 9 or 4 non-existent , ’ but it showB that before the creation, 
the distinction of names and forms did not exist, and Brahman also then 
did not exist in the sense that he was not connected with names and 
forms. And as he had then no name and form, he is said to be asOt or 
non-existent. In fact, the text of the Taitt. Up. in this portion deals 
with Brahman, for in a passage in the same Valli (II. 4. 1.) we find it 
stated that Brahman is bliss, and this Brahman called bliss which is 
treated in verse V. is the subject-matter of this seventh anuv&ka also. 

Note.— The word aaat here eaanot mean matter or non-being, because in this very 
passage wo find that the description given of it can aptly only to Brahman, .and not to 
matter or non-being. To understand it we give the whole passage here 

44 In th ) beginning this was non-existent (oast). From it was born what exists (sat). 
That made its Self; therefore It is eaUed the Self-made. That which is Self-made is a 
flavour (ean be tasted) for only after perceiving a flavour one oan peroeive pleasure. Who 

could bpeathe, who could breathe forth, if that bliss (Brahman) existed not in the ether 
(in the heart)? Bor He alone cau se s blessedness.'' 

When he finds free d om from fear and rest in that which is invisible, incorporeal, 
undefined, unsupported, then he has obtained the' fearless, for if he makes but the 
smallest distinction In it, there is fear for him. But that fear exists only for one who 
thinks himself wise, (not foe the true sage.) 

On this there is also this fftoka 

Prom terror of It (Brahman) the wind blows, from terror the sun rises ; from terror 
of it Agni and India, yea Death runs as the fifth." 

This shows that seat here cannot mean anything but Brahman. Bven in this sixth 
anuvika the seer of this Upanifad clearly says that Brahman is not amt in the literal 
meaning of that word, therefore when he uses the words 44 asst was in the banning, ” he 
uses it in a sense totally distinct from its ordinary denotation. Thus in the sixth Anuvika 
we find:— 

4 He who knows the Brahman as non-existing (oaot), becomes himself non-existing 
(oast). He who knows the Brahmanas existing (sat), him we know himself as existing 

(set). * 

Iu the Chh. Up. also we find that asat in the aenae of non-being 
abaolutely ia not the soured of creation. Thus Chh. Up. VI. 2 1. begins 
with the famous text : Sad eva somyedam agra laid ekam evid vitiyam, which 
means 41 Being was in the beginning one only, without an equal. ” That 
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passage refutes later on tbe view that asat was in the beginning. This 
also shows that asat could not but mean Brahman, and it means 
Brahman in his latent state, when this world, which we call “ sat ” was 
not. The ChhAndogya passage VI. 2 1. starts by putting two hypotheses, 
namely SAT was in the beginning, and ASAT was in the beginning and 
then it goes on to say 

“Some say that asat was in tbe beginning, one only without a 
second. n And it refutes this theory by saying, “ how can it be, that 
being or sat could come out of non -being or asat. ” The implication is 
how can that which is absolutely non-being or asat can have any relation 
to time also, and how can we say that asat teas ? To say that asat was 
means that non-being existed, which would be an absurd proposition. 
For all these reasons the asat of Taitt. Up. refers to Brahman. 

Similarly, the word avyAkpta of Bp. Up. 1. 4. V. also means 
Brahman there. It literally means undeveloped and is generally applied 
to Prakpti. But in the passage above referred to, it could not have that 
meaning. To understand this we give the whole passage here : — 

Now nil this was then undeveloped (avyAkfitn). It beeaae developed by form and 
name, so that one oould say , 1 He, ealled so and so, is snoh a one.’ Therefore at present 
also all this is developed by name and form, so that one oan say, • He, ealled so and so, is 
snoh a one. ' 

He (Brahman or the Self) entered thither, to the very tips of the Anger nails, as a 
raaor might be fitted in a rasor-oase, or as fire in a fireplace. 

He cannot be seen, for, in part only, when breathing, he is breath by name, when 
speaking, speech by name ; when thinking, mind by name. All these are bat the names of 
His acts. And he who worships (regards Him as the one or the other), does not know Him, 
for He is apart from this (when qualified) by the one or the other, (predicate). Let men 
worship Him, as Self, for in the Self all these are one. This Self is tho footstep of every- 
thing for through it one knows everything. And as one can find again by footsteps what 
was lost, thus he who knows this finds glory and praise. 

The word avyAkpta used iu the above passage is to be understood 
to mean Brahman as the Inner Self of tho undeveloped. We roust draw 
in the word Brahman from the subsequent passage “ he entered in it up 
to the nails, ” and explain av ydkfita in the light of the subsequent 
passage. It would thus appear that Brahman alone, by the mere force 
of his will, becomes developed in name and form, and avyAkpta or 
undeveloped, therefore means the state of Brahman, in so far as He has 
not yet evolved through name and form. Otherwise, if avyAkpta were 
taken as referring to Prakpti, it would go against tbe whole current of the 
VedAnta texts, and against the Sfltra which declares that all VedAnta 
texts refer to Brahman. It is thus a settled conclusion that Brahman is 
the sole cause of the universe, and not PradhAna. 
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ADHIKARANA V. — The Puru$a of the Kau$ Up. is 

Brahman. 


The S&Akhya raises another objection, and the author refutes it. 
In the Kaufitaki Br&hinana the sage BAl&ki promises to teach Brahman 
by saying ‘ I shall tell you Brahman. ’ And he goes on to describe 
sixteen things as Brahman, beginning with the sun. All these, however, 
are set aside by the king Aj&tarfatru who says none of them is Brahman. 
When the sage B&laki is thus silenced, Aj&tarfatru gives the teaching 
about Brahman in these words 

« fcwm i Sr I wnrit qtNt fwiW wrt, vw handful 

e i 

u He who is the cause of these different persons and to whom there 
belongB this karman, He is to be known.” 

Non.— The BAnkhyas explain the above mantra thus : — 

‘He who ie the oause of these different pnrofas and to whom there belonge this 
karman. He indeed ie to be known. 

Non. -BA1AU mentions first the Purufa in the son as Brahman. Then on being 
rotated by AJAtefatru, he goes on mentioning the rarions Spirits (Pnrofas) in the moon, in 
the lightning, in the thundercloud, in the wind, in the ether, in the fire, in the waters, in 
the mirror, in the shadow, In the eeho, in the sound, In the sleep, in the body, In the right 
eye, in the left eye. Thus BAlAki exhausted aU his Idea of Brahman. Then AJAtalatru 
asks him than 

Then verily the son of BAIAka became silent AJAtasatru said to him, ‘Thus far only 
(teaches the knowledge,) O son of BAIAka*' ‘Thus far only* he replied. AJAtafetru 
■aid, ' Speak not proudly without oaose, (saying) “Let me tell thee Brahman. " O son 
of BAIAka, He who Is the amber of these spirits, whose work is aU this, He verily is the 
being to be known. * Then truly the son of BAIAka earns up to him with fuel in his hand, 
saying, Let me attend thee fas my gum). 

AJAtasatrn said to him. This I consider contrary to nature that a Kfatriya should 
instruct a BrAhmans. Gome, I will tell thee aU I know. Then having taken him by the 
hand, he set forth. They came to a man asleep. Then he pushed him with his staff, and 
he at once rose up. AJAtaAatru said to the son of BAIAka, ‘Where, O son of BAIAka, lay 
this spirit asleep, where was all this done, whenoe came he thus back' * Then the son of 
BAIAka knew not what to reply. AJAtaAatru said to him. This is wheret O son of BAIAka, 
this spirit lay asleep, where all this was done, and whenoe he thus came back. The 
vessels of the heart named HitA proceeding from the heart, surround the great membrane 
(round the heart) ; thin as a hair divided into thousand parts and flUed with the minute 
cssnnoo of various colours, of white, of black, of yellow, and of red. When the sleeping 
man sees no dreams soever, he abides in these, 

(Doubt.)— Here arises the doubt .'—Does this Upanifad teach the 
Purufa of the Sifikhyas, who is the eujoyer and the Superintendent of 
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the Prakpti, or does it mean the Blessed Vi^pu, Lord of all? The 
phrase—” to whom this work belongs ” — connects the being to be known 
with work ; and such a being is mentioned there as the enjoying soul, the 
ruler of Prakpti. Further, both of them go to a sleeping person. That 
also shows that the teaching here given is about the human, soul, and not 
about the Lord. Further on, also, the text treats of the enjoying soul, in 
the sentence : 1 As the master feeds with his people, nay, as the people 
feed on the master, thus does this conscious Self feed with the other Selfa.' 
Therefore, the passage relates to the individual soul. The word Prfipa or 
life applied to him is also appropriate, for Pra^a here means the individual 
soul, in so far as supporting life. The sense of the Upani$ad passage is 
this. He who is the cause of different persons residing in the sun, Ac., 
and who is instrumental towards the retributive experiences of the 
individul souls, and to whom there belongs Karinan, good and evil, to 
which there is due his becoming such a cause, He indeed is to be known, 
His essential nature is to be recognised, in distinction from Prakpti. 
Thus the SAftkhya’s Jiva is the object of knowledge taught in this 
Upani§ad. And, therefore, the Brahman which Ajatarfatru promised to 
teach is this Jiva in a state of emancipation and free from Prakpti ; for, 
as a matter of fact, there is no other Irfvara except the emancipated soul. 
And thinkiiig, Ac., also are appropriate to such a soul, and He is ruler of 
Prakpti who is the mother of the universe. 

(Siddhdnta.) — This objection of the SfiAkhyas, the author answers by 
the following S&tra : — 

sOtra 1. 4. is. 

ll 1 1 * I H H 

mm [ Jagat, the world, VAchitvat, because of the denotation. 

16. The word 4 karman’ in the Kaus. Up. does not 
mean t^orfe, but it denotes creation or the world. — 124. 

COMMENTARY. 

In this passage, the individual soul of the S&ftkhyas is not the topic 
discussed ; but the Supreme Person, the sole object of the Vedfinta teach- 
ing. The whole difficulty arose from the sentence “ to whom this karma 
belongs,” and if the word karma were taken in its ordinary sense, the 
above passage could not refer to Brahman, for Brahroah is not bound by 
karma. But the word karma there is accompanied by the word jagat ; 

14 
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in the above Upanitad, and therefore, we t&ko this word karma there to 
mean the universe consisting of the individual souls and matter, (spirit 
and matter). In fact, the force of the word is this. In the phrase to 
whom this work belongs, the word karma refers to the universe, because 
Brahman is the cause of the universe, and therefore, the word karman 
must refer to the word world. The truth is this The word karma is 
derived from the root kfi t * to create, to make *; and it means here creation 
aiid not work and not the technical karma. And when this meaning 
can be given to karma, it is wrong to give it the meaning of good and 
evil actions. When karma is taken to mean ‘creation* also, then the 
word etat “ this’* also receives its proper force. It removes then the 
doubt that the individual soul is the creator. And according to the S&h- 
khyas the idividual soul is not the creator, for creation belongs to Prakfiti. 
Nor can you Shfikbyas say, that Puru^a may be called ‘creator’ by Adhytaa 
or superimposition and connection with Prakfiti, for according to S&Akh- 
ya the Puru$a is asaftga, or free from all connections. Therefore, the 
above passage does not refer to the Jlva of the S&Akhyas, but to the 
Supreme Lord, who alone is the creator of this universe. This also frees 
Aj&tarfatru from the censure of having told a lie, for he promises in the 
opening passage “ I will teach you Brahman,” and when BAlaki mentions 
sixteen Puru$as one after the other, he tells him this is false and himself 
then goes on to teach the true Brahman. Thus Aj&tarfatru implies that 
the various Puru$as of B&l&ki were not the true Puru$a and he (Aj&tarfatru 
was going to tell the truth;. Therefore it is clear he meant to teach some 
Person, other than the various persons spoken of by B&laki. If he also 
meant to teach a Jiva, then there would be no difference between his 
teaching and that of Bhl&ki whom he implicates of teaching a false doctrine. 
His teaching is, therefore, something different. He says, ‘‘The 
various persons mentioned by fi&l&ki are not Brahman, but that they are 
creations of Brahman, and that He is the maker of those persons.” What 
he meant to say is, that the Being of whom this, namely, the universe, is 
the karma or creation, is the Supreme Lord and the Highest Cause. 

Note -.— The passage which gave rise to the doubt was the phrase “ jasya vA etat 
karma sa vai veditavyah" <' of whom verily this is the karma, He ought to be known." The 
word karma generally means the good and evil deeds of a Jlva, and so the above passage 
was open to miseonoeption. But the word etat in the same passage Is the real key to 
right interpretation. Of whom THIS is the work. To what does the word THIS refer f 
It, in fact, refers to the sixteen persons mentiond by BAliki. Therefore, the word work 
does not mean here the good and evil deeds of the Jlva, but the world or the universe. 

The PClrvapak$in raises another objection saying there are inferen- 
tial marks in this Upanifad passage pointing to the Jlva and the 
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circumstance that the mention is made of the chief vital air or PrAna we 
moat hold that thin section treats of the Jlva and not of the Highest Self. 

This objection the author disposes of in the next Sfitra : 

SOTRA L 4. 17. 

Jiva, the individual aoul. mn Mukhya-prXua, the principle 
life breath, the chief vital air. fityfnf LingSt, because of the inferential mirka. 
* ift Na iti, not thus. ** Chet, if. ** Tat, that. ^nnRl* VyAkhyitam, haa 
been explained. 

17. If it be objected, that in the above passage of 
the Kau8. Up., we have characteristics given, leading to the 
inference that either the Jiva, or the Chief Prfina. is the 
subject taught there, and not Brahman ; we reply that this 
is not so ; for the reasons already given in S&tra I. 1. 31. 
-125. 

COMMENTARY. 

In the S&tra I. 1. 31., which dealt with the topic of the dialogue 
between Indra and Pratardana, this objection was raised and answered. 
All those arguments would apply here also. There it was shown that 
when a text is interpreted as referring to Brahman, on the ground of a 
comprehensive survey of its initial and concluding clauses, all other 
inferential marks which point to other topics, such as Jiva or Pr&na, Ac., 
must be so interpreted, that they may harmonise with the principal 
topic. In this passage also, the initial clause refers to Brahman, in the 
sentence * Shall I tell you Brahman ? ’ So also the concluding clause is, 
1 Having overcome all evils, he obtains pre-eminence among all beings, 
Sovereignty and supremacy, yea, he who knows this.’ Thus initial and 
concluding clauses here also refer to Brahman ; and if in the middle of 
this passage we find any mark, from which Jfva or any other topic may 
be inferred, we must so interpret that passage as to refer to Brahman, 
in order to avoid contradiction. Nor is this topic redundant, as being 
already taught in Sfitra I. 1. 31, for the chief point discussed here is the 
word karma , which was liable to misinterpretation. Therefore this 
Adhikarana does teach something new. 

An objection is raised 1 The word karma was in grammatical cons- 
truction with the word etat in the above Upani^ad passage, and so the 
the word karma was explained as this universe, and though the word 
Pr&na also found there is in construction with etat and so is applied to 
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Brahman, and thus the whole context may be applied to Brahman, so 
far as these two words are concerned ; but how do you get over the dif- 
ficulty of the other references in this very passage to Jlva. The words 
karma and Prdna have been interpreted by you as meaning the universe 
and Brahman, because the word etat is there in construction with them. 
Bnt there is no suoh word in regard to Jlva, and from the questions and 
answera given in this passage, we find that the Jlva is taught to be 
Brahman, and that there is no separate Brahman other than the released 
Jtva. The reference to Jtva is very clear in this passage ; and admitting 
your argument that the topic here is Brahman, the thing taught is that 
there is no Brahman other than the Jtva. The question asked in the 
above passage is, “ Where, 0 BAlAki, did this person sleep? Where was 
he? Whence did he thus come back? 11 This shows that the question 
relates to Jtva only. And that the place wheie the Jlva goes to sleep 
are the nAfis : and all the Bcnse-organs become one in this Jlva at the 
time of sleep ; and this Jlva is called also Pr&na here. Thus the whole 
question and answer shows that reference is to the Jlva. And when 
the awakening takes place, the Jlva comes out from the place of sleep. 
Thus the whole passage proves that the topic is of the Jlva, and that Jlva 
who is called here Pr&pa is Brahman. To this objection the next 
Stitra gives an answer. 

S&TRA I. 4. 18. 

utmtcii 

TOP*!, AnySrtbam, a different meaning or purport, g Tu, but. 
Jaiminib, Jaimini. snt Pradna, from question. wnSW S P UT VyAkhyAnAbhyAm, 
from answer, or explanation, wft Api, also. ^ qf^Cha evam, and thus, qft 
Ake, some, that is some texts. 

18 The sage Jaimini thinks that the mention made 
of the Jlva in the above Upanisad passage has another 
meaning, namely, it aims at conveying the idea that Jlva is 
different from Brahman, becuse the question and answer 
shows it ; and some recensions show it clearly. — 126. 

COMMENTARY. 

The word tu “ but ” shows that the above doubt is wrong. The 
description of Jlva, in the passage under discussion, is not with the 
object of showing that the topic is that of the Jlva, or that the Jlva is 
Brahman. But it aims at showing, according to the opinion of Jaimini, 
that the Jlva is separate from brahman. Why do you say so ? Because 
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the question and answer in the above passage shows it. We give the 
whole passage here to understand properly the discussion raised : — 

'Then wily the ton of Bilik* beoeme silent. AJAtacatru said to him 1 Thus far 
only (reaches thy knowledge), O son of Baliki ?’ 1 Thus far only ,* he replied. AJitasatr a 
said, 1 Speak not prondly without cause, (saying) “ Let me tell thee Brahman, M 0 son of 
Baliki. He who is the maker of these spirits, whose work is all this, He verily is the 
Being to be known. ' Then truly the son of Baliki eame up to him, with fuel in his hand, 
saying ‘Let me attend theo (as my guru). * Ajitsatru said to him, ‘This I consider con- 
trary to nature that a Kfatriya should Instruct a Brihtnana. Come, I will tell thee all 
I know. ' Then having taken him by tho hand, he set forth. They came to a man asleep. 
AJitssitrn called him, (sayiog) * Oh thou vast one, clothed In white raiment, king Soma. ’ 
The man still lay asleep. Then he pushed him with fils staff, and he at onoe 
rose up. Ajitofotru said to the son of Baliki. ‘ Where, O son of Baliki, lay this 
spirit asleep, where was all this done, whence oame he thus back V Then the son of 
Baliki knew not what to reply. Ajitasatru said to him, ‘ This is whore, 0 son of Baliki, 
this spirit lay asleep, where all this was done and whence he thus eame baok. The vessels 
of the heart named Hlta, proceeding from the heart, surround the great membrane (round 
the heart) ; thin as a hair divided into a thousand parts ; and filled with tho minute 
essence of various colours, of white, of black, of yellow, and of red. When the sleeping 
man sees no dreams soever, he abides in these. 

‘ Then is he absorbed in that Prina. Then the speech enters into it with all nafties, 
the sight enters with all forms, hearing enters with all sounds, the mind enters with all 
thoughts. When he awakes, as from biasing fire, sparks go forth in all directions ; so from 
this soul all the Prints go forth to thoir several stations, from the Prftnas go forth the 
devas, from devas the worlds. This is the true Prina, identical with Prajtift, entering 
this body and soul, it penetrates tho nails and hairs of the skin. Just as a razor plaoed in 
a razor-case, or fire in the home of fire, thus this soul, itself Prajftt, enters this body and 
soul, to the hairs and nails. The inferior souls follow this Soul, as the house- 
hold, the householder. As the householder feeds with his household, and as the house- 
hold feed on the householder, so this Soul, itself Prajfil, feeds with those souls, and thus 
those souls feed on this Soul. As long as Indra did not know this Soul, so long the Asuras 
overcame him. When he knew It, then having conquered and slain the Asuras, he attained 
the pre-eminence of all gods and all beings, he attained sovereignty and empire. Thus 
too is it with him who hath this knowledge, having destroyed all sins,— he attalneth the 
pre-eminence of all beings and sovereignty and empire, who knoweth thus, who knoweth 
thus.' 

The question “ where was this person when asleep, Ac., ” and the 
answer, " when sleeping, he sees no dream, then he becomes one in that 
Pr&na alone, Ac. ” shows that J2va is separate from Brahman. So also 
the passage, “ from that Self the organs proceed, each towards its place, 
from the organs the gods, from the gods the worlds, Ac./' — all this shows 
that the passage teaches Brahman as something separate from Jlva. The 
word Pr&na here means the Supreme Self, because He is well-known as 
that into which the 30ul enters and sleeps. In Him the Jlvas merge in 
sleep, and in Pralaya ; and from Him they come out on awakening. The 
mention of the veins or the uadis is not to show that they are the abode of 
the Jlva in deep sleep, for the abode is Brahman, called Pr&pa here but 
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that these nA<Jis or veins act as gateways merely to the abode of sleep 
The whole passage thus teaches that the Supreme Self is the abode, to 
which the tired Jlva goes after the day’s labour, to find rest in sleep, and 
from which it comes out in the morning to begin his work again. 

Not only Jaimini is of this opinion, but in the recension of this 
Upani$ad story according to the V&jasaneyins, a clear distinction is drawn 
in their texts, between the Jlva- and Brahman. In their reading of the 
dialogue between Aj&tatfatru and B&l&ki, they use the word Vijnfinamaya, 
and read it as different from Brahman. The text is : — 

14 Where was then the person, consisting of Intelligence, and from whenoe did he thus 
oome back?— When he was thus asleep then the intelligent person, haring through the 
intelligence of the senses, absorbed within himseU all intelligence, lies in the ether thst 
is within the heart. " 

Now the word ‘ether’ is known to denote the Highest Self ; c/. 
the text ‘there is within that the small ether’ (Chh. Up. VIII, 1. 1). 
This also shows that the Supreme Lord is the object of knowledge taught 
in this Upani§ad. 

Adhikarana VI. — The Atman of the Br. Up. IV. 

5. is Brahman and not ftvatman. 

(Vijaya ). — In the Bri. Up. there is a dialogue between Y&jnavalkaya 
and his wife Maitreyi. In the course of his teaching, after premising 
“ verily a husband is not dear, that you may love the husband, but that 
you may love the Self, .therefore the husband is dear, Ac., Ac.,” he goea on 
to say “ Verily everything is not dear, that you may love everything, but 
that you may love the Self, therefore everything in dear. Verily, the 
Self is to be seen, to be heard, to be perceived, to be marked, 0 Maitreyi ! 
When the Self has been seen, heard, perceived and known, then all this is 
known. ” 

{Doubt). — What is this Self which is to be seen, to be heard, Ac. Is 
this the jiv&tman, taught by the S&pkhyas, or is it the Supreme Self? 

(P&rvapdkfa ). — The Pfirvapak^in says it refers to the S&bkhya jivA- 
taman or Puru$a, because the opening clause begins with the statement 
about husband, wife, Ac., and love for them. In the middle also there 
is reference to jiv&tman, when it is said. “ When he has departed, there 
is no more consciousness.” This also shows that the reference is to a 
transmigrating soul, subject to birth and death, love and hatred. So also 
the concluding statement “ how should he know the knower, ” also shows 
that the individual soul, who is the knower, is the topic of discussion. Of 
course, there is this statement also contained here, that by knowing the 
Self, everything else is known, and so one can say that the Self referred 
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to here cannot be the individual soul, but the Supreme Sell ; for the 
knowledge of the individual soul does hot lead to the knowledge of all. 
But this is no valid objection, for all created objects are for the sake of 
enjoyer, namely, the individual soul. Therefore, when the soul is kndwn, 
we can figuratively say, that all objects are known, for they exist for the 
sake of the soul. Similarly, the objection is raised that this passage 
toadies also that the knowledge of the Self leads to immortality, therefore 
the Self should be the Supreme Self and not the individual soul or Jlva, 
for getting a knowledge of the Jlva is not a cause of immortality. This 
objection is also not valid, because according to SAAkhya system also, 
immortality is obtained through the cognition of the true nature of the 
Jlva viewed as free from all erroneous imputation to itself of the 
attributes of non-aentient matter. Thus all other characteristic marks, 
in the above passage of the Bri. Up., by which one may think that 
they refer to Brahman, should be explained away. Therefore, says the 
pArvapakpin, the discussion here is about the jlvAtman, and not the 
8upreme Lord, and Prakriti ruled and guided by the Jlva, is the cause of 
the universe. 

(Siddh&nta ). — This objection the puthor removes by the following 
SAjtra : — 

To Mlmhid this AdhUtsrsps we give below the entire passage of the Brl. Dp, 
(earth Adhy ije, ftfth Brthmsns. 

mrarftft spjji vhdv iriil meMfi i iti 

1. YAjftayslkaya had two wires, Maitreyi and KAfcylyanL Of these, Maitreyi was 
oonreraant with Brahman, bat KAtyftyant po ssess ed saoh knowledge only as women 
posaes a . And YAjftavalkaya, whdn he wished to get ready for another state of life (when 
he wished to giro up the state of a householder, and retire into the forest) 

turn *nnwn wfiwwi nm tonr 

wi m mi 

1 Said, “ Maitreyi, yerily I am going away from this, my house (into the forest). 
Forsooth let me make a settlement between thee and that KAtyAyanl.” 

MN fd wreathe 

fcmumssfc* Afcr q A dwcwrat SHwr % 

aftn 3 wiki i k f 

8. Maitreyi said : 1 My Lord, if this whole earth, fail of wealth belonged to me, tell 
me should I be immortal by it, or not ? " 

' No/ replied YijAayalkaya, * like the life of rich people will be thy life. Bntthere 
is no hope of immortality by wealth. 

orcNiehtdtud mym wt fcmf tor f*d' 

ivi 
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4. And If aitreyi said, 1 What should I do with that by which I do not beoome Im- 
mortal f What my Lord knoweth (of immortality), toll that clearly to me.* 

wrdvrowtswww Brwr 4 0 ww$t dr ftrwwfwwrwr wft 

w w& aawwiwifii 0 wiwhutow g > firi frwrcwMft u h ii 

ft. Yftjfiavalkaya replied : 4 Thou who art truly dear to me, thou hast ine r ea eed what 
Is dear (to me In thee). Therefore If yon like Lady, I will explain it to thee, and mark 
well what I say.'* 

m fcrwm w m wt my wmra wfirtfiifii wwiw wftn 

Wf nW) «mra wit fiw meMQ arum iw Bwi 

wvf&,wvTV*swTwt wnmw jwt» firor w wmmmwg wm jwn firm 

wWj W WT Wt (WW iWW IW IW fWW W! HW WffH| 

w it wfc wu?»t «ran tow: firm w wm wg wmrw tow» firm wwfor, w 
wr d nrm* wmnw to firw wwwamws wroro wirfirw .wwftr,w wrd 
ewww whwiw wnr fira wwnwrrj iiHW wni ftnr dr wwr dwNwwt 
wroww wTwtn firm *y« ra» w« g wmwgtan firm wwfiw, w wi dtwiwt 
wamw twit firm w ww wwww a wrmw twit firm wwfcf, w wmt fifmt 
weiwiw tyi fi r m w w roram^ wimw Opt firm wwftr, w wr wt tjmwt 
wmnw rjmfir ftrmfw hwwum^ wmrrw tgwifii firmfti wwfin, w wr wt 
to ww wrniw mi fiiw wwwwwg saw mi firt ww%,wttot wt mtwimt 
w l w fi nnw r ftfipwiftwm t' himrorf* wrewt ft d wfi ftwra iw^ 

ft. And he eaid : 1 Verily a husband is not dear, that you may love the husband ; but 
that you may love the Self, therefore a husband is dear.’ 

4 Verily sons are not dear, that you may love tho sona ; but that you may love the 
Self, therefore sons are dear.' 

4 Verily, a wife Is not dear, that you may love the wife ; but that you may love the 
Self, therefore a wife Is dear.' 

4 Verily, wealth Is not dear, that you may love wealth ; but that you may love the 
Self, therefore wealth is dear. 1 

4 Verily, cattle are not dear, that you may love the cattle ; but that you may love 
the Self, therefore cattle are dear.' 

4 Verily, the Brahman-class is not dear that you may love the Brahman class; but 
that you may love the Self, therefore Brahman-class is dear.’ 

4 Verily, the Kfatriya-class is not dear, that you may l$ve the Kfatriya-class ; butthat 
yon may love the 8olf, therefore the Kfatra-elass is dear.' 

44 Verily, the worlds are not dear, that you may love the worlds ; but that yon may 
love the Self, therefore the worlds are dear." 

4 Verily, the devas are not dear, that you may love the devas ; but that you may love 
the Self, therefore the devas are dear.' 

4 Verily the Vedas are not dear, that you may lovo the Vedas ; but that you may love 
the Self, therefore the Vedas are dear .’ 

4 Verily, creatures are not dear, that you may lovo the creatures ; but that you may 
love the Self, therefore the creatures are dear.' 
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‘Verily everything is not doer, thet yon may lore everything ; but that you may 
lore everything, therefore everything is dear. 1 

‘Verily, the Self is to be seen, to be hoard, to be peroelvbd, to be marked, O Maitreyl ! 
When the Self has been soon, heard, percoived, and known, then all this is known.* 

■u (f wuwfowmiwt ns hr v*i tffbww eV 

ef wUW WiJWiwnwnT wePH fw 

mijuiwiWm wj^wiwwi nwn tjnw ir 

s wm d nwvwwn et* tbf «df uraifM 

eNsr iS tv dt fni^T sdfb ' «r^nmn i»i«w 

yih A mawm * wawPW » seeiiiVTO y g h* 9mh* j*jp*nwww 
'nfmftufrn an error cg*v wnn w e n ronroqpsBeinc- 
«m cje*r g nfSw wf'oiw ft wwt gftc* r «. i 

7. 1 Whosoever looks for the Brahman-class elsewhere than in the Self, was abandon- 
ed by the Brahman-class. Whosoever looks for the Kjabriya-olass elsewhere than in the 
Self was abandoned by the Kfatriya- class. Whosoever looks for the worlds elsewhere 
than in the Self was abandoned by the worlds. Whosoever looks for the Devas elsewhere 
than in the Self, was abandoned by the Devas. Whosoever looks for the Vedas elsewhere 
than in the Self, was abandoned by tho Vedas. Whosoever looks for tho creatures else- 
where than in the Self, was abandoned by tho creatures. Whosoever looks for anything 


elsewhere than in the Self, was abandoned by any thing/ 

This Brahman-class, this Kfatriya-olass, these worlds, these Devas, those Vedas, 
all those beings, .his everything, all is that Self. 

8. * Now as tho sounds of a drum, when beaten, cannot be seized externally (by 
themselves), but the sound is seized, when the drum is seised, or the beater of the drum. 

9. ' And as tho sounds of a conch-shell, when blown, cannot be seized externally 
(by themselves), but the sound is seized; when tho 8holl is seized, or the blower of the 
shell; 


e ror fait ronrorh 
rob* farvtrotvr raft vtan 



fan* 9 


10. And as the sounds of a flute, when played cannot be seized (externally by them- 
selves), but the sound is seised, when the flute is seised, or tho player of the flute. 

c roofwferofroro hftnwwbt w vfcw mat 
qpw ftwftrafrwt *n5m i enfohro%ce rftnow goo tar- 
ro ftwy mnwynwrarf* wTwrariti^ gerwrfkw* m ftamro- 
stw mft* v enrtf* ftwrearfr i u i 

11. ‘As clouds of smoke proceed by themselves out of lighted Are kindled with 
damp-fuel, thus verily, O Maitreyi, has been breathed forth from this Great Being what 
we have as Big Veda, Yajur Veda, SAina Veda, AtharvAn Girasas, ItihAsas, Purina, Vidya, 
the Upanifhads, blokas, 8fltras, AnuvyAkhyanas, VyAkhAnas, what is sacrificed, what is 
poured out, food and drink, this world and the other worlds, and all creatures. Prom Him 
alone all these wero breathed forth.' 


wht atw 

roiva frihm ronrt frfciroivn efvj a*nat 
uihr* wvt wht whtftwmifr 

sjroat ro rormftv* enrtat fromr* croftnroitro erifat rofax 

15 
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11 'A^lil water* And (heir centre in the sen, all tooehee in the akin, ell taatee in the 
tongne, ell emelle in the nose, ell ooionra lutheeyo, ellaonnda in the eer, all peveepta 
In the mind, ell knowledge in the heart, ell actions in the hand, ell movements in the feet, 
end ell the Vedea In the speech.' 

W TO TO 

TO# W WW WJTO w shn 1 

Srow ftw * IramTOirow ii an 


II 'As a mass of salt has neithor inside nor on (aide, bet is altogether amass of 
taste, thus has indeed that Self neither inside nor ontsido, bnt is altogether a mass of 
knowledge ; aud having risen from out the elements, vanishes again in them. When he 
has departed, then la no more knowledge (name), 1 say, 0 Maitreyi,' thus spoke Yij&aval- 
kya. 

nr turn* fctofa nr snwhww iiC lfrHi st viferf ftswrC ft r 

« turn * sr vbjihi iCishsnft sr vbsawm iNfhsit ms a 

14. Then Maitreyi said : * Here Sir, thou hast landed me in otter bewilderment. 
Indeed 1 do not understand him.' 

Bnt he replied : * Maitreyi, I say nothing teat is bewildering. Verily, beloved, that 
Self is imperishable, and of an indestrnotiblo nature.’ 

ftrf&v smfw serfs aflpnc vxi ftmftr 

WWfiWRflT affclt sfippc flrt S3?r 

shvR «!*** ere f tarn i fir <nr ww efindsp i y k* « 

si frmfe* v ftnratfc* v* virffeitwit* ’Zfsrarii* « 

s«Cs Ws fiwmfir a fRsrrft- 

sse «w Mfc Wnsusst n h s ffcawfaferitr 

* wqfc s fr s Mws * firsrttsT^snf^rrennflr i H bfrmw* 

iwnimfiift besT stsswd ftsrcrc n ^awssinrs^n mi 


16. ' For when there is as it were duality, then one sees the other, one smells the 
other, one tastes the other, one salutes the other, one hears the other, ono perceives the 
other, one touohos the other, one knows the other ; bnt when Self is ouly all this, how 
should he see another, how shoold he smell another, bow should he taste another, how 
should be salute another, how should he hear another, how should he touch another, how 
should he know another ? That Self is to be described by No, no I He is incomprehensible, 
for he cannot be comprehended, he is imperishable, for he cannot perish, he is unattached, 
for he does not attach himself ; unfettered, he does not suffer, he does not fail. How 
O Beloved, should he know the knower ? Thus O Maitreyi ! Thou hast been instruct- 
ed. Thus for joes immortality. Having said so, YAjfiavalkya went away (into the 


forest). 
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gfgsg Vdkya, (of the) sentence. Anvaydt, because of the connection, 

or the connected meaning. 
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19. (The whole of the above text of the Bji. Up. 
refers to the Supreme Self only) ; for (thus alone a satis- 
factory) connection of its ( sentences (can be made out). — 127. 

COMMENTARY. 

In this portion of the Bfi. Up. the Supreme Self alone has beer 
taught and not the J iva of the S&ftkbya system. Why do we say so? 
Because by studying all that has gone before that passage, we find that 
it is related to Brahman, which is the subject-matter of the whole text 
In fact, the whole sentence “ the Self must be seen, Ac.," can give a proper 
meaning, when so considered, in connection with all that precedes or 
follows it 

This construction of the sentence is further strengthened by the 
opinion of the three sages Arfmarathya, Aucjulomi, and KAdakfitsna. 

sOTJU 1. 4. M. 

11 \ I « Mo || 

sfhUT Pratijfta, promise, enunciation. Siddheh, of fulfilment. ffcgq 
Lingam, mark. II WW Admarathyah tlie sage Aimarathyi. 

20. (The word Atman in the sentence * Atman must 
be seen, Ac.,’ must mean the Supreme Self), because thus 
alone the ’promise made (that by the knowledge of the Self 
everything is known) can be fulfilled. This fulfilment of 
the pratijila is the mark that the word Atman here refers to 
the Supreme Self. This is the opinion of Asmarathya. — 128. 

COMMENTARY. 

Yfijfiavalkya laid down the proposition “ by the knowledge of the 
Self everything is known." This proposition itself shows that the Self 
means the Supreme Self, and cannot mean the Jtva-eelf. Therefore, 
when he says in a subsequent passage “ the Atman must be seen, heard, 
Ac.,” he could not have meant the Jlvktman, but the Panun&tman, for 
the knowledge of the Jivatman cannot lead to the knowledge of all ; 
while on the other hand, the knowledge of the Supreme Atman, who is 
the supreme cause, leads to the knowledge of everything else, because 
it is its effect Nor can you say, the knowledge of every* effect is merely 
a figurative speech, and the knowledge of the human soul may figura- 
tively be said to lead to the knowledge of the universe. For had it been 
a figurative speech merely t and having promised that by the knowledge 
of the Self everything is known, then YAjfiavalkya could not have said. 
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“ whosoever looks for the Brahman class elsewhere than in the Self was 
abandoned by the Brahman-class, whosoever looks for the Kfatra-claas 
elsewhere than in the Self, was abandoned by the Kgatra-class, Ac.,” 
for this shows that he meant by the word Self, the Supreme Self, the 
abode of the Brahman, K$atra and other classes, and support of the 
whole universe, and who is in every form. This is impossible in the 
case of any self other than the Supreme, for He alone is the support 
of the universe. Moreover inverse 11 he says "As clouds of smoke 
proceed by themselves, out of lighted fire kindled with damp fuel ; thus 
verily 0 Maitreyi, has been breathed forth from this Great Being what 
we have as {tig Veda, Yajnr Veda, SSrna Veda, Atharv&hgirasas, Ac.” 
This also shows that the Self About which Y&jiiavalkya is speaking is 
the Supreme Self, and not the Jlva-self, because he is represented as the 
Creator of the whole universe, and all that it contains ; and it is not 
possible in the case of the Jlva-eelf, who is in the bondage of karma. 
Nor a compassionate and true teacher like Y&jiiavalkya would teach his 
wife Maitreyi the truth about the Jiva-self and not about Brahman, when 
she had proved her worthiness for it, by discarding all wealth; and 
desiring only release. The knowledge of the Jlva-self never leads to 
immortality, while there are numerous texts which declare that the 
knowledge of the Supreme Self alone is the cause of Mukti. Therefore, 
the^tman of the passage under discussion is the Supreme Self. 

Now an objection is raised again : The Atman of this passage 
must be the Jlva because dearness, etc., is attributed to it, in the shape 
of husband, wife, Ac., and that it is the transmigrating self and therefore 
Jlva. Nor is it proper to explain Atman as param&tman, merely because 
thereby the promise (of knowing everything by knowing one) is fulfilled. 
Nor is it right to say that the worshipper of God becomes the creator of 
all and the support of all : and gives satisfaction to all. Nor is it right 
to quote the following verse of the Padma Pur&pa in support of your 
position ** He who has worshipped Hari has given satisfaction to the 
whole universe. AU animals feel delighted there, all plants and living 
things get satisfaction thereby.” This is merely a poetical exaggeration, 
for the worshipper of Hari does not show forth the power of satisfying 
the whole universe. We do not find it as a fact 

To this objection the author replies : — 

StTRA 1. 4. SI. 
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Utkramisyatabi of the person about to depart, or about to 
approach the Supreme at the time of MuktL ft Evam, thus, fifiv BhAvit, 
condition ; evam-bhlvAt means 11 on account of this condition" namely, N becom- 
ing beloved of all, &c." fflf Iti, thus. dhgMt. A»i<Julomib, the sage Au^iflomi. 

21. In the opinion of Aucjulomi, the human soul at the 
moment of entering into Release acquires all these con- 
ditions of the Puru§a. — 129. 

COMMENTARY. 

The word utkrami$yatab means “ of a person who has become 
perfect in his practice arid is about to attain the Supreme Self." Snch 
a wise man acquires this state (evam-bhfiva) namely, becoming dear to 
all, etc. Therefore, the word Atman used in the initial clause of this 
passage also means the Supreme Self, and not the Jtva*aelf. This is the 
opinion of the sage Audulomi. The meaning of the initial passage is this : 
“ Verily a husband is not dear that you may love the husband, but that 
you may love the Self, therefore the husband is dear.” This means, if 
one thinks that for the sake of the husband or for my sake I should 
become dear to him, this will not make the husband dear to her, but 
when you love the Self, namely the Supreme 8elf, then your husband 
will love you, for through the Supreme Self flows all the love of the other 
seifs, and the grace of the Supreme Self on His devotee makes every other 
inferior self love that being. 

Note 1 The Lord blesses his devotees by saying “Let every objeet be pleasant to 
my devotees and useful to them. Let my dovoteee having me In their heart, as their 
ruler and guide be pleasant to all objects nseftfl to them." This blessing of the Lord 
is the objeot which the devotees always desire to attain. Husband, Jfo, appear dear to 
the devotees not beoause they are husband, but because they are the abode of the 
Supreme beloved, the Lord. And thus thinking, every object becomes helpful to the 
devotees, and beoomes pleasant to them. 

The word 1 kAma’ in the above sentences means “ wish or will ” 
and the phrase “ Atmanastu kamAya” means “ to fulfil the will of the 
Supreme Self, to carry out the will of the Supreme Self. ” The force of 
the Dative case in the word kAmAya is that indicated in the PAnipi Sfltra 
2. 3. 14 S. 581. When the Lord is worshipped with perfect devotion, He 
causes every object to become pleasant and dear to His devotee. As we 
read in the BhAgavata : “ One who is humble, calm, quiet in mind, and 
controlled in conduct, and who is content in his heart, finds the whole 
universe full of joy, for such have I made it for him.” 

Or, the passage may mean, to please the husband or to carry out 
the will of the husband, it does not make the husband dear, but to cany 
out the will of the Supreme Self, the husband is made dear. As we read 
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in the Bhigavata “ Who ia a greater object of endearment than He by 
relation to whom everything else becomes dear, whether it be PrAga or 
Buddhi, Manas, or body, wife or children, riches or wealth, 4c.” In this 
interpretation, the word kima most be taken to mean ‘ happiness. 9 That 
is to say, it ia the joy o. the Supreme Self that makea the husband dear, 
Ac., not the husband by his own power. Therefore, by connection with 
whom, by the mere wihl of whom, or by relation with whom, even an 
unpleasant thing becomes pleasant, that Hari alone should be searched, 
He alone should be questioned, He alone should be seen for He is the 
Most Sweet. Moreover the word Atman uses here cannot mean the Jlva, 
for this reason also, that the primary significance of this word is the 
Supreme Ixrd. It is only in a secondary sense, that fitman means 
jtvAtman. Therefore, in the initial clause “ Atmanastu kAmfiya” in the 
middle clause “AtmAvA are drast&vyah,” the word Atman means the 
Supreme Self in both places. We cannot take the word Atman to mear 
Jtva in the initial clause, and to mean the Supreme Atman in this middle 
clause. For if you were to do so, we should be going against the well- 
known maxim of interpretation by which one and the same word, occur- 
ring in a single passage, roust be interpreted in the same way. Other- 
wise there would arise the fallacy called vlkya-bheda or splitting of the 
sentence. Even if we were to split the sentence, and interpret the word 
Atman in the intitial clause as meaning the jtv-Atman, and in this middle 
clause as meaning the paramAtman, we do not gain anything thereby. 
For the Atman is taught as the object to be seen, and as the means to lead 
to immortality, which the fitman of the initial passage could not evidently 
be, and the command that Atman must be seen would be useless with 
regard to the Jiva-Atman. Aucjulomi is evidently a nirguna AtmavAdi 
and his opinon is that the sole nature of Atman is intelligence only. As 
we find from SQtra IV. 4. 6. How can then, we ascribe to this Audulomi 
the view that in the state of Release, the soul manifests divine powers. 
For according to him, in the state of Release, the soul is pure intelligence 
only, and has no other powers. Moreover Audulomi is not against Bhakti 
and in order to remove avidyA and to manifest the true nature of the Self, 
namely the pure intelligence, Audulomi does countenance the view that 
Hari must be worshipped. For in a subsequent Sfitra his view lias 
been set forth, that Bhakti is necessary in order to get Brahma-knowledge. 
That Sfitra is Arttvijyam iti Audulomih tasmai hi parikpyate (HI. 4. 
45). Thus Bhakti alone is the accomplisher of all desires and nothing else. 

Let it be so. But the explanation is open to another objection. 
In the same passage we find in verse 12 : — 
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"A* a lump of wit, whan thrown into (ha water beeomaa dissolved into water and 
cannot be takea oat again, bat whenever we taste water it is salt, thas verily O Maltrejri. 
doaa this Great Being, endless, nnllnitod, eonsisting of nothing bet knowledge, Has 
from oat these etomento, end vanish again into them. When he has departed these is 
no mure ooeseloasaass. I say, O Maitreyi.’ 

How do you reconcile this statement with your theory that the 
whole passage of this dialogue between Yajfinvalkya and Maitreyi refers 
to the Supreme 8elf and not to the Jiva? Evidently the above extract 
can refer only to the Jiva, for it states that when a man dies, there is 
no consciousness left. Therefore, it is more appropriate to explain the 
whole of this dialogue ae having reference to the Jtvitman of the SAnkhya 
philosophy, than to the Param&tman of the Ved&nta. 

The doubt thus raised is answered in the next Sdtoa. 

SOTRA 1.4.11 

STOggsy : M I * I H 

Yffair Avasthiteft, because of abiding, because the Brahman abides 
within the Jiva. Iti 9 thus, KAsakritsnah, the sage KAiakrilsna. 

22. Kfisakfitsna is of opinion, that departing from 
the body in the above passage, though primarily applicable 
to the Jiva, applies to Brahman also, on account of its abid- 
ing within the individual soul. — 130. 

COMMENTARY. 

Brahman ie to the human individul soul, like the lump of salt to 
water ; both are In dieeolubly united together. It ie this Brahman, which 
is denoted in the above passage as “ vijAAnaghana,” “ consisting of 
nothing but knowledge," and ie other than the Jiva. He is called the 
Great Being, endless and unlimited, attributes which apply only to the 
Param&tman. The death mentioned there is only with reference to the 
Jtva in a secondary 'sense. Tt is really the Brahman that passes out of 
the body, and as Brahman abides within the Jiva, He is said to go out 
of the body, when the Jiva goes out. The above passage really teaches 
that Brahman is inside the Jiva, as the salt is inside the water, and so it 
teaches something about the Supreme Self, and not about the individual 
soul. According to the opinion of KAdakptsna, the Great Being, endless 
and unlimited, consisting of nothing but knowledge, ie the Supreme Self, 
and not the individual self, because the distinction ie drawn between 
these two, in this passage, where one is spoken of as salt, and the other 
as water. 
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To recapitulate, Maitreyi asks Yftjnavalkya the meana to immortali- 
ty, when she Bays : “ What should I do with that by which I do not 
become immortal ? What my Lord knoweth (of immortality), tell that 
to me.” To this question, Yaj naval kya replies : — 

' Verily the Atmaa is to be seen, to be heard, to be p received, to be marked, O 
Maltrejri I When we m, hear, perceive, and know the Self, then all thla *s known. " 

Thus he declares the means of attaining immortality, namely, 
knowing the Atman. Then he mentions some of the characteristic 
marks of this Atman in the passage : — 

4 Now as the sounds of a dram, when beaten, cannot be seised externally (by them- 
selves), bat the sound is seised, when the dram is seised, or the beater of the dram.' 

4 And as the sounds of a oonch-shell, when blown, cannot be seised externally (by 
themselves), bat the sound is sol cod, when the dram is seised, or the beater of the shell.' 

This shows the means of meditation, namely, the control of the 
senses. Thus to get immortality, the only means is worship of and medi- 
tation on the Lord, ami the method of such worship and meditation con- 
sists in the control of our senses and mind. Thus having given general 
instruction as to meditation and worship, Y &j naval kya goes on to expand 
the idea of Brahman, and His all-creative power, in the next two verses 

10. As oloads of smoke proceed by themselves oat of a lighted Are kindled with 
damp fuel, thus, verily, O Maitreyi* has been breathed from this Orest Being what we 
have as Big Veda, Yajar Veda, 8Ama Voda, Atharvangirasas, Itihasa (legends), Purina 
(oosmogpnfes), VidyA (knowledge), the Opanifads, slokas (Verses), SAtras (prose rules), 
AnuvyftkhyAnas (glosses), V&khyims (commentaries). From him alone all these were 
breathed forth. 

11. 4 Aa all waters find their oontre in the sea, all touches in the skin, all tastes in 
the tongue, all smells in the nose, all colours in the eye, all sounds in the ear, all percepts 
la the mind, all knowledge in the heart, all actions in the hands, all movements la the 
feet, and all the Vedas in speech. 

Thus having repeated the object of meditation, and the means of 
meditation, in the above two verses ; YAjnavalkya winds up with the 
saying “ as a lump of salt, when thrown into water becomes dissolved 
into water/* Ac., in order to encourage the aspirant, and increase his 
desire for getting Mok$a or immortality. He shows, in this passage, that 
an aspirant for immortality is always in the presence of his Lord, as 
water is always in contact with the salt. But the person who does not 
worship the Lord, gets separated from the Lord, and of him it is said 
that the Lord rises out from these elements, and vanisheth again in the 
end. This rising and vanishing of the Lord applies only to the Jiva 
who does not worship the Lord, and who therefore constantly undergoes 
repeated births and deaths ; and is bound to the wheel of Safts&ra, because 
he identifies himself with his borfy, and does not know the Supreme Self. 
Then YAjnavalkya goes on to say : “ When he has departed there is no 
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more SanjnA (tar); which means, fehen a person who has reached Mukti, 
(for 11 departed” here means “ attaining Mukti”) by final separation from 
all bodies, there is no more sanjnA oz distinction of names, with regard 
to Mukta Jiva. For names like man, angel, deva, etc., are applicable only 
so long as the Jiva haa a body. As in the state of Mukti, the Jlva has 
no such body, he has no such sanjnA or name. His consciousness then 
is not limited by his body, and he attains to his natural, innate self- 
knowledge and he unites in his self all elemental forces, and does not 
think of himself as a man or a deva, etc. Then YAjnavalkya goes on to 
say : “ For when there is, as it were duality, then one sees the other, 

one smells the other, Ac.” This shows that even of the released or Mukta 
Jivas, the Supreme Lord is the abode, and such Jivas are not apart from 
Brahman, for being apart from Braman is duality. And he further adds 
“ how should we know him, by whom he knows aii this,” which means 
that the Lord is a most difficult object of knowledge. And YAjnavalkya 
ends by saying: 11 How, 0 Beloved, should we know the Knower?” 
Which means, 4 how can that omniscient Lord be known, without His 
grace and without worshipping Him.' The only method of knowing Him 
is his worship, coupled with His grace. Thus even in the last sentence, 
YAjfiavalkya* reiterates the idea that the worship of the Lord is the means 
of attaining immortality, and the immortality itself consists in attaining 
the Supreme Self. Thus in this BrAhmana of the Bp. Up. the topic 
throughout is the Supreme Self, and not the Puruga of the SAAkhya 
philosphere, nor their Prakpti, guided and ruled by such Puruga. 


Adhiharana VII . — Brahman is both the operative 
and the material cause . 

(Vifiya .) — Having thus refuted the theory of PradhAna and Puruga 
of the Nirirfvara Sa&khya, the author now refutes the doctrine of Serfvara 
SAAkhya, namely, Yoga ; and proves that all passages and texts of the 
Upanigads, referring to the cause of the universe, are to be interpreted 
referring to Brahman, the Supreme Self. Thus we find the following 
texts : — 

tamp wron iwp? i i wAftfin i 

fmfti 

From that Self (Brahman) sprang ether (Ak&sa, that through which wo hear) ; from 
ether (air that through which we hoar and fool) ; from air, lire (that through which we 
hoar, fool, and soe\ etc. -Taitt. IT 1. 1. 

# qr fittftr nro*?l i h* wnfii fwl^ • wnfWh 
nfcr, &c. a 




202 


vbdIvtasOtras. I ADHYAYA. 


{Oovinda 


That Aran whaaea thane beings are bora, that bj which whan bora they lire, that 
into which they enter at their death, try to know that That is Brahman.— Taltt II 1. 1. 

ehsw.nwwwnhsi 

‘In the beginning, my dear, theie was that only who Is one oniy without a seeond.* 
It thought "may I be many, may I grow forth.”;-Ofch. Up. VI. 1 1 . 

mn iv vn i Ww fcn 1 1 fcpi, iHii 

la the beginning all tkla «m mU, one only ; there «m nothing else blinking whatso- 
ever. Ha thought " ahall I send wrth world*.” Ha aaot forth tbeae worlds.— Altar. Dp. 
L LI 

(Doubt ). — Now in these passages is Brahman to be considered as 
merely the operative cause or the operative as well as the material cause ? 

(PArvapahfa). — The Ptirvapak^in says, that all these passages of the 
Upanifad show that Brahman ie the efficient cause only of creation, and 
not its material cause, and though matter is said to come out of Him, it 
is so said metaphorically only. In fact, the creation is always said 
to proceed from the Ikfan or thinking of Brahman, or looking of Brah- 
man. Therefore Brahman is tne creator of the universe in the same 
sense as a potter is said to be the creator of a pot The material cause 
of the universe is the eternal Prakriti. Moreover, the material things of 
the world have more resemblance with the primordial matter-stuff Prakriti, 
than with Brahman who is pure intelligence. Nor can you say that the 
efficeut cause is itself the material cause. For we find in this world, 
that the material cause is always the inert matter, separate and distinct 
from the efficient cause, which is always an intelligent being. Thus the 
material cause of pot is the material and non-senticnt clay, while the 
efficient cause ia the intelligent being, the potter. Similarly, we find in 
this world one single effect, the result of many different contributing 
causes, and instrumental agencies. Therefore, we cannot discard the 
well-known rule of experience and say, that one and the same Brahman 
is both the material and the operative cause of the world. Therefore, it is 
Prakriti, superintended by the Lord, that modifies itself and constitutes 
the material cause of the whole universe, while Brahman *s the operative 
cause alone. Nor is this the theory of ours based upon mere reasoning. 
We have authority for it also 

fiwit MwXiwvi (hot) muni Rmi i 

HNftfHlbn flH, fOT% llftfll JlfT v 

hi wmfbft ii 
HwiRwi i ott f wfamw bill i 
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wwfilRwwt wm mg p&jA wwf fegt i 
WMwnwf Q<wf)ii i 


(“Tbe mother of all ohangee, the non-intelligent, haying eightfold form (the five 
atonanta and minus, bnddhi and AhankAra) unborn, permanent, ia ParkfitL The Lord 
thinks of her and being eontrolled bj the Lord and superintended by Him, she creates the 
universe and commanded by Him, she prod aces all these effects. Under His guidance she 
creates all these objects for the benefit of the soul.") Her who prodnoes all effects, the 
non-knowing one, the unborn one wearing eight forms, the firm one— she is known (by the 
Lord) and ruled by him, she is spread out and inolted and ruled by him, she gives birth to 
the world for the benefit of the souls. A cow she is without beginning and end, a 
mother producing all beings white, black and red, milking all wishes for the Lord, 
lfany babes unknown drink her, the impartial one, but one Qod only, following his own 
will, drinks her submitting her to him. By his own thought, and work the mighty Qod 
strongly enjoys her, who is common to all, tho milk-giver, who is honored by the holy 
saorifloers. The non-ovolved when being oounted by twenty-four is oalled the BvoIvedL" 
(Ohulllka Up.) 


The two verses preceding these are also given below 

firathmi Ihdhf ev ww vwflr i 


All men ageing, do not see this brilliant Haifasa having eight feet, 
and three cords, this unchanging jewel existing in two conditions and 
refulgent with light. 

Note . — The eight feet are the five elements, earth, water, air, fire and 
ether, mind (manaa) intellect (Buddhi) and self-consciousness (Ahaihkfira). 
The three cords are either Dharma, (virtue), Artha (profit) and Kj&ma 
(pleasure), or the gunas or the three ndcjis. The two conditions are the 
subtle and the dense bodies. The Atman is like a necklace on our 


throats, but we do not see it. The Haihsa literally means the destroyer 
of ignorance. 

qq d ftnfr find avftr Ns* i wn vwftr firfd 5* 
*U* 1 uww diwui dwiw s*r*> 11 

When the dark ignorance, the deluder of all men, the great Nesci- 
ence, the veil covering the Lord, is rent asunder, then he sees the nirguna 
Lord, within him, dwelling in the Buddhi, in the cavity containing all 
gunas. He the Blessed Child, the Eternal Youth is to be seen by medita- 
tion alone and not otherwise. 

So also the Sipfiti (Vi$pu PurAna) : — 
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«faifc*ita fcww w mk gfr ii 
n pwintaHfr u*Rt *dfa i 
mnn wc i hgff *rcft I fwww» l 

“As a scent, by Its mere conteot with olfhptory nerves, prodnees ft mental change 
(though it does not direotly ftct on the mind), so the 8upreme Lord, without ftny direct 
actloo, produces vibrations (kfobhs) in matter. As Space, Time, A©n by their mere 
presence are said to be the cause of the growth, Jbe* of a tree, though they do not directly 
cause such growth, Ao., so the Lord Hari, without undergoing any modifications Himself, 
Is said to be the cause of the universe. 

In the act of creation, the Lord is merely a conoomitant (uimltta) cause, and not an 
aotivc agent, the creative forces (Saktis) are verily the primary oauses." 

Therefore texts which declare that Brahman is the material cause 
of the universe, should be somehow explained away. 

(Siddkdnta ).— To this the author answers : — 

SOTRA 1. 4. 13. 

ugftre ufagr n * » * i m « 

gjft: Prakritih, the material cause, the Prakriti. If Cha, and. PratijAA, 
the proposition to be proved, promisory statements, the enunciation, ffiwv 
Driftfinta, illustrative instances. lljHiNltt Anuparodhfit, on account of this 
not being in conflict. 

23. Brahman is the material cause also, because this 
view is not opposed to the illustrations and the proposition 
sought to be established, in the Upanisad texts under consi- 
deration.— 131. 

COMMENTARY. 

Brahman is not only the operative cause of the universe, but is the 
material cause as well ; for thus alone is harmony established between 
Upanisad texts which show the propositions to be established and illustra- 
tions to be given. Thus in Chh. Up. VI. 1 3. we:find UddAlaka asking 
his son Svetaketu, who had returned from his teacher’s house, after having 
finished his days, conceited, considering himsef well read and stern : — 

fata* ttafefr m w I 

wAft * * uitawi ita *3flh^ 

Ulta4» uimi ** un i fatal* 

Wta%fftq*£nta nfwwT * yw*ie wntamwA i tar- 

wi^ws fflwwa ftaraffrfSi ** 3 *mt * «itak mH/k 

“ Svctaketu, aa you are so ooaoeited considering yourself co well-read sad sc stem, 
my dear, have you ever aaked for that Aderfa (generally translated aa Instruction, bat 
meaning here the Ruler) by which we hear what cannot be beard, by which we perceive 
what cannot be perceived, by wnich we know what cannot be known," 
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Here the propoaition to be proved is the existence of that Ruler or 
Adeda by knowing whom alone, everything else is known. This Adeda 
or Ruler moat be the material canae also otherwise how can His knowledge 
lead to the knowledge of the material universe. If he were merely the 
operative cause, then from mere knowledge of an operative cause you 
cannot know the material cease. In the case of the potter and the pot, 
the two causes are different, not so however here, for the above passage 
clearly allows the unity of the operative cause and the material cause. 
Not only the proposition to be proved asserts this unity, but the illustra- 
tions given in the whole of that chapter of the Clth. Up. prove the same. 
Thus to give a few illustrations : — 

SPOT fntwwff 3*f"«0 mu VW miS -\ WIIlKMl «lro ww 

iwftw fl* fhiwfi nf> 
(NRMdlhvft vnM IkIMi wbh ii t n wi whiprtw 
mt ftwft wmftrf ynwOw fti qwftwX. 

wtflT roftftr u h H w I *»i tpmm qgqWtafotaflfr * * 
twg it mufqftftr wm'* wrSftnp i frtNftr wm tww n < i 

“My dear, aa by one clod of oUy all that Is made of day to known, the dlfercccc 
betas only a name, arising from speech, bat the troth being that all is clay. 

L And, aa my dear, by one nugget of gold all that Is made of grid la known, the 
dlCenmee being only a name, arising from speech, bat the troth being that all is gold. 

A And as my dear, by one pair of nail scissors all that is made of iron (kArfnSya- 
sam) is known, the dite renee being only a name, arising from speeeh, but the troth 
being that all is iron, thns, my dear, Is that Adadn. 

These illustrations show that by knowing the material cause, you 
know the various substances or effects of that matter, and they are oppos- 
ed to the view that Brahman is only the operative cause. Nor is it possi- 
ble to know the pot, from the knowledge of the potter alone. But here 
the text says " you can know this universe by mere knowledge of Brah- 
man alone.” Therefore, for the sake of harmony between the proposition 
to be established ‘and illustrations given therein, we conclude that Brah- 
man ip the material cause of the universe, while the text expressly 
declares Him to be the operative cause as well. 

hOtra t. «. m. 

wftraj taftrni * u t m w u 

srfhnm AbhidhyA, will ; reflection. YrfVPl UpadeiAt, on account of ins- 
truction or teaching, or statement, w Cha, and, on account of the statement 
of many creationa. 
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24. Brahman is both the operative and the material 
cause of the universe, because of the statement that the 
creation is His will and because former creations were also 
from His will. — 132. 

OOMMINTABY. 

The force of “ Cha” or “and” is to include creations that have gone 
before. The text says 

Svhotnv i apert i « wjts&m i « mm i 
qprer i tam i m^pi i 

mql (TAITT. Up. II. 6. 1.) 

Ho wished, may I be many, may I be many, may I grow forth. He brooded over him* 
•elf (like a man performing penanoe). After he had thus brooded. He Mint forth (created) 
all, whatever there is. Having sent forth, He entered into It. Having entered It, He 
beoame mt (what la manifest, and tyat (what is not manifest). 

This also shows that from the Supreme Self comes out this universe, 
consisting of sentient and non-sentient beings, and dwelling in various 
localities, and all this is merely the result of the will of the Lord ; so it 
is established, that He is the material as well as the operative cause of 
the universe in this creation, as well as in all the previous creations. 

BOTHA L 4. 16. 

\ \ * i ** u 

GTOTV Sakslt, directly. V Cha, and ; (lias the force of incluaion). m 
(Jbhaya, both (the material and the operative cause), stimuli. Amiitnit, because 
of direct statement. 

25. And both are directly stated, therefore, Brahman is 
both the material and the operative cause — 133. 

COMMENT ABY. 

The force of ‘ cha ’ is here that of denoting inclusion. The scripture 
directly states that Brahman is alone the material as well as the operative 
canse of the world : — 

ft fa* mm* « » v v* wdlq. ndtvwijfadfomw i 

nSfak vmt wttw, it 

nr s* mi i 

rpftftwt mwt fr ■ v Tm ft rgi gMift wrcu*it 

Whit wia the tree, whit wood in 100th prodnoed it, from whioh they fishloned out 
the earth and heaven? 

Te thoaghtfol onee enquire within yoar spirit, whereon he stood when he established 
all thing* Bnhxmn was the wood, Bnhman the tree from whioh they shaped heaven and 
earth ; ye wise ones I tell yon, It stood on Brahman, supporting the worlds.— (Rig Veda 1 , 
It I) aad (Taitt. Btahaaa IL A S. 6 .) 
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The question asked here, and the answer given, shows that Brahman 
is both the material and the operative cause of the universe. The “ tree ” 
here refers to the material cause, and its effects are heaven and earth. 
The Lord of the world, created the heavens and the earth, from the tree 
which was its material cause, and that tree was Himself. 11 They fashion- 
ed ” is in the plural number, but the sense is really “ he fashioned. 1 - The 
anomaly of the plural number used for the singular is a Vedic license. The 
question is put from the worldly point of view, namely, what is the 
tree, what was the support of that tree, what was the support of the uni- 
verse, what materials and instruments were used by Brahman when 
creating. To all these worldly questions the answer given is transcenden- 
tal, and shows that Brahman is not to be judged by any worldly standard. 
He is transcendental in His attributes and substance, and thus is both the 
operative and the material cause of the universe. 

ftOTRA 1. 4. 16. 

WRR1& q fans i ri ii n v i H ii 

Almakpieb, on account of making itself. wftWIHiq Paiit^mat, 
owing to modification. 

26. Brahman is the operative as well as the material 
cause of the universe, because of his making himself so, and 
by modifying himself into the universe. — 134. 

COMMENTARY. 

In the Taitt. Up. II. 6. we find S m 5?1E W I “he wished may I be 
many ” and a subsequent passage says that WH Ff M I “ itself 

made Its Self.” This shows that the object as well as the agent, in the 
act of creation, is the same Supreme Self alone, who was mentioned in the 
opening passage “ He wished may I be many.” Thus He alone has both 
these forms, namely the agent aa well as tbe object. But,— says an 
objector how can one and the same being, established in one place as an 
agent, become also the object, with all its imperfections, etc. ? To this 
question the Sfitra answers by the word parinamut Brahman becom e * 
the object by modification. This parinnma or modification does not con- 
flict with the idea of Brahman being eternully unchangeable (Kutaetha) 
for there can be a modification not in conflict witli unchangeablenese. 

The truth of the matter is this. Brahman has three powers, as we 
learn from the following Gratis : — 

ww t fr unfag fe w II 




VEDANTA-adTRAS. / ADBYA7A. [Qomnda 


"H* to tfc* Lord of MMw* (Pndhta.) ud of «h» mmI (Kfrtnjto) aai tfc. ra(mUtor 
o» G«w*. .. (8W Up. VI H)." 

ww yd i wm ifbrt ww S hi * n 

M Bls Tsrloos poi ran in tong Id the Vedas, tki Mi of wisdom and dooda of 
alaongth, natural to him. (Cfroi. Up. VL 8).* 

So also is the following Smriti : — 

w dlw «hnmm raw i 


vfMvra fftw iMM 11 

- The Ylf hnu Gaktl is eallod Pari &kti, HU power as manifested in the aoala of non 
ia eallod Apart &kti. HU third &ktl U oallod Aridji named aUo Karma." (Vtfpe 
Puipa). 

In the Sdstras Brahman is described as being both the operative and 
the material cause of the world. He is the operative cause through his 
power called the ParA Sakti. He is the material cause, through his other 
two Saktis called the AparA Sakti and AvidyA Sakti, which work through 
the souls and nature (matter). As when a person is said to be a white 
man, it means that the attribute of whiteness is predicable of him, and the 
attribute of blackness cannot be applied to him. The qualities positive 
or negative exhaust their force with expressing the quality of the objects, 
and do not go further. 

The fJrati also says : — 

rthta* ftfomaf jwiftr i Mftr 

Swit ® tv V It |m ipnr n 

" The one, formless being, with his purposes hidden, who, with varimu power*, eieetee 
many forms ; from whom the world rises in the beginning and to whom it returns at the 
end, may he grant is good understanding. (Sret Up. IV. L) 

Thus with regard to the one and the same Brahman, both these 
powers are valid : — As the operative cause He is KAfastha or unchangeable, 
as the material cause He is Pari? Ami or subject to modification; as 
possessed of subtle nature. He is the agent ; and possessed of grosB nature 
He is the object. This we infer from illustrations of the clod of clay, Ac., 
given in the Chh. Up. VI. 1. 1. as well as from the very words of this 
aphorism, which uses the term ParinAmAt. 

In this way we have thus refuted also the doctrine of Vivarta, which 
says that the world is an illusion, a superimposition on the true Brahma, (as 
the snake is a superimposition on the rope, which appeal* like a snake), and 
that the world is therefore not real. It is not possible that there should be 
the Buperimposition of the world on Brahman, as is the superimposition 
of silver on the mother of pearl, which through mistake may appear like 
silver. Because this superimposition presupposes that the object is in 
front of the person who falls into the illusion. But Brahman is not an 
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object placed in front of anybody, like the mother of silver or rope, 
because He is all-pervading. 

If it be said that Ak&rfa or space is also all-pervading, but 
ignorant people superimpose upon it the qualities of colour, by say- 
ing the sky is blue, Ac., and so an all-pervading object may be 
liable to superimposition ; to this we reply, this is not so, because 
superimposition is not possible in Brahman, as it is in the case of Akfirfa, 
since Brahman in not an object of attainment or perception as Ak&rfa is, 
and it is never possible that Brahman can have any Upadhi. Moreover 
the appearance of a thing* as something which it is not, is the same to all 
intents and purposes, as if that thing had changed its nature. And this 
is not possible, unless there is illusion, for without illusion there is not 
possible of mistaken appearance. This illusion being separate from Brah- 
man falls in the category of Vivarta, and thus we come to the vicious 
circle in reasoning. For we have to assume the existence of a separate 
entity called illusion, in order to explain the theory of Vivarta or illusion. 
In the Scriptures, the world is sometimes said to be a mere illusion, no 
doubt, but it is said so in order to produce disgust and indifference 
towards it, and not that the world is really non-existent or an illusion. 
Thus say the wise who know the truth. Had the world been a mere 
illusion and hallucination, then there would be no definite laws in thiB 
world, such as we find in the elements which constitute the world, such 
as a particular group of atoms constitutes a particular object, and that 
object always has the same number of atoms, neither more nor less. If 
the world were an illusion, we should expect the indefiniteness of elements, 
for illusion has no laws and may be subject to any change. The change 
of condition is seen only with regard to objects which are real and subject 
to law. With regard to objects which are non-real, and whose nature is 
not fixed, we cannot say that they can undergo any change of condition^ 
for objects of illusion undergo changes at every moment, and such change 
is not a change of condition, but inherent in the nature of illusion. 
Therefore, the true Scriptural doctrine is that of Parin&ma, namely, that 
the world is a modification of Brahman and is real ; while the theory of 
illusiou or Vivarta has no foundation in the Scriptures. 

SUTRA I. 4. 27. 

qffire % lit I t I W II 

4f%: Yonihi the womb, the source, w Cha, and. f| Hi, because. 
Giyate, is sung, is described, or called. 

27. Brahman is both the material as well as the ope- 
rative cause of the universe, because some texts so describe 
Him.— 135. 

17 
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OCMMNTARY. 

The following texts of the Mundaka Upanifad call Him the yoni of 
the universe : — 

M That whom the wife regard as the womb of all beings.” (1. 1. 6.). 

ffflvnQ JW R|MWl II 

“ The Maker, the Lord, the Person, Brahman, the womb.” (III. 1. 6.) 

The word 14 maker ” shows that he is the operative cause, while the 
term “womb ’’•shows that He is the material cause also The word yoni 
or womb always denotes the material cause. As in the sentence : — “ The 
earth is the yoni or womb of herbs and trees, Ac.” 

True, in ordinary language and in the Vedas, a distinction is drawn 
between the material and the operative cause, and ordinarily we do not find 
one person combining in himself both these qualities, for many causes 
are required to bring about any particular result in worldly life ; yet the 
express texts above quoted leave no room for doubt, that so far as Ood is 
concerned, He is both the operative and the material cause. 


Adhikarana VIII . — All names are names of God . 

{Vitya ). — The present section is commenced in order to show that 
there are no Upanifad texts, which would go against the propositions 
above established. There are some texts, which apparently establish 
that Pradh&na or Siva or some other deity than Visnu is the cause of the 
universe, while others prove that the individual self, the Jiva is such a 
cause. In the SveUrfvatara Upanifad we find the following texts, showing 
that $iva is the cause of the world-creation, Ac., and not Hari 

TOUWT H ftfwwpqrfif fftn II II 

M The PradhAna is changoful ; llara (lit., the Destroyer) is immortal and unchange- 
able. The one Qod rules the changeable PradhAna and the unchangeable human soul. 
By meditating on Him, by communion and unity with Him, the world-illusion is com- 
pletely removed and comes to an end." ((. 10). 

ffcrgftr Rprt ipenf* HWrt n r ti 

M Rudra (lit., the killer of all pains) who rules all worlds with His powers, is one only 
—the wise do not acknowledge ra second. He exists behind all persons. He creates all 
the worlds, preserves them and rolls them up at the end." (III. 2.) 

^ fiwiW ^ mfii i irvihih 

m k ffwr 1 1 h it 
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“He who It the etute of the birth and tho power of til the drat, Radra, the Lord 
of all, the Omniseient, who, at the beginning begot Hlran yagarbha, may He grant nt good 
understanding. (111. 4.) 

qqranw w i fort * fihw u* mehpi too i w* 
awi^TOTjcwtn t<n 

“ When darkness is removed, there Is neither day nor night, neither being nor non- 
being, bnt only the diva alone. He is unchangeable. He it adored by the 8ivitrl. From 
Him flows the Ancient Wisdom." (IV. 18.) 

The following texts similarly show that the creation proceeds from 
PradhAna : — 

uma i frggM wwdfr i m fa i 
wto win it 

“ From Pradhina (lit., the Dost, the Chief) is produced this universe, it goes back into 
Pradh&na, it is sustained by Him ; verily there is no other cause recognised by the wise." 

The following text shows that the world proceeds from the JIva : — 

4ft vwiftofer, a i 

“ From the Jlva ( lit ^ tho life, the Giver of life) proceeds all beings, they remain sus- 
tained by the Jlva flrmly, they merge into the Jlva ; there is no higher cause than the 
Jlva.” 

(Doubt). —Here arises the doobt. Do the words Hara, Ac., used in 
the above extracts, denote what they ordinarily mean or are they to be 
taken in their etymological significance, as denoting Brahman ? 

(P&rvapakia ). — These words must be taken in their ordinary signi- 
ficance, and denote Siva, Prad liana and Jiva, respectively. 

(Siddh&nta).— This objection is met by the author, by the following 

Sfitra. 

sDTJU I. 4. 28. 

#1 sqrena i sqreqmi: uti8i*cn 

Vh Etena, by this, by the. method of interpretation indicated in the 
above sQtras. Hi Sarve, all (words like Hara, Rudra Ac.) WQWHRir: Vydkhyh- 
t are explained. 

28. Thus are (to be) explained all words (like Hara. 
Ac.).— 130. 

COMMENTARY. 

The words like “ Hen, ” Ac., should be explained by the me thod 
above indicated. All Bucb words denote the Supreme Brahman, because 
all names and words are Hie name. As says the following text 

vwnft tovtft w eta Ms tonj i 

* All naaca that exist among mankind have come oat from Him, the Pnnifa (and so 
primarily apply to Him)." 
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The Bhillaveya Sruti nlsn gays the same : — 

qfinft w I wwiff H fffer n 

“Him denote all the names, they all declare the Supreme Brahman, 
the Lord Visnu." 

VairfampAyana also has said that all these names are the designation 
of Sri Kfisna. In the Skanda Purana also it is written — 

“ Excepting the names of Ndrdyana and such like, Hari gave all his other names 
(like those of Rudra, Ac.) to difforent Deities." 

The guiding principle, however, is this: — Where there is no con- 
flict of teachings, there the names like Hara, Rudra and the rest denote 
the respective devas popularly so called. But where there arises a con- 
flict, there these names denote the Lord Visuu alone. 

The repetition of the word vyAkhyatah is meant to indicate the ter- 
mination of the AdhyAya. 

Let our hearts be ever fixed on the LQrd Kfisna, who as if in sport, creates, main- 
tains, and destroys the whole universe, who is the Supreme Lord, whose powers are in- 
conceivable, infinite and true; and in whom all the Vedas find their final goal and 
fulfilment. 

Here ends the fourth Pada of the first AdhyAya. 

Note.— Thus tho word Hara when applied to God means the Destroyer, who breaks 
up mil the elements into tbeir primordial state at the time of Pralaya. (Harati tattvdni, 
layabhimukhyam nayati) ; Rudra means the destroyer of all pains. (Rujam drlvayati) ; 
Siva means the Blessed One, the Auspicious One, Pradh&na means the Best, the Chief : 
Jiva means the Life, the giver of life ; and so on. 



SECOND ADHYAYA. 

First Pada. 


npq it nRn 11 

May that Lord Kfi^hna be my refuge and goal, who with Hia 
discus called Sudarrfana protected in the womb of his mother Uttara, the 
holy Parikgtta, the son of Abhimanyu, even before his birth, from the 
burning arrows of the cruel son of Drops. 

Note This verse has s double meaning. It may be applied to Kyifhaa Draipdyaua 
sod the author o t the Sfttras also. 

In the first AdhyAya, it was established that the Lord of all is the 
chief object, which the VedAnta texts teach ; that He is the material as 
well as the operative cause of all ; that He is different from everything ; 
that He is the Inner Self of all things ; that He is free from all imperfec- 
tions ; that He possesses inconceivable infinite powers, and has measure- 
less auspicious qualities. This was established by the Samanvaya or 
correct interpretation of all the VedAnta texts. But in the second AdhyA- 
ya, it would be proved that all contrary views establishing PradhAna to 
be the cause of the universe are wrong ; and it will reconcile the con- 
flicts of Smyiti and reasonings, which go to establish that contrary view, 
by proving that those reasonings are fallacious, and the systems of crea- 
tion, Ac., established by the VedAnta are the only right view. Thru this 
ohapter proves that the philosophy of Kapila is not supported by VedAnta 
texts. 

At first, the author of the Sfitras disproves that SAftkhys is opposed 
to the sacred texts and removes the doubt that the VedAnta view contra- 
dicts those texts which establish the SAhkhya theories. It shows that, 
properly speaking, there is no foundation for the SA&khya view in the 
VedAnta texts. 

(Doubt). Here the doubt arises, whether the view that Brahman is 
the sole cause of the universe, as established by the reconciliation of the 
texts, in the first AdhyAya, is not oontradicted by the Sinkhya Smpti. 

(P&rvapakfa). The opponent says, if Brahman is the sole cause of 
the universe, then what becomes of those texts which establish the 
t 
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SAAkhya view that PradhAna ia the material cause of the universe. Ac- 
cording to VedAnta, this SAAkhya Smpti would find no soope. Kapils, 
the author of SAAkhya, is called a Rifi in the following text of the 8 vet. 
Up.:- 

^ «JLe I 

WT MiwTOKiIWlf nWIW Iwl wtff w I 

*N nqjt «M wwd «itihifa imxn 

"It is the one who superintends every sense, all loras and all gsvws ; who rasUiaa 
with knowledge the wiee Keplla, the Ant born, end who saw hin born. " — (Bret. Op, V. 1). 

This ssge Kapils is thus an authoritative person, because the flruti 
itself calls him the Iti$i Kapils. This Bifi acknowledges the validity 
of fire-aaorificee Ac., as taught in the Karma KAncja (and is not a scoffer 
of ritualism like some other heretics).. He has composed the SAAkhya 
Smpti, as JnAna K&ncja, in order to teach men the nature and means of 
getting release, to those who desire Mukti. The first aphorism of his 
system is : — 



WS Atha, now. fbfa: Tirvidha, three-fold, get Dukha, sorrow. WWU 
Atyanta, complete, Nivpttih cessation, am** Atyanta, complete, 

geenfi Purusarthab the sumum bonum. 

“ The complete emotion of three sorta of sorrows is the highest end of awn. ’* 

In another aphorism he says : — 

_ 8h * 

a, Na, not. «nd Dpstfrtha, visible means, ffeftr Siddhih, attainment. 
Aft: Nirvfitte'O, after cessation, wft Api, also, ergqftr Anuvritti, return. 

Dardandt, because of being found. 

“This eeasstlan of pain U not possible by material means, because the relief afforded 
by them is temporary only; and there is the recurrence of pain." 

In this system the non-sentient PradhAna is the independent 
of the world; and PradhAna creates the world in order to give release to 
the bound jtvas, or for her own sake. Though insentient, it creates the 
world ; just as the insentient milk turns of its own accord into curd, Ac. 
If, therefore, Brahman be held to be the sole cause of the universe, then 
the SAAkhya doctrine becomes contradicted and will find no soope any- 
where, because it is entirely devoted to the setting forth of tjiiwy tfai 
truth and not practical duty, and if it is not accepted in that quality, it 
ia of no use whatsoever. Therefore VedAnta texts should be ao con st rued 
as not to contradict the system of Kapils who is a great authority. It can 
not be said, that if we interpret VedAnta texts in conformity with SAAkhya, 
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thon Mana tad other Smritis* like that would be contradicted. There is 
no harm, if Smritis like Mann and the rest are contradicted on theoretical 
points, for such contradictions would not make those works useless. For 
Menu and similar works inculcate praoticsl religious duty, and are autho- 
ritative in matters of Karma KAptJa and will thus have a scope of their 
own. The SAAkhya Smriti, however, is purely theoretical. 

C Siddh&nta ). — This objection the author replies by the following 
Sfitra : — 

sGtra n. L t. 

U R I \ I \ II 

tlH Smriti, the Smriti, the Kapila philosophy. Anavak&ia, 

non-room, want of application, redundancy, fa Does, fault, nap: Pra- 
•ahgah, result. Iti, thus ^ Chet, if. a Ns, not. WW Anya, other. 
NB Smfiti, the Smfiti. inwn Anavakida, non-scope or redundancy, 
fa Dofa, fault. fRgTY PrasangAt, because of the result. 

1. If it be objected that )the Kapila) Smriti will 
find no scope (under Vedantic interpretation) we say no ; 
because (under the Sankhya interpretation) there would 
result the fault of want of scope for other Smritis (like that 
of Manu, Ac.) — 137. 

COMMENTARY. 

The word AnavakAifa means want of room, want of scope, in other 
words, becoming totally useless. The objection to the Vedanta texts 
being explained, by force of Samanvaya, as teaching that Brahman is the 
sole cause of the universe is, that the Sabkhya Smfiti does not find any 
scope under that interpretation ; therefore, the VedAnta texts ought to bo 
explained in a way opposite to that which would appear from their super- 
ficial plain meaning: This objection is raised in the first part of the 
SGtra. 

It is answered in the second half of the SGtra, which says, let it be 
so that the SA&khya Smfiti finds no scope, for otherwise other Smritis 
like those of Manu and the rest which are in harmony with the Vedanta 
teaching and which declare that Brahman is the universal cause, would 
become useless. Thus there is a choice of two evils ; should the VedAnta 
texts be interpreted in a distorted way, so as to give scope to the 
SAftkhya Smfiti, or should they be interpreted in a natural way, so as to 
give room to Manu and the rest The greater evil is not to give scope to 
Manu and the rest Manu and the 8m|itis like that establish that the Lord 
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w the cause of the creation, Ac., of the univeroe, and that the tboory of 
Kapila is not correct. Thus Manu (Chapter T. V.) says : — 

Wiwj4*ni<, ««raSr lyqftrqn. i mnwifri dta w wymmhgy i 
t ra m afrww s * trim’ll i swgwftHMm ti <w wty- 

wftt ■ Cuftrmm trifriq. wm ftm iN fts i i wn i tro qw titnrte mg 
f umiga^ ii mwmwftit twig trmnm i aft*m.qf mmssi 
t r faHftwun: ii 

M This (univorse) oxistcd in tho shape of darkness, unporooivod, destitute of distinc- 
tiro marks, uuattalaable by reasoning, uakaowable, wholly immorsod, ss it wore, in doop 
sloop. 

Thon tho dtrino Solf-existent (Srayambhu, himsolf) Indlsoornlblo, (but) making 
(all) this, tho groat elements and the rest, discernible, appeared with irrosistiblo oroatlro 
power, dispelling the darkness. 

He who oan be perceived by the Internal organ (alono) who Is subtlo, Indiscern- 
ible, and eternal, who oon tains all oroated beings and is inoonooi fable, shono forth of his 
own (will). 

He, desiring to produoe beings of many kinds from his own body, first with a 
thought oroated the waters, and placed his seed In them. 

That (seed) became a golden egg, in brillianey oqual to the sun ; in that (ogg) Ho 
himself was born as Brahman, the progenitor of tho whole world. 

Similarly Pardsara says in the Vi$nu Purfina 

IM>ewericpr* wie4w« her i fwft r frmt w fa snfrww wnt 
mi ii nfr4 m6i ts«n4 l twmwwi i mtr fhen gtmt nwbtf 

n 

from Ylf nu there sprang the world, and in Him it abides ; He makes this world 
persist and he rales it He Is the world. As tho spider draws out tho throsd from his 
stomach, and again draws it into his body, similarly the world Is emitted from tho body 
of the Lord and merges book into it.— Viysu Pmrdna. 

There are other Smritie also to the same effect. These find no scopo 
in Karma KAq<)* and are concerned with theoretical truth only. They 
cannot be explained as helping Karma K&ncja. They are taught for tho 
sake of Jii&na, because they teach practical duties, with the object of 
purifying the mind, so the knowledge of Brahmap may arise therein. 

(All abstract science and philosophy are of no practical utility, oxcopt 
in so far as they conduce to mental culture ; or to put it in the words of the 
Hindu Philosophy, Jndna K;»n<ja has no concern with actions, but only 
with the purification of the mind.) The following Sruti text shows that 
the purification of the mind is the object of Jndna K&p<Ja 

gfef tvsssm siimi ftRfaftv qifef uwiMism ii 

“ Tb. Bcikn^M try to kto» Kin thioagb tb. .Udiw of Um V«dM, by woritciw, by 

by mmUcIUm «od by (Mting.”— BM. VP. l-V. 41L 



Bh&iya.] 


t PiDA, 1 ADHIKABAVA, 8A. 1 . 


217 


No doubt in some cases we find the performance of these things 
lead to the falling of rain, to the begetting of sons, to the attainment 
of heaven, 4c. That is however only side-results or bye-products, which 
arise occasionally ; with the object to produce faith in the scriptures ; and 
their higher object is to produce knowledge of Brahma?. In fact the 
entire Veda including the Karma Kftnda has this object, as says the 
text 

grit frr iwywwfh ti rtmafa i q frw w * 

tfei n m l 

«« W ho*e form and essential natflre all the Vedas declare and in order to attain Whom 
they prescribe anstorlties, desiring to know whom the great ones perform Brahmacharya, 
that symbol I will briefly tell thee. It is Om. ''—Kntha UP. 1. 3. 15. 

So also the text : — 

4c. 

11 All the Vedas declare NdrAyana alone/’ Ac. 

Nor cau we settle the meaning of the VedAnta texts by means of the 
SAnkhya Smpti of Kapila, for then we should have to accept the extremely 
undesirable conclusion, that all the other Smptis quoted are of no authority, 
and it would be establishing a conclusion opposed to the whole tendency 
of the sacred scriptures. For settling the meaning of a text is to show 
clearly the whole current of the scripture. The SA/ikhya Smpti does not 
possess this qualification. Therefore, it is against scripture, evolved out 
of one's own inner consciousness and not the production of any authorita- 
tive (Apta) person. We are, therefore, not afraid of the contingency that 
the S&nkhya Smpti would find no Bcope in VedAnta. Let the SAnkhya 
Smpti be totally discarded, when by so doing we save those other 
very numerous class of Smptis which closely follow the doctrine of 
the Vedanta. 

It is not proper to show undue preference for SAnkhya Smpti merely 
on the strength of Us being composed by an Apta or authoritative person. 
For in that case, we 'shall have to admit many a conflicting Smptis, such 
as those of Gautama, Ac., who were also Aptas, but who have given 
different theories about the world, soul and God and thus we shall be 
landed into the absurdity of believing contradictory theories, merely because 
their authors were Aptas (or reliable honest persons). The result of which 
will be that we shall never know what was the truth. Moreover, it is a well- 
known maxim that when there is a conflict between two Smptis, then that 
Smyiti alone is to be followed which is in harmony with the sacred 
scriptures (druti): and that alone ought to be respected. 
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Since our opponent raises the objection on the strength of Kapila’s 
Smipti, therefore our author says, “we shall refute him by his own 
argument," namely, by tho strength of other Smptis such as those of 
Menu, Ac. For if the argument of the opponent has any force, it comes to 
this, that scopo should be given to the Smptis, and the VedAnta should be 
so explained that the Smptis should not be discarded. 

Taking our stand on this proposition of our opponent we say, that 
we must so explain the Vediinta that it may give scope to the largest 
number of Smptis, such as Manu and the rest. 

As regards the objection, that the author of the S&Akhya is spoken 
of respectfully by the Sruti itself, in the famous passage of dvetfirfvatara 
Upanigad (V. 2), we reply that you have not properly understood that 
verso- It does not refer to Kapila, tho founder of Atheistic S&Akhya, but 
to a different being altogether. Tho verse really means, “ He who before 
the creation of the world produced the sage Kapila (namely, the Golden 
coloured Brahma), in order to maintain the universe and who sustains 
this BralunA with the knowledge of tho past, present and future, we wor- 
ship that Lord God." The word Kapila here means Golden coloured, and 
is another name of Brahmft called fliranyagarbha, referred to in this very 
Upanipul in Verse 4 of the 3rd Chapter : “ He who is the cause of the 
birth and power of tho gods, Itudra, the lord of all, the omniscient, who 
at the beginning, begot liiranyagarbha, may lie grant us good understand- 
ing." That this first-born with the Golden colour is BrahmA, we find 
also from Verse 12, Chapter IV of this Upani$ad. Thus the sacred 
scripture refers to another being altogether, when it uses the word Kapila ; 
and it does not refor to tho founder of the atheistic science, for he 
misinterpreted the meanings of the Sruti. Therefore, if this latter 
Kapila is called an unauthoritativo person (Anapta) we are not show- 
ing any disrespect to the Sruti. On the other hand, the authori- 
tativeness of Manu is stilted in unambiguous language in the Taittirtya 
BrAhmana, where it is said “whatever Manu has declared that is a 
panacea." 

Similarly, Sri ParArfara is mentioned in the Vi$nu Purana to have 
obtained the knowledge of the supersensuous worlds and of tho true uature 
of DovatAs, through the blessing of Pulastya and Varfitfha. Thus both 
Manu and ParA&ara are undoubtedly Aptas, but not so Kapila. The sage 
Kapila who founded the SAAkhya Smpti opposed to the Vedic doctrine, 
was a particular Jlva, horn in the family of Agnivarfitfn, and deluded by 
the mysterious power of the Lord, he propounded this falso philosophy. 
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He is not that Kapila who was the son of Kardama, for he was an incar- 
nation of ViQQU. 

Note.—' There are two persons of the name of Kapila mentioned In our hooks : they 
should not be oonfounded. The founder of the atheistio SAnkhya was a different person 
from the Kapila mentioned with great respect in Bhigavat* Purina and the Bhagarad 
OSti. Bee our Chhindogya Upanifad, page 141 

Thus we find in the Padma Purina : — 

efad euftiro eta orf otty 1 1 

Hiiifmf f i 

wfr ni pft ew hp t fa q flhm i 
tap* mforitw antf ( n 

“One Kapila called also VisudeTa taught the philosophy of Sinkhya to the Devas, 
Brahmi and the rest, to the Rif is, Bhpigu and the rest, as well as to Asuri. He taught 
the doctrine full of harmony with the teachings of the Vedas. There was another Kapila 
who also taught a SAnkhya philosophy, fully opposed to all the Vedic teachings, and he 
had also a disciple called Asuri, who was other than the first Asuri. His Philosophy is full 
of false reasoning and bad arguments." 

Therefore there is no fault if the Sa/ikhya Smriti be entirely discard- 
ed, because it is opposed to the Vedas and is the work of a person who is 
not an Spta. 

8&TRA II. 1. 1. 

HR I \ I R II 

pftfW Itaresdm, of others, namely, of other points mentioned in the 
philosophy of Sfinkhya. w Cha. and, w^ViTS^: Anupalabdheh, because of the 
non-perception, because of their not being found in the Vedas. 

2. Many other doctrines taught in the Sankhya phi- 
losophy are also not found in the Vedas, hence this system 
is not authoritative. — 138. 

COMMENTARY. 

It is not only because S&fckhya teaches that Prad liana is the author 
of creation, which makes it unauthoritative ; but it teaches other doctrines 
also, which have no foundation in the Vedas. Thus it teaches that souls 
are pure consciousness and all-pervading, that bondage and release is the 
work of Prakriti alone, and these two are effects of Prakriti. It further 
teaches that there is no Supreme Spirit, the Lord of all. It also holds that 
time is not a Tattva. It holds that the Pranas are merely forms of the 
functions of the five senses, and have no separate existence of their own. 
All these heterodox doctrines are to bo found there. 
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Adhikarana II. — The refutation of Yoga. 

Says an opponent, admitted that the VedAnta text should not be 
explained in the light of the S&ftkhya philosophy, because it is opposed 
to the theory of VedAnta. Bat they may be explained according to the 
philosophy of Yoga, because it is based on the teachings of VedAnta and 
is not opposed to it. In fact, Yoga is in harmony with sacred scriptures, 
and may be called a Srauta philosophy. It is mentioned in the Upani- 
gads thus 

at UrnMfe srarar i 

wftf Wl muoAr M \\ II 

That they hold to be Yoga, whleh Is the Arm restraint of the senses. Then one be- 
comes not heedless. Yogs should be performed with regird to the Lord, from whom Is the 
origin end destruction of ill things.— Kutta Upnnimd, VI. 11. 

We find many such reference to Yoga in the Upanipads thus : — 

wt tantart iinftRw i rvvihi 

tr fr q wi m it s n i 

Msohiketss hiring then obtained ill this knowledge and praotioe of Yogi imparted 
by Yams, attained Brahman, beoame free from rajas and beyond death ; another who thos 
knows the spirit eertainly becomes so.— Katfta OanUkad, VI. 18. 

Similarly, the method of poeturee and other members of Yoga are 
taught in GltA also where it says, that one should sit with his body straight 
and neck not bent, Ac. Therefore, the Lord Patanjali composed this Yoga 
Smriti in order that men may conquer Sa&sura, by crossing over the diffi- 
cult ocean of the world. He is one of the best authors and he has composed 
this philosophy through his great Yoga powers. Thus his first aphorism 
is: — 

mbroigoiwnii i— 1. 

11 Now an explanation of Yoga.”— 1—1 

Yoga is the cessation of the modifications of thinking principle.”— 1—1 

These Sfitras are not opposed to VedAnta. If this Yoga Smriti, 
which merely deals with the teaching of the concentration of the mind, be 
held unauthoritative, then it will find no scope anywhere else ; and if the 
VedAnta texts are to be explained by the method of Samanvaya, without 
regard to any other Smriti, then this Yoga becomes redundant. There- 
fore, the VedAnta texts should be so explained as to give room to Yoga 
Smriti, and the doctrine of Samanvaya should not be carried to this extreme. 
fKatha Upanishad VI. 18.) 
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The Sinfitis like Menu and the rest, being concerned with Karma Kincja 
may be contradicted in certain parts, by the Yoga Smriti ; but they will 
still have room, inasmuch as, they teach practical duties (Dharma). 
Therefore, says the Furvapak$in, the VedAnta texts should be construed by 
the Yoga Smfiti and not in accordance with the above-mentioned Saman- 
vaya. 

( Siddh&nta ). — To this the author replies by the following Sfitra : — 
SUTRA 11. 1. 3. 

qfa vta nge?: imuu 

qifa Etena, by this ; namely, by ihe refutation of the SAnkhya Smriti. dt*t: 
Yogafy, Yoga doctrine as to creation, iiqaa* Pratyuktafo, has been refuted. 

3. By the above refutation of the Sankhya Smpti, 
the Yoga Smriti is also to be understood to have been re- 
futed — 139. 

COMMENTARY. 

On similar grounds as those by which the Ssnkhya theory of creation 
has been refuted, the theory of Yoga is also refuted thereby. For the 
Yoga theory on this subject is opposed to VedAnta. If the VedAnta texts 
are to be explained by the light of the Yoga Smriti, then the other Smptis, 
like that of Manu and the rest which are in harmony with the Vedas, 
would become useless; and will have no scope. Therefore, the VedAnta 
texts about creation are not to he explained in accordance with the Yoga 
Smriti. 

It cannot be said that the Yoga theory about creation is not opposed 
to the VedAnta theory about cosmogony. For in the Yoga philosophy 
also, the PradhAna is said to be the independent cause of creation. Accord- 
ing to the Yoga, the Lord and the Jivas are mere consciousnesses (Chiti- 
inAtrah) and both are all-pervading (Vibliu). Not only is the Yoga theory 
opposed to Vedanta in these matters, it is opposed also in other respects, 
such as : — Yoga holds that Mukti is merely the cessation of pain, which is 
a result of Yoga practice. All these theories are opposed to the teachings 
of VedAnta on these points. We do not find in the Vedanta texts the 
mention of the three-fold means of right knowledge, admitted by the 
Yoga. The latter holds that the PramAnos are perception, inference 
and testimony. Nor do we find in the VedAnta texts the mention of the 
five Vfittis or functions of the mind, mentioned by Yoga. The Yoga 
holds that Chitta or mind or thinking principle has five modifications 
right knowledge, false knowledge, fancy, sleep and memory. There is no 
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such classification of mental functions in the Ved&nta texts. All these 
things an to be found in the Yoga philosophy alone. Thenfon, Yoga 
Smpti being opposed to Ved&nta on these matters, is not a valid 8mpti. 
If it be said, the Yoga philosophy would find no scope otherwise, we say 
let it be so. But since it is opposed to the Vedinta, we an not afraid if 
it has no scope left to it In fact, all the arguments adduced to nfute 
SAftkhya may be adduced against the Yoga also. The real truth about the 
Lord as nvealed in the Vedftnta, about the Jlvaa, about the cause of 
bondage and salvation, and the means of getting salvation will be des- 
cribed later on. 

This being so, how do you explain those VedAnta texts which express- 
ly mention Yoga and its various members, such as the following : — 

tomr’ nn m I ofa' vftftpnfti nm m i wifcr 

~ M 

mti ■ c i 

“ Making hU body, with its three raised parts steady and plaeing his senses into the 
heart with his intellect, the wise men should cross all the fearful streams by means of the 
rafter of Om, the Brahman.— Up., II 8/ 1 

fait tarot wf*t Jfr tartiftr «nmu 

mt W mi 

99 The Eternal among the eternal ones, th. 4 Conscionsnoss of the conscious beings, who 
though one, dispenses to many their objects of desire— one who knows that God, the causo 
who is knowable by SAnkhya and Toga is freed from all bonds.— SiW. Up., VI. 18." 

The words SAbkbya, Yoga, however, here mean metaphysical know- 
ledge and meditation, and have no reference to the systems of philosophy 
bearing those names. 

Release cannot be obtained by the method taught in Yoga, namely, 
by the discrimination of the difference between Puru$a and Prakpti, 
which is the favourite method of Yoga and SAftkhya. According to 
Ved&nta, release depends on the grace of God plus the knowledge of God, 
and not upon the knowledge of the difference between man and matter. 
This will be proved by the following texts : — 

frpffar yrc* m w mfftrod ws qroiq, i 

mfr tot tartwro a < n 

99 I know this Great 8plrit, shining like the sun and transcending the world of darkness. 
It is only by knowing Him that one escapes death ; there Is no other path to go upon.— 
8vet. Up., III. 8." 

afcs? tfftr faim ait *nrw« ti «rmfiwi*r taw- 

**** ft afyftr n n 
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M Knowing Him alone, let the wise Brihmana constantly meditate. Let him not study 
many books, for verily all that is waste of energy.”— Br. Up,, IV. 4.11. 

wmiRr wftr i 

“ He who meditates on Him, feels Joy in Him and is devoted to Him, alone gets 
immortality and no one else." 

Moreover, that portion of the S&fckhya or Yoga, which ia not opposed 
to the Vedanta, ia admitted valid by us also. We do not cherish any 
animosity against the whole of S&fikhya or of Yoga : but take exception 
only to certain theories of theirs, as to creation and the method of obtain- 
ing release. The fact is, we simply discard the portions expressly opposed 
to the Ved&nta, and accept the rest of the philosophy of Yoga and 
SA&khya. 

True, the Yoga is not non-theistic like the S&Akhya, for it admits 
the existence of God, in its several S&tras, such as the following 

iwilfw ff mi I 

ittvara, God. Pranidhin&t, by resignation to the will of. Vi, or. 

“ Concentration may bo attained by complete devotion to the Lord.” 

Rle*a, pain. Karma, acts. Vipika, fruits of act. Asayaih, by the store. Apari- 
mrlytah, untouched. Parana, VUejaha particular Spirit. Isvara^, Lord. 

•• The Lord is a particular Spirit untainted by evil, suffering, acts and the frauts of 
actions," etc. 

Yet these Stttras are not absolutely necessary for the Yoga system, 
and many say ihat the author of Yoga was not in his right mind when 
he framed these particular aphorisms, and they are merely a mistake of 
liis. 

Similarly, Gautama, the author of Ny&ya, and Kan&da, the author 
of the Vairfe$ika, were deluded when they propounded their theories 
regarding creation aud release : which are also opposed to the Ved&nta. 

These will be refuted later on. No doubt these authors are also 
very learned and wise, but their delusion is the result of either too much 
conceit of their own knowledge, thinking that they were omniscient, or 
because the Lord had so willed that they should start such theories, for 
some mysterious purpose of His own. In fact, some hold that these 
theories were necessary in order to clearly bring out the perfect symmetry 
and harmoniousness of the Ved&nta. 

The present Sdtra opens a new Adhikararia, inasmuch as the Yoga 
differs from the Sahkhya in admitting the existence of the Lord ; and so 
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the doubt arose that the refutation of the Sifikhya did not necessarily 
involve the refutation of Yoga. To remove that doubt, this adiiikarana 
has been started. The saftgati is atiderfa or analogy. Though the author 
of Yoga is no less a personage than the Great Hiranvagarbha himself, yet 
even he should be discarded on points where he contradicts VedAnta. 

Adiiikarana III . — The Vedas are eternal and infallible . 

Says an objector:— If the Smritis like the S&Akhya and the rest 
are to be set aside as non- valid and an&pta, merely because they are 
opposed to the Vedas, then you must first establish that the Vedas them- 
selves are infallible and contain nothing which is opposed to science or 
reason. The present section is commenced to remove that doubt, and 
to establish the infallibility of the Vedas. 

(Doubt ).— 1 The doubt is raised in the following form. Is the Veda 
fallible or infallible ? Is it the production of an Apta or an anApta ? 
Had the Veda been infallible, then all that it says would come out to be 
true. But that is not the case, for example, it says, “ Let a person desir- 
ing rain, perform the K&riri Sacrifice.” Now the performance of the 
K&riri Yajna does not invariably produce rain. Therefore, the Veda is 
not infallible. 

(Siddh&nta ).— To this the author replies by the following Sfitia 
SUTRA II. 1. 4. 

ft tNwww amws* im i \ i * ii 

«l Na, not. VilaksapatvAt, because of the difference of charac- 

ter. WWt Asya, of that, of the Veda, nwiont Tathatvam, suchness, the eternity, 
the authority. * Cha, and. mini Sabdat, from the Word, from the Scripture. 

4. The Veda is not unauthoritative (like the Sankhya, 
&c.) because of its being of a different character altogether, 
and because its eternity is established from the Word. — 140. 

COMMENTARY. 

The Veda is not uuauthorilative, like the Smritis of the SAhkbyas 
and tho rest. Why? Vilak^natvAt. Because it has a different charac- 
ter. Every human production is liable to four-fold error : that is, heedless- 
ness, wrong-headed ness (tyring to establish a proposition merely through 
a spirit of argumentation and against one’s own inmost conviction), error 
or delusion, and want of ability, owing to imperfection of instruments. 
No such errors of authorship are possible in the case of the Veda. For 
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it is eternal and has no human being /or its author. And its tathAtva, 
auchnees, the possession of such attribute, namely, its eternity is proved 
from the Word itself. As says a Sruti 

vfJm* hwr i X'S&BC 1 

Tasmai, to him, to the Agni, NQnam, now, Abhioyave, to the welhsslis* 
lied, VachA, with Speech; Virupa, Osage Virupa; NityayA, with the Eternal ; 
Vriaije, to the Powerful. Chodasva, praise; Su-stutim a fair praise. 

« Now, O Virupa, rouse for Him, Strong God who is over Self-content, fair praise 
with the Eternal Vedic 8peech.”-- Rig Vedo, VII, 91. 6. 

Thus the &uti itself calls the mantras, by the significant epithet 
of the nitya-vAk or the Eternal Voice. The Smritis also declare the 
Veda to be eternal. Thus in the following 

trails Rw wspiii i 

w$t bprtr uw wfr «iwn i 

“The 8elf-exlsting Lord, in the beginning Of creation, sent forth the eternal, begin- 
ningleas Voice, the divine Veda; from which proceeded all the other scriptures.” 

The Smritis like those o! Manu and the rest, are authoritative, 
because they are based on the Veda, and for no other reason. In the 
Sfltra L 3. 29, the eternity of the Veda was established by reasoning, 
in the present Sfttra it is established by authority ; herein consists the 
difference between these two Sutras. 

But, says an objector, the Vedas are non-eternal, because we find 
in them a’ statement to the effect that they were created, at a certain time, 
and every thing that is created, has an end, necessarily, some time or other. 
The following verse of the Turuga Sukta shows that the Vedas are 

created : — 

TOn* mm vunfa i 

TasmAt, from Him, YajnAt, from that Sacrifice, Sarva-hutab. all-offered, 
general sacrifice, Richab, the Rik hymns. SAmAni, the San.a hymns. Jajftire, 
were born or produced, Cbhandamsi, the Chhaodas. Jajfiire, were born or 
produced, TasmAt, lrom Him, Yajus, the Yajur Veda, TasmAt, from Him, 
Ajayata, waa born, produced. 

“From that great, general SacrUcc, Richas and Santa hymns were bom, therefrom 
were spalls and cha*a» produced ; the Yaju* had Ita birth tram Him."-Bip Veda, X. 90. 9/ 
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To this we reply, this is not so. By the word jan “ was born,” we 
mean “ was manifested ; ” and not born in the ordinary sense. As has 
been said in the following verse 

finrar wft w fan waftrsw * I 

14 This Lord Veds is Self-eiistont (that is eternal). Thou, O God, hast sung it out 
of old. The great ones from tfiva down to the Rif is are its reoiters only and not its 
authors." 

Nor can it validly be objected, that the Vedas are unauthoritative, 
because they do not always produce the results promised by them. 
The production, of any particular result, depends upon the capacity of 
the person performing the act A competent person (like & competent 
chemist) always gets the predicted result, by the proper chanting of the 
hymns, while an incompetent person (like a tyro in Chemistry) fails to 
got the expected result. The failure of the result only proves the incom- 
petency of the agent and not the defectiveness of science. While the 
Smyitis like the S&Akliya and the rest are unauthoritative, not because 
they fail to produce the results promised by them, but because they are 
in conflict with the teachings of the Vedas on these important points of 
Creation, Release, &c. 

Adhikarana IV. — TJie Superintending Devas are denoted 
by terms like Fire , Earth , &c. 

Objection . — Let it be so. • But how do you reconcile the absurd say- 
ings of the Vedas, such as the following • — 

“ The Fire willed let me become many ; tho Waters willed let tfs 
become many.”— Chhandogya Up ., VI. 4. Ac. 

“ These PrAnas quarelling among themselves went to BrahmA and 
asked who was the best amongst them. — Br. Up. 

The elements like Are, Ac., are non-sen tient objects, and tosayjjiat 
they willed or quarrelled, is as reasonable as to say that the sons of a 
barren woman held a discussion. Therefore, one portion of the Vedas 
being proved unauthoritative, the portion relating to Brahma? being the 
cause of the world, is also without authority. The FrodhAna is, therefore, 
the cause of the world. 

{Reply)— To this the author replies by the following Sfltra- 
bCitra II. 1. 5. 

srftwfAr ftft rci g n famw ii * it i v. « 

Abhimini, the presiding deity of the elements, &c. :, Vyapade- 

iafo, pointing out of, denotation of. g Tu, but. Rta Visefa, on account of 
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distinction, because of being so qualified. The epithets applied to these ele- 
ments show that the superintending devas are meant. AnugttibhyAm, 

on account of their entering. The subsequent passage expressly shows that 
the devas entered into them. 

/>. The words fire, &c., however, denote there the 
superintending devas, because the epithet “ Deva” is men- 
tioned there, and the statement that they entered these ele- 
ments prove it also. — 141. 

COMMENTARY. 

The word “ tu ” shows that the doul)t above raised is being removed. 
In the phrases “ the fire willed,” the conscious superintending devAS of 
these elements are meant, and not the unconscious elements. Why do j-ou 
say so? Because of the specific epithets “deva'* is given therein In 
those very passages we find that Fire, 4c, are called devas. Thus the 
whole passage is given below to understand the argument. 

Am* awmean wsrtar n k a 

1. The Sat alone was in the beginning, one only, without an equal. About this the 
others say, the Asat alone existed in the beginning, one only without a second. From 
that Aaat was produced the Sat. 

W3 diAw wHS haw awnao uvAftfh wM iWpw 

I “ " 

2. But, O ohild, how could it be thus, said the father. How from Asat should be born 
the Sat. Therefore, the Sat alone existed; O child, in the beginning, one only, without an 
equal. 

qpnt nMi ari&nqaar arfoi *ear mwt raitftftr anfti- 

«X»ar ii 

2. He thought “ I shall assume many forms and create lieinga.” He created Fire. The 
Fire thought 41 1 shall assume many forma and create beings.*' That created the waters. 

w vn win snrrtnftftr w wnwn I 

4. The Waters thought 44 We shall assume many forms and create beings.** They 
created the Food. 

W Wp $san dHHRiwrqprfSer a m p 

m co wd l ft i m 

1 Th»t Ood thought, “these three Derates are well -created ; new 1 ahall enter 
into then with that aspect of nine called the Living Self, and shall develop name and 
from." 

Thus the specific epithet of the Davata is applied to these three, 
and ao they cannot mean inanimate elements, but are aentient beings, or 
coemic Intelligences. 
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Similarly, the quarrel about the PrAnas refers to the devatfis, as the 
following extract will show : — 

wvritr <wt f I $wrr vtfhrct ft uq w w r v w r w ft uf - 

wywfreyi fbifcWrvnWfcJ vim vv&bw wfavgi a*iw 
qwrfcsw ss ik md h T w*r*n qw«flhr s « 

gfMv mm « t < r*g v r qw^jHNr > ctw h w 
w wftwm nfW*i ?!$*« m% fliaitaa 

« arwta m i arasfirtaqy ntfo a 

41 Next follows the recognition of the pre-eminence of the Prina by the other devatis. 
All the devatis contending with one another tc assert their own pre-eminence, went out 
of the body. It lay like a piece of wood. Then speech entered into it. It spoke and 
lay down still. Then the eye entered into it, when it spoke and saw, but still lay down. 
Then the ear entered into it, when it spoke, saw and hoard, but still lay down. Then the 
mind entered into It, when it spoke, saw, heard, and thought, but still lay down. Then the 
Prina entered into it, when it immediately got up. All these devas knowing the Prina to 

be pre-eminent and fully comprehending Him as the Conscious Self went out of this world 

with all these/' Kuunitaki Up., II. 9. 

Thus here also the epithet Deva is applied to these senses Conse- 
quently the quarrel was among the devas of the senses and not between 
unconscious sense organs. 

Not only the specific epithet Deva is applied to these, but in another 
Upanigad we find that the devas entered into these elements. Ac, in order 
to regulate their activities. Thus in the Aitareya Arnayaka II, 4. 2. 4 

m «wr twin *vt spfu vftifrqwr *pr snftat i 

vtgt vt%r qm mftri mftrar* i infant i fan 

1. Those devatis, Agni and the rest, after they had been created, fell into this great 
ocean. 

4. Then Agui having become speech, entered the mouth. Viyu having become scent, 
entered the nostrils. Aditya having become sight, entered the eyes. The Dis, having 
become hearing, entered the ears. 

Thus it shows that the superintending devas of senses are meant by 
the terms Agni, Ac. This entering of the devas constitutes another reason 
for holding that sentient entities are meant, and not unconscious elements, 
Ac. Similarly, the Bhavisya Purina is to the same effect : — 

i wfawfli wqnnrtffvft 

fint* m: i 

44 The superintending devas of earth, Ac., possessed of mighty powers, and inconceiv- 
able energies sre actually teen by the sages." 

Similarly, the phrase “ the stones float, Ac.,” are to be explained as 
praises of the devas within them. And, as a matter of fact, they did float 
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on tho water when Sri Rama bridged the ocean. The devAs held lip the 
stones and made them float on water. Thus there is nothing unauthori- 
tative in the Vedas. Consequently the Vedanta teaching, that Brahma? 
is the sole cause of the universe, is firmly established, and is not open to 
objections raised by the Sftftkhya. 


Adhikarana V . — Brahman the material cause oj the universe 
established by reasoning. 


(Objection.) — The Sinkhya comes to the attack again, this time not 
relying on the texts, but on pure ratiocination, and says that Brahman 
cannot be the material cause of tho universe. It is true, that the Sdnkhya 
himself admits that in matters transcendental, relating to the true nature 
of the Self and of cosmogony, &c., reasoning is of little avail, and rflust be 
abandoned in favour of the Sruti. It has the following aphorism 





a 


Sruti, the sacrad Revcalation Virodhat because of the conflict or contra- 
diction, not. Kutarka bad reasoning Apasadasya, of the inferior person. 
Atma-labhah, attainment of the Self. 


“ The attainment of the Self oannot take place by mere false reason* because 
opposed to tho Scripture."— VI. 85. 

This homage paid by the Slnkhya to Sruti is merely a lip homage, 
for the Sankhya appeals to Sruti merely to find fault with his opponent. 
The doubt raised is to this effect. 


(Doubt ).— Is it possible for Brahman to be the material cause of the 
universe or is it not ? 

(Pdrvapdkia ).— The opponent says that Brahman cannot be the 
material cause of universe, because the world is of a different nature 
from Brahman. Brahman is conceived to be Omniscient, Omnipotent, All- 
pure and possessing pure joy as His nature. The world, on the other band 
is admittedly seen to consist of ignorance, impoteuce, impurity, and sorrow. 
Thus there is no dispute that the two, the God and matter, are diametrically 
opposed to each other in their nature. It is a fact of daily experience that 
the effect has the nature of the cause. Just as a jar or a crown, or a piece 
of cloth have the same nature as the clay, or the gold or the threads of 
which it is made. Therefore the world being of a different nature to 
Brahman, cannot have him as its material cause. We must, therefore, 
Bearoh out some appropriate material cause of the world. And that we find 
in the PradhAna alone. The world consists of joy, sorrow and delusion, 
s 
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•nd for such i world, tho Pradhfins consisting of Ssttva, Rajas snd 
Tsmss is the most appropriate cause. "But,** says the Vedantin, “we 
explain thia by positing the existence of two energies (Calais) consisting 
of Spirit snd Matter, and both dwelling in Brahma?, and thus there is no 
difficulty in understanding how this world, as an effect, proceeds from 
Brahman.” But thia also does not solve the difficulty. The world 
still remains of a different character from its material cause, the Brahma?. 
From a very subtle material cause, like the two energies, Spirit and 
Matter, it is not easy to explain how this gross world, that we see around 
us, comes into existence. Similarly, there are other differences between 
the world and Brahma?. Therefore, the world has not Brahma? for 
its materia] cause; because it is essentially different from Brahma? ; and 
the Scripture must, in matters worldly, take the help of Reason to ascer- 
tain the truth. Thia then is the Pftrvapakga. 

(Siddh&nta ) . — The next Sfftra answers this objection. 

SUTRA lit. 6. 

erot 3 im 1 1 < 11 

trit Dplyate, is seen. The coming out of the gross from the subtle is 
a matter of experience, g Tu, but. 

6. But it is seen, (that a thing totally different from 
another may be the material cause of that thing).— 142. 

COMMENTARY. 

The word “ but ” removes the doubt above raised. The word “ not ’’ 
of Sfftra II. 1. 4. is understood here also. The statement that the world 
cannot have Brahma? for its material cause, because it is of a totally dif- 
ferent nature from him, is not correct ; because it is seen in everyday 
experience, that things entirely different in their essential natures, stand 
aa material cause and effect. Thus the rise of different qualities fiom 
things of different nature. (As the quality of intoxication arising from 
sugar.) Or as the birth of living worms from the dead honey. Or aa the 
coming out of elephants and horses from the tree of all-desire. Or of 
gold from the philosopher’s stone. Referring to this coming out of matter 
from the Spirit, the Atharvanikas say 

trtrimfat qaft ^ eg «rar craifa I mt 

etnajinn f«nn i * i 

-Am the spider stretches forth snd gathers together its threads, as herbs grew oat of 
the earth, ss from a living men eons oat the heir, se iron the Imperishable eoass eat 
this aaiTeiee.'-JfaadalM, L 1. 7. 
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Adhikarana VI. — Non-being not the First cause. 

An objector again comes Forward and says:— If the material cause 
be different in its essential nature from the effect, if Brahihan differs in 
nature from its effect, the world ; then it means that the cause and effect 
beingessentially different, the world before its origination was non-existent 
in Brahman, the cause. In other words, the world was a nothing (Asat), 
before origination and the one (Brahman) only existed then. But you, 
who hold that the world is a real effect, and is real, cannot hold this 
view. 

To this the author replies : 

bOtra II. l. 7. 

waftftr srfcfowxwrg; ii * 1 t i vs ii 

VW3 Asat, non-existing, absolute, nothing, frit Iti, thus. Chet, if, «r 
Na, not. gftfrf Pratisedha, a denial, a prohibition, srwWTV MatratvSt, because, 
merely. 

7. If it be objected, that the world is then an absolute 
unreality, we say no, for there was merely a denial in the 
previous Sfitra of the sameness of nature between the cause 
and the effect, and not that the two are substantially differ- 
ent. — 143. 

COMMENTARY. 

The objection raised by the opponent is no real objection. Because 
the denial in the previous Sdtra was only with regard to the rule that the 
cause and effect must be of the same nature essentially. It was not meant 
that the substances of the two should also be different. (Thus the effect of 
the union of oxygen and hydrogen is essentially different in qualities 
from the two gases but there is no substantial difference between the effect, 
water and the cause, oxygen and hydrogen. The substance is the same.) 
Our position is that Brahman himself becomes modified into the world, 
and then manifests different characteristics. The meaning is this. When 
you say that because there is difference of nature between the cause 
Brahman and the effect world, and therefore, Brahman cannot be the 
material cause of the world, do you mean to say, that because all the 
attributes of Brahman do not a re-appear in the effect, therefore, the effect 
is not due to Brahman, or do you intend to say that because only some 
characteristics appear and the others do not, therefore Brahman is not 
the cause. You cannot mean the first, for then there would be no 
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such thing 1 as cause and effect, for the cause and effect are not identical 
in all characteristics. The very relationship of cause and effect implies 
that there is some difference between them. For though the lump of 
clay be the cause of the jar made out of it, yet the jar does not possess 
the liimpiness of the clay, but has a different form altogether. If, however, 
you mean the second, and say that no characteristics of Brahmag appear 
in the world, you are evidently wrong. For Brahman is Sat or Being, and 
this characteristic of His re-appears in the world, for the world possesses 
existence. Nor can you say, that because these par ticular attributes of 
Brahmap do not appear in the world, such as His joyousness, etc., therefore, 
the world is not His effect. You cannot pick and choose the qualities at 
random, for then anything may become die cause of any other thing ; 
and everything will be the cause of everything else, and the law of 
causation would be reduced to absurdity. 

Says an objector, we do not hold any such absurd position. But 
we demand that the particular attributes which differentiate the cause 
from other objects, should re-appear in the effect, for the relation of 
cause and effect is constituted by the persistence in the effect of those 
characteristic points which differentiate the cause from other things. The 
characteristics by which the thread differs from gold, persist in the clotli 
manufactured from the thread, and in the bracelet made from gold. 

To this, we reply, that this is not an invariable rule. For this rule 
is violated in the production of worms from the honey, and so on. Nor 
is gold in every reBpect the same as the bracelet ; there is the difference 
of condition between the two. Though the world and Brahman are 
different, as the philosopher’s stone is different from gold, yet they have 
this in common, that both are essentially one in substance , as the gold and 
bracelet. Therefore, the world, though an effect, is not unreal. 

The S&ftkhya opponent comes forward now with another objection : 
rtTRA II. 1. 8. 

to* n * i \ \ q ii 

SPftlft Apitau, at the time of pralaya or the great dissolution in re-absorption. 
flU Tadvat, like unto that, like the effect. The cause would become like the 
effect, when the effect is re-absorbed in it at the time of pralaya. i wm Prasaft- 
gSt, on account of the consequences. wggnm* Asamamjasam, inappropriate. 

( Objection ). — If Brahman is the material cause of the 
universe, then in pralaya, when the world is re-absorbed 
in Him, Brahman would have all the consequences of the 
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world (tainted with all its defects), and thus the Vedfinta 
texts would become inappropriate. — 144. 

COMMENTARY. 

If Brahman, with His subtle energy consisting of Spirit and Matter, 
is the material cause of the world,— a world full of misery and many a 
defect, injurious to the progress of the human soul; — then when it is 
re-absorbed in Brahman, at the time of pralaya, Brahman would become 
tainted with all the concomitant consequences of matter. The force of 
vat in the Sfltra is that of ivi or * like.* As the world is not the final 
object of man, (for admittedly the goal is different) so the Brahma? would 
not be the goal of man. For in the state of pralaya the world being one 
with Brahman, the latter will have all the defects of the former. (As the 
pungent assafoBtida when mixed with any condiment, scents the whole 
food with its pungent and disagreeable smell.) That being so there would 
arise inappropriateness, for all those Upani$ad texts which declare that 
Brahman is Omniscient, free from taint, etc., would become contradicted 
Thus, for this additional reason also, Brahman is not the material cause 
of the world. 

(SiddhAnta ).— The author sets aside this objection in the next 
Sfitra : — 

sOtra II. l. 9. 

5? § eeipwrara \\ \ i \\ k w 

cy Na, not. g 1 u, so, but. nTWr Drist&nta, instances, illustrations. *nvvg 
BliXvat, because of the existence of. 

9. But this is not so ; as there are instances to this 
effect. — 145. 

COMMENTARY. 

By the word “ tu,” the possibility of the objection is set aside. 
Thera is no inappropriateness in the Brahman's being the material cause 
of the universe. For there are instances to show that the cause is not 
tainted by the defects of the effect. Though the world is full of misery, 
etc., yet the Lord God is all pure, etc. He remains always untouched by 
evil. As in one picture, the different colours, like the blue, yellow, etc., 
remain in different parts of the canvas, and do not overlap each other ; so the 
qualities of the world remain in their proper locality in Brahman. Or, to 
take another instance. As youth, childhood, and old age, which are 
attributes of embodied beings, belong to the body only and not to ths 
embodied Self ; or the attributes of the blindness, deafness, eto., belong to 
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the senses and not to the embodied Self; so the defects of the world do not 
appertain to Brahman. Thus all those modifications belonging to matter 
and antagonistic to the highest end of Man, appertain to the energies of 
Brahman, and are attributes of His Energies (Saktis) and remain in His 
daktfa and do not pervade the pure Brahman. We hold that Brahman is 
the material cause of the world. This theory is not only free from any 
objections, but the opposite theory of the Srifikhyas, that the Pradhana is 
the material cause of the world, is open to the following objection : — 

sOtra ii. l. 10. 

ii * i \ n* n 

Svapakse, in his own side, in the theory of (he S&ftlchya himself, 
fare Dusat. because of the fault, or objection. *r Cha, and. 

10. The objections raised by the Sankhya to the 
Vedanta theory apply with equal force to the Sankhya theory 
itself. — 146. 

COMMENTARY. 

“ 0 SAftkhya, the faults that you find with our theory, are to be found 
in your theory as well. These have been pointed out in another place.” 
One fault found is that the Up&dana or the Cause is different from the 
effect, or the world. In the SAfikhya also the same objection applies. The 
Pradh&na is conceived to be void of sound and the rest. The world 
generated by Pradh&na has the attributes of sound, Ac. Thus the Cause is 
different from the effect here also. The effect thus being different from 
the cause, the objection that the effect is non-existent, and unreal re- 
mains. Similarly', when in the slate of re-absorption, all objects merge into 
Pradhana and become one with it, there is pervasion into the Pradhana of 
all the effects of the world, and so the objection raised in SQtra 8 applies to 
Pradh&na also. Similarly, all the objections raised against the Brahma^ 
theory apply to the Pradhana theory as well. The Brahman theory 
deduces the creation from a conscious Being or Spirit ; the Pradh&na from 
unconscious matter. Moreover in the Pradhana theory of creation, the 
very motive of creation falls to the ground ; for the Pradhana being un- 
conscious, can have no motive at nil. This will be mentioned in greater 
detail, when examining that theory later on. 

The author now shows that the scriptures, when supported by 
ratiocination, are the cause of ascertaining the truth, and consequently 
reason has its proper place in this system. 


Bh&iya] 


1 PADA, VI ADRIKARANA, SA. 11. 


235 


sOtka II. I. It. 

sirw j 

n ^ i n u ii 

ml Tarka, reasoning, ratiocination, controversial reasoning, WlftviWt 
Apratisfhanat, because not having any fixity or finality, vft Api, also. fppff 
Anyatha, otherwise, contrary. syq ftw Anumeyam, to be inferred, inferable. 
«ft Iti, thus. Chet, if. Evarn, thus, Api, thus, also. vMNr 
An»i mo sa, want of release. TOg: Prasangali, consequence. 

11. If it be said that there being no finality about 
reasoning, it is always possible to infer the truth of the 
opposite ; we say “no,” for then the undesirable consequence 
would follow that there would be no final release 
also. — 147. 

COMMENTARY. 

Owing to the differences of the brains of men, their reasoning powers 
are also different. There is no finality about reasoning. A position 
established by reason by one man, is found to be demolished the next day 
by the stronger intellect of the other man. Therefore, showing no regard 
to reasoning, we must believe Brahman to be the material cause of the 
world, because the Upani^ad teaches so. Even with regards to the acknow- 
ledged great thinkers, there is no finality about their reasoning also. 
Great thinkers like Kapila, KanAda, &c., are seen to refute each other. 

(Objection ).— Nor can it be said that there is no reasoning which is 
absolutely unassailable, for then the reasoning by which argumentation is 
held to be non-cnnclusive would itself become invalid. If every reasoning 
be inconclusive, then all worldly activities would come to an end. Human 
activities are all based upon inference, the future is predicted from the 
present, and past. The actions which have been found pleasant or pain- 
ful in their results in the past, are followed or avoided, by reasoning 
alone. For it is inferred that they would produce the same consequences, 
in the future also. 

(Reply ). — In this view also, the existence of Release would not be 
established. A proposition established by pure human intellect, unaided 
by intuition, is always liable to be set aside by a higher intellect, born 
in another time or place. Release, therefore, can never be obtained by 
methods evolved by human brain, but is to be found by Upani$ad me- 
thod only. 
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It is perfectly true, that in certain secular matters, reasoning is 
absolute (such as mathematical reasoning) ; but in matters transcendental, 
such as the existence of God, of after life, of final Release, Ac., the pro- 
nouncements of human intellect can never be perfectly free from doubt; 
because these are matters not within the scope of mind ; they are beyond 
its scope. For Brahman is inconceivable, and consequently unarguable. 
If yon allow reasoning in the matter of Brahma?, then you not only 
contradict the $ruti, but your own assertion becomes incongruous. For 
says the Sruti : — 

Hr trin nfcrnrtirr qvrut dg i uwww 

wg g fo qg m Mfr i nvri^ii 

“ This belief which thou hist got. cannot be brought about nor destroyed by argu- 
ment. When taught by the True Teacher the Self beoomes easily realised. O dearest, 
strong is thy resolution. Enquirers like thee, 0 Naehiketas, are not many." Ratha Up* 

1. 1. S. 

The Smpti also is to the same effect : — 

sgf iwfWm ffgdU II 

"ORifis! the sages with their body, senses and mind tranquil, realise that 
Troth, but when it is overwhelmed with dry reasoning, it .vanishes." 

Therefore, as Sruti is the highest authority in matters of Law 
(Dharma), so also it is the only authority, in matters theological (Brah- 
man). Of course, the reasoning auxiliary to ^ruti is always allowed, for 
the word Mantavya, used in the 3ruti itself, shows that Brahman should 
be mantavya or reasoned about also. The Smpti also says that one must 
interpret a passage of law by reasoning and looking to all that precedes 
it and follows it. See Manu, XII. 106. 

Adhikarana VII. — Kanada and Qautama ref uted. 

The author has refuted the arguments of the S&ftkhyas and the Yoga 
philosophers as regards God being the operative cause only and not the 
material cause of the world. Now he refutes the Smptis of Kan&da 
and Gautama, and answers the objections brought forward by them. 
According to Kap&da and others, if Brahman be taken to be the material 
cause of the world, then those philosophies would find no scope at all. 
For, according to them, the bigger atoms are formed by the aggregation 
of smaller atoms. When two smail atoms unite they give rise to a molecule 
called dvianu or a dyad, and so the triad, Ac. The whole world is made 
up of atoms, which are the ultimate material cause of the universe and 
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not the Brahman or Prakfiti. Brahman being supposed to be ail-per- 
vading, cannot be the material cause of the world, for it is limited. 

(Siddhanta.) —To this the author replies by the following sfttra : — 
fiOTRA u. l. is. 

^ ftrer qftufr wfo so wnra i: n * i \ \ \ ii 

^ Elena, by this, by the above reasoning ftgft J&stab, the remaining 
systems like those of the Atomists. snfoVfi: Aparigrahfib, not acknowledged 
by the Vedas, not accepted of the Vedas. Api, also, tERWET' Vyakhyitab, 
are explained or refuted. 

12. Hereby other systems not in harmony with the 
Vedas, are also refuted. — 148. 

COMMENT ART. 

The word rfistah means the remaining. The word aparigrah&b 
means those systems which do not acknowledge or accept (parigraha) 
the Vedas as authority on these matters, but which rely on reason alone ; 
and which are not countenanced by the Veda. The Sdtra teaches that 
by the demolition of the Saftkhya doctrine given above, the remaining 
theories not comprised within the Vedas are also refuted, such as the 
theories of Kanada and Aksapada, &c., for they are opposed to the Vedas 
on these points. The reasons are the same as in the case of Si&khya. 

Nor is there any fixed rule in the theory of the Arambha V&da 
that this is the minimum with which a thing must commence. For we 
see it contradicted in the case of a cloth commenced with a large thread 
in a double cloth ; and in the case of sound born of ak&sha. 

We give below an extract from the commentary of R&m&nuja, to 
show the exact bearing of the question treated in this section. The 
translation is from l)r. Thibauts* Veil An ta SAtras, Ramanuja. 

'• Here however a new objection may be raised, on the ground, namely, that since 
all these theories agree in tho view of atoms constituting the general cause, it can not 
be said that their reasoning as to the causal substance is ill-founded. They indeed, 
we reply, are agreed to that extent, but they are all of them equally founded ou Reason- 
ing only, and they aro seen to disagree in many ways as to the nature of the atoms, which 
by different schools are held to be either fundamentally void, or non-void, having merely 
cognitional or an objective existence, being either momentary or permanent, cither of 
a definite nature or the reverse, either real or un-real, Ac. This disagreement proves all 
those theories to be ill-founded, and the objection is thus disposed of.”— RAm&nuja. 

Thus even as regards the nature of the atom, there is no unanimity 
of opinion. KanArla and Gautama hold it to be permanent, while the 
four Schools of the Bauddhas hold it to be impermanent. 

Note The Vaibhisika Bauddhas hold that the atoms are momentary but have an 
objective existence, (kfanikin artharbhfttAn). The Togichlra Bauddhas hold it to lie 
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merel j eogniMonel (joitu-rApin) The MidhywnlkM hold It to be (nudaaienteUp void 
(MAjre-rdpto) The Jelma hold it to be reel end non-reel (ee d- e ee d-rtpin). 

The author raises another objection and disposes it off 

sOtiu n. i. u. 

im n ^ ii 

iftqp Bhoktrd, with the enjoyer, with the jlva. Apattefy, from be* 

coming. vfrsPK AvibhSgah, non-distinction. ^ Chet, if. OV9 SyAt, li niay be, 
tmiQ Loka-vat, as in the ordinary life ; as in the world. 

13. 1( Brahman be the material cause of the world, 
then there would be no distinction between the Enjoyer 
(Jlva) and the Lord. To this we reply, it need not be so, 
as we see in ordinary life. — 149. 

COMMENTARY. 

( Objection ). — Your opinion is that Brahina* as possessing the 
subtle energy is himself the material cause, and as possessing the gross 
energy he is even the effect. Let us see whether this view is sound or 
not. Now energy is not different from the substance of which it is the 
energy ; therefore the Jlva, the subtle energy of Brahman, is not different 
from Brahman. Thus your theory of the two energies of Brahman, lands 
you into this contradiction. Thus it follows that the Jiva and Brahman 
become one. Therefore, the texts like 11 two birds " “ when it sees the 
other as the Lord, 1 ’ &c., become null and void and the difference estab- 
lished by them is ignored. 

(Reply). —To this objection we reply : — It is not so. Even in ordinary 
life, the energy is seen different from the persoii possessing it. Thus 
a man armed with a sword is a single man, but the sword is different 
from the man, though it represents the energy of the man. Therefore, 
BrahtnQQ possessed with Bakti is nothing more than Brahman, yet the 
jJakti is different from Brahma*. Thus there is no fault in this theory 
of Brahman and His two Saktis. 


Adhikarana. VIII . — The world non-diff event from Brahman. 

Now the author wishes to establish that though the world may be 
considered as having Brahman for its material cause, yet it does not follow, 
that the world is the same as Brahman. In the previous SAtra II, 1, 7, 
and other subsequent SAtraa, the non-difference of the world from Brahma* 
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was assumed, and it was on this assumption, that the proof was giveu that 
Brahmap was the material cause of the world. The present Sfltra raises 
an objection against that very non-difference, and then proceeds to refute 
it, 

The question is Is this world, which is an effect, different from 
Brahman or is it not different ? The followers of KanAcja hold the view 
that the effect is always different from its cause. Their reasons are aa 
follows : — (1) The difference of ideas. For cause and effect are the objects 
of different ideas. For a lump of clay, which is the cause, is a different idea 
from the jar, which is its effect. (2) The difference of words. The word 
“ jar” applied to the effect, is never applied to the “ lump” of clay which 
is its cause. Thus the cause and effect are not only represented by differ- 
ent ideas in our minds, but by different words also. *3) The difference 
of adaptibility. Tims a jar is used in fetching water from the well, while 
no water can be fetched in a lump of clay. (1) The difference of forms. 
The cause clay is a mere lump in shape ; the effect, namely the jar, has a 
different shape, with a broad neck, etc. (5) The difference of time. The 
cause is prior in time, the effect is posterior. Thus for all these reasons, 
the effect is different from the cause. If it were not different, then the 
activity of the person producing the effect would be useless. If a jar be 
the same as a lump of clay, then the activity of the potter is useless. For 
a jar would come into existence in spite of such activity. If it be said, 
that the effect, although always existing, is at first non-manifest ; and then 
is manifested ; so the activity of the agent is necessary; and thus activity is 
not purpose-less : this view also is not correct. The question arises, does 
the effect exist before manifestation or does it not? Or is the manifes- 
tation existent or non-existent prior to the activity of the agent. The 
manifestation cannot be existent prior to such activity, for then that 
activity will be purposeless, and it would follow that the effect should be 
ever perceptible. Moreover, this would result in removing the distinction 
between the eternal and non-eternal things. If it be assumed that one 
manifestation requires another manifestation to account for it, then we are 
driven into o regremtt in infinitum. If it be held that manifestation is 
non-real (Asat) then we lapse into the theory of the asat-kAry vAda ; according 
to which the effect does not exist before its origination. Therefore the 
pflrvapak$a is that the effect is different from the cause, and that activity 
of the agent is not necessary for the production of the effect, if the effects 
were unreal. Therefore, the NaiyayikAs hold that from a material cause, 
which is Asat, is produced an effect which is Sot. 
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(Siddh&nta ). — This view of the Vai4e,ikAs is refuted by the author 
in the following sfltra : — 

StlTRA II. L 14. 

« * \\ n« u 

Tnt, therefore/ from that, from Brahmai) the cause of the world. 
H W m Ananyatvam, a non-difference, the identity. Arambhana, the 

word arambhana as found in the Chh. Up. vajfftwi: fiabdadibbyafo, from the 
words the beginning of which is the term Arambhana. 

14 The non-difference of the world from THAT 
(namely, from Brahman is established in those verses of 
the Chh. Up.) which commence with the word Arambhana 
—150. 

COMMENTARY. 

The word Tat means from that , namely from Brahman, the material 
cause of the world, and who possesses two daktis called the Jiva and 
Prakriti, the Spirits and Matter. This world is verily an effect, which is 
not at all anything other thau its cause, namely Brahman. How do you 
know this ? We learn it from all those passaged which commence with the 
word Arambhana. We give those passages below : — 

ftetipfcfcq vRMia t fttwra to mna9 n 4 
S i wuwyift i wy i TOVgfar TOftflr « * tiro** 

mnwr- ww tow i Mnrv 

qq Si** wcnwr W T*wwwt gmfrwanft femora 

Wrf TOKRT UiWftfW hlfitfilfil I 

(l) Harih,Om. There lived onoe Svetsketu A ruiieya (the grandson of Aruna). To 
him his father (Uddilaka, tho son of Aru na) mid : 44 dvetaketa, go to school ; for there is 
none belonging to oar raoe, darling, who, not having studied (the Veda), is, as it were, a 
BrAhmaua by birth only. ” 

(8) Having began his apprenticeship (with a teacher) when be was twelve years of 
age, Svetaketn returned to his fsther, when he wss twenty-four, having then studied sll 
the Vedas, oonoelted, considering himself well-read, and stern. 

(8) Hie father said to him : 44 bvetaketu, as yon are so conceited, considering yourself 
so well-read, and so stern, my dear, have you ever asked for that instruction by which we 
hear what cannot be heard, by which we perceive what cannot be perceived, by which we 
know what oannot be known ? 

«« 3 «mv> e wttiiflTOtftrTOT dfdMwr *9 qmd Mr 
aaTOWTOwrtfkvrtiarrirW \ i 

(4) 4 What is that instruction, Sir ?‘ he asked. The father replied : 44 My dear, as by 
one clod of clay all that is made of clay is known, tho difference being only a namq, arising 
from speaeh, but the truth being that all is clay ; 
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PI ww ^pPW WS wmmm Tflwft PTlflrwii WHm 

sraW knfo&s s«m x i. 

(0) 1 And as, my dear, by one nugget of gold all that la made of gold Is known, the 
difference being only a name, arising from speech, bat the trath being that aU la gold ? 

q«n finftra 4«f*f*fa crir wdtae fkvran wxwrcu i S 
fkstb rank* v« srasfaira urakv# aim * wkfir *w«Mk a 1 1 

(6) 'And aa, my dear, by one pair of nail-scissors all that la made of Iron (kirfhni- 
yasam). is known, the difference being only a name, arming from speech, but the troth 
being that all Is Iron, thus, my dear, ia that instruction. * 

w I qjiwrarae ft vraeiMk *»rai» 

rfifafh knkftr trara i « i 

(7) The son said : 4 Barely, those venerable men (my teachers,) did not know that. For 
If they had known it, why should they not have told it mo ? Do you, 8ir, therefore tell, me 
that." 1 Be It so,' said the father. 

eta hntvaa aetibrWhm i dw ajwra nsit<i i 

That which is Being (ie., this world whioh now, owing to the distinction of names 
and forma, bears a manifold shape) was in the beginning one only (owing to the absenoe of 
the distinction of names and forms). He thought may I be many, may I grow forth.— (Ohh. 
VI. 1 S.) 

The whole of this is thus explained by JUm&nnja For these texts prove the non- 
difference from Brahmap of the world consisting of non-senfcient and sentient beings. 
This is as follows. The teacher, bearing in mind the idea of Brahman constituting the sole 
cause of the entire world and of the non-difference of the effect from the cause, asks the 
pupil, ‘Have you ever asked for that instruction by which the non-heard is heard, the non- 
perceived is perceived, the not-known is known wherein there is implied the promise 
that, through the knowledge of Brahman the general cause, its effect, i.e., the whole Uni- 
verse, will be known ? The pnpil not knowing that Brahman is the sole cause of the 
Universe, raises a doubt as to the possibility of ono thing being known through another, 
• How then, Sir, is that instruction ?’ and the teacher thereupon, in order to convey the 
notion of Brahman being the sole Universal cause, quotes an instance showing that the 
non-difference of the effect from the cause is proved by ordinary oxperience, as by one 
clod of clay there is known everything that, is made of clay ?' the meaning being 4 as jars, 
pots, and the like, which are fashioned out of one piece of clay, are known through the 
cognition of that clay, since their substance is not different from it. ' 

In order to meet the objection that according to Kanada’s doctrine the effect consti- 
tutes a substance different from the cause, the teacher next p/oceeds to prove the non- 
difference of the effect from the cause, by reference to ordinary experience 4 Kdchdrambho- 
ncm vikaro n&madheyam mrittikety eua Mtpam.” Arninbhanam must here bo explained as 
that which is taken or touched (a-rabh-a-labh ; and ‘alambhah sparsahimsayoh*) ; compare 
Panini III, 8, 118, as to the form and meaning of the word. 4 V&ohA, 1 “ on account of 
speech," we take to inean 4< on account of activity by speech" ; for activities such as the 
fe cbing of water in a pitcher, are preceded by speech, 4 Ketch water in the pitcher,' and 
so on. For the bringing about of such activity, the material clay (which had been men- 
tioned just before) touches (enters into contact with) an effect (vik&ra), i.r. t particular make 
or configuration, distinguished by having a broad bottom and resembling the shape of a belly 
and a special name (nfimadheya), via., pitcher, and so on which is applied to that effect ; 
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or to pat It differently to tbo end that certain activities ms y be accomplished, the sab- 
stance clay receives a new configuration and a new name. Hence Jars and other things of 
day or clay (myittika), t&, are of the substance of day, only, this only Is true (satyam) 

known through authoritative means of proof, only (eva) because the effects are not 
kuown as different substenoes. One and the same substanoe, therefore, such as day or gold 
gives occasion for different Ideas and words only as It assames different configuration, just 
as we observe that one and the same Dcvadatta becomes the object of different ideas and 
terms and gives rise to different effects, according to the different stages of life, youth, old 
age, Ac* whioh he has reached. The fact of our saying * the Jar has perished' while yet the 
day persists, was referred to by the Pfirvtpakf in as proving that the effect is something 
different from the cause, but this view is disproved by the viow held by us that origination, 
destruction, and so on, are merdy different states of one and the same as causal substance. 
According as one and the same substance is in this or that state, there belong to It differ- 
ent terms and different activities, and these different states may rightly be viewed as 
depending on the activity of an agent. (Dr. Thibaut) 

If it be held that the pot is different from the clay, there would arise 
objections as to their having double weight, Ac. The weight of a lump of 
clay being one unit, and that of the pot another ; when it is weighed in 
the balance, the weight ought to be double. (But the jar does not show 
any increase of weight. Thus the substance remains the same. The jar 
is not the lump of clay plus jar, but the same lump). So also in other 
respects. (The chemical analysis of jar shows the same materials as that 
of the lump of clay.) 

The jar is not an effect like the illusion (vivarta) of silver in the 
shell. For silver is found to exist separately as a distinct substance from 
the mother of pearl. 

Thus also is answered the objection of those persons who say that 
the word tft * iti* in mrittikd iti eta satyam is useless. 

Nor can you say that the theory of manifestation (abhivy kti) has 
no scriptural authority for it. For we find in the Bh&gavata Purina the 
following 

in tod* ww i fan i 

M At the end of the Kelps, the self-luminous Lord manifested (sbhlvysnsk) this world 
whioh wss covered with blinding dsrkness wrought by Time, through His self-1 uminious 
Power (Chitssktl)." 

Nor is this theory open to the two objections of (1 ) accomplishing 
a thing which is already accomplished, (2) and regressus in infinitum. 
For it is not acknowledged by us that manifestation existed prior to the 
activity of the agent. Nor do we acknowledge that one manifestation re- 
quires another manifestation to manifest it and so on. 

SayB an objector : — If so, then you are open to the objection of 
maintaining the theory of asatkarya (namely, that the effect does not exist 
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before its origination). For the activity of the agent manifests the effect 
which did not exist before : and thuB the activity of the agent creates the 
effect. To this we reply, this is not so. The activity of the agent produces 
manifestation, but does not produce the effect— for the manifestation is 
not effect. The effect is that which has the power of solf-inanifestation. 

Manifestation is proved by the substratum of which it is the mani- 
festation. In other words, the manifestation of the substrate constitutes 
the manifestation of the world. But the manifestation in the form of 
sansthAna Yoga is a constant manifestation and thus there is no fault in 
the theory set out by us. On the other hand those who maintain that an 
effect is the result of a cause which is Asat or non-existent (in other words, 
that an effect is altogether different from its cause) are wrong, because it 
is not capable of any proof and is self contradictory. For if it were bo, 
then the result will be as follows the effect will be non-existent before 
the activity that manifests it, and consequently anything would be the 
effect of any other thing, and everything would produce the same effect and 
everything would come out of everything else. Since non-existence is 
present everywhere, and an effect before its manifestation is non-existent, 
according to you, therefore an effect can be produced from anything. Thus 
not only oil would be extracted from sesamum, but we shall get milk from 
the same seeds also. Because oil being non-exi6tent in the seed, and being 
the result of the activity of the agent., milk may be extracted, likewise, 
from the seed by the same Activity. Moreover the theory is open to 
another objection. If the effect were altogether non-existent prior to its 
orgination ; then production of a thing would be agenlle68. Nor can you 
say that some energy inherent in the cause would regulate the particular- 
effect which that cause would produce, for there can be no relationship 
between an existent cause and a non-existent effect. 

Moreover we have the following dilemma also : — Does the origination 
originate itself or does it not? If the first, then there is regressus in 
infinitum ; for one origination we require another origination to originate 
it, and so on. In the second alternative the effect being non-existent and 
non-eternal, the origination becomes impossible. Thus both these 
alternatives are wrong. It would follow also that we must perceive an 
effect always or must not perceive it at all. If you say origination being 
itself an origin, what is the necessity of imagining another origin for it ; 
then we say it is the same thing as the theory of manifestation ; and in that 
case the theory of origination and the theory of manifestation become 
identical. 
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The author now shows from further arguments that the effect is 
noil-different from the cause by the followiug aphorism : — 

SOTRA II. 1. 15 

ii r i $i tv, ii 

BhSve, in the existence, in the alternative that the effect exists. 

Ch a, and. fqm}: Upalabdhefy, because of the perception. 

15. And because in the effect is perceived the cause. 
—151. 

COMMENTARY. 

In the effects, like a jar or a crown, we perceive the existence of the 
clay or gold which are the causes of the effects called jar and crown. In 
fact, the recognition of the clay, etc., in the jar, etc., would not have been 
possible, had the effect been absolutely different from its cause. An 
objector may say, but we do not recognise the cause in the elephants, 
horses, etc., which Are produced 'from the Kalpa tree, for there is nothing 
in common between the tree, and its effect, horses, elephants, etc. To this 
we reply, that there is no force in this objection. Here also there is the 
recognition of the cause in the effect. The Kalpa free is a physical 
object, and so also are the horses and elephauts ; therefore, as far as the 
physical matter is concerned, the recognition is possible. But— says an 
objector— there is no recognition of fire in the smoke and smoke, being the 
effect of fire, ought to show fire in it. To this we reply, that smoke is really 
the effect of damp fuel, which when coming in contact with fire throws off 
its earthy particles, in the form of smoke. Thai the smoke and the fuel 
are identical, and that we can recognise the fuel in the smoke, is proved 
by the fact that smoke has smell a9 well as the fuel, and the smell is 
generally of the same kind as that of the fuel. 

80TRA 1I-I-16. 

trwwrawi ii * n i u ii 

SattvAt, because of the existence. % Clia, a Ad. Avarasya, of 

the posterior, namely, of the effect which is posterior in time to the cause. 

16. The effect is non-different from the cause, because 
it is existent in the cause, identically even, prior to its 
manifestation, though in time it is posterior. Or, because of 
the existence of the effect, which is posterior in time to 
the cause, in which it exists, even from before, as an 
identity. — 152. 
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COMMENTARY. 

The effect is non-different from the cause for this additional reason 
also that before its manifestation it exists in latency in the caase. Thus 
says the Sruti : — “ Being only was in the beginning.” So also says the 
Smriti:— 

rfrtWHr wr jj* «ni uvivjftr «rer i 

to ircrwm j«i uiw « 

§*» fiiiv i 

tfulgwnftnrenij nNran I 
TO TOW 15 fQTOITO IWfl I 

frfoft cmram aftigmifar % 11 
w v ufeir wn atiffeqf «*n 1 
wm *» n 

As ia (he seed of barley, there exists in latency, the not, the stem, 
the leaf, the bud, the carpels, the ovary, the flower, the milk, the rice, the 
husk, and the seeds; they manifest out of the seed when they get proper 
conditions and materials to manifest them. 0 best of the sages ! Similarly, 
in innumerable karraas exist all bodies of Devas and others. When they 
come in contact with Vi$nu energy they get into manifestation. Verily 
that Vipnu is the supreme Brahman from whom pnoeeds all this 
universe, from whom is the sustenance of this universe and in whom ia its 
dissolution. 

We can get oil only from sesamum because it exists in the seed, 
though in latency, but not from sand because it does not exist in it Both 
in the world and in the B rah map the existence ia the same, and because in 
Brahma? everything exists so it can come out of it We have already 
established previously (lie identity of the effect with the cause even after 
the origination of the former. In the next two aphorisms will be estab- 
lished the same identity of the effect with the cause, even after the 
destruction of the effect and its merging into the cause. 

sOtju II. 1 . 17 . 

Vijwnbi II ^ I t I 

fpgg, Asst, non-existent, stffoif » Vypsdeiit, because of the designation. 

Ns, not. Ui, thus. *rg Chet, if. *, Na, not. s4l*i)ui , Dharma-antareqa, 
on account of another attribute. Sisdfcglfl Vtkya-desSt, because of the 
complimentsry passage. 

17. If it be said that the effect does not exist in the 
cause after dissolution, because there is a text designating 
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it as non-being, we reply it is not so, since the word Asat or 
non-being refere to another attribute of the effect and does 
not mean absolute non-existence, as would appear from the 
complementary passage of that text. — 153. 

CODMINTARY. 

An objector says:— Let it be so, but we find the following passages 
also in the Sruti 

W VPHY Wll^l 

Asat was this verily in the beginning.— Taitt. Up., 11. 6. 1. 

Here we see that the effect is called Asat or non-being, and conse- 
quently the effect does not exist in the cause at the time of pralaya, and 
vanishes absolutely. To this objection we reply that this is not so, for the 
word Asat used in that passage does not refer to absolute non-existence, as 
you take it to meau, but it refers to another attribute of the effect, 
namely non-manifestation. The word Sat and Asat should be under- 
stood as referring to two attributes of one and the same object, namely, 
to its gross or manifested condition and subtle or unmanifested condi 
lion. An object existing as cause is in subtle condition, and existing 
as effect it is in gross condition, therefore the word Sat means the gross 
condition of an object, and Asat means the subtle condition. Thus the word 
Asat here refers to the subtle condition of the object and is the designation 
due to another attribute of the object as different from the gross condition. 
But how do you explain the word Asat which literally means non-being as 
meaning here the subtle condition. We do so in order to make the sense 
of the passage consistent with what follows in the same text. For further 
on we find the following : —(We give the whole passage here in order to 
understand the reasoning), 

wcoiTvqimwitilRiifrtrl i i 

tfr 1 mg*** i 

Amt indeed was this in the beginning, from it verily proceeded the So t. That made 
itself its Self, therefore it is said to be self-made. 

The words “Asat made itself its Self" clears up any doubt as to 
the real meaning of the word Asat. For if the word Asat meant absolute 
non-being, then there will be a contradiction in terms ; for a non-being 
can never make itself the Self of anything. Similarly, the word “ Aslt ” or 
“was,** becomes absurd when applied to Asat, in the sense of absolute 
non-being, for absolute non-being can never be said to exist and was 
means existed. An absolute non-being can have no relation with time, 
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part or present, nor can it have any agency as we find in the sentence “ It 
made itself its Self.” Therefore the word Asat here should be explain- 
ed aa a subtle state of an object. 

S0TRAI1.I.1S. 

ii r \% n? ii 

gteYukteb, from reasoning. UUlWtUf fUbda-antarAt, from another text of 
the Vedas. * Che, and. 

18 . Being and non-being are attributes of things, as 
is proved by reasoning and other text of the Vedas. — 154 . 

COMMENTARY. 

The cause of onr thinking and saying “ the jar exists ” is the fact 
that the luiyp of clay assumes a particular form of a neck, hollow belly, 
etc., while the material remains the clay only. On the other hand we 
think and say “ the jar does not exist ” when the clay takes a condition 
opposite to that of the jar, namely, when it is broken into two pieces, etc. 
Therefore, existence and non-existence, when applied to objects, show their 
different conditions only, and non-exiBtence in this connection does not 
mean absolute non-existence. The Smyiti also declares the same fact,- as 
we find in the Vishnu PurAna : — 

nil wot n 

The cluy aasumeu the form of a jar, the jar become* a potsherd, which in its taro, 
when broken into pieces, may be reduced into powder as dost, but the clay remains the 
same in all these conditions. The further analysis of the dust would redneo Into atom of 
the physical plane, but the matter never vanishes. 

Therefore the reason is this that we do not perceive any absolute 
non-existence of the jar and when we say that the jar does not exist, we 
only mean that the jar has been resolved into its two halves or into 
a still more fine condition ; there is no absolute annihilation of the jar ; 
this is the reasoning or yukti. 

The word Asat being thus explained, the word Sat is its opposite, 
and thus non-being and being really mean the subtle and gross state of 
matter. 

As regards the other text, we find it in the well known passage of 
the ChliAndogya Upanifhnt : — 

qfr frw lyw t wtaft S raq, n 

The being alone existed in the beginning, one alone without a second. 

Thus both through reason and authority of the Vedic text, we come 
to the conclusion that the word Asat used in the Taittiriya passage does not 
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mean absolute non-existence, like the non-existence of the horn of a 
hare, but it means the subtle condition into which all objects are resolved 
at the time of pralaya. When this world merges into the supreme 
Brahroap, in a very subtle state, that condition of the Universe is called 
non-being or Asat, on account of its extreme subtleness* Therefore we 
oome to the conclusion that even prior to its origination the world existed, 
and thus the effect is not different from the cause, but is the cause in a 
different form. The saying 11 non-being can never come into being 
because of the impossibility, nor being can be the result of the activity of 
an agent, because of the futility of such agency, but the whole process of 
creation is an indescribable mystery ” is a wrong statement, and proceeds 
from not understanding the true significance of the words ( being' and * non- 
being' as applied in the Upani^ats. For there does not exist something 
inexplainsble different from Sat and Asat namely the m&y& of the M&yA- 
v&dins. The latter hold the theory that mAyA is neither being nor 
nou-being but something different from both and is utterly inconceivable. 

The author now gives some illustrations, in order to confirm the doc- 
trine that effect is something real and is not different from the cause. 

sOtra II. 1. 19. 

qCT* n * n i 1 ii 

Pafavat, like a piece of cloth. * Cha, and. 

19. And as a piece of cloth is not different from its 
threads, so the effect is not different from its cause. — 155. 

COM MINT ARY 

Aa the materials of a piece of cloth existed from before in the form 
of thraade, and as these threads, when arranged in s particular way length* 
wise and crosswise manifest the cloth, similarly this whole universe existed 
aa the subtle energy of Brahman, and when Brahman desires to create, it 
n rr ™«. man ifestation as the external world. The word “ And ” of the 
SAtra shows that other illustrations like the seed and the tree may be given 
ben also. 

S&TKA II. 1.20. 

uvt w uronft: ii * it i *° ii 

OT Yatha, as. * Cha, and. UTVtft: Praijadi. the vital airs called Prana, 
spans, vyana, samana and udana. 

20. And as the different vital airs are modifications of 
the chief Prfiga, so the effect is not different from its cause. — 
156 . 
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COMMENTARY. 

As in Yogic trance induced by Prfin&yAraa or control of breath, all 
the various life functions such as respiratory, digestive, etc., cease for 
the time being, and these separated functions known as PrAna, ApAna, etc., 
merge in the main Pra?a, and exist in latency in it, but when the Yogi 
conies out of the trance, these functions manifest themselves and come out 
of the same chief PrAna, and take possession of the various organs such as 
the heart, lungs, etc., and manifest their different functions ; similarly at the 
time of Pralnya, die universe loses all its specific differentiations and 
merges in the subde energy of Brahma?, but exists in Brahma? in that 
aspect, and at the time of new creations it emerges from Him, because He 
desires to create, and then assumes different formB called the Pradhfina, 
the Mahat, etc. 

The word “ and " in the Sfltra indicates that the last illustration of 
the piece of cloth, and the present one of the life functions, should be read 
together as one illustration. In fact, there are no illustrations anywhere 
with regard to the theory that the effect is something non-real, and different 
from the cause (Asat-kArya-v&da). No one has ever seen the birth of a son 
of a barren woman, nor the sky-flower, for these are contradictions in term. 
Therefore Brahman, though one only, has two energies, the subtle and 
the gross, the one consisting of all the aggregates of egos (Jivas) and the 
other of all the aggregates of matter (Prakpti). In other words, Brahma? 
has two energies called Spirit and Matter, and possessing these two energies 
Brahman Himself is thus themateiial cause of the universe, and conse- 
quently the universe a9 the effect is not different from the Brahma?, but 
has Brahman for its Self. Thus is established the proposition that the effect 
is non-different from the cause. But Brahman, though manifesting as an 
effect, retains through His mysterious attributes, all His powers in their 
fullness, that He possessed before manifestation. The manifestation does not 
cause any decrease in Brahman. As says the Smpti (Vifnu Purftna.) 

w TO MTQqWPt W NTOT I MratTO A WIW wRIlVii 

On, sslalstion to that adorable Lord V (Under a, than whom there is nothing greater 
bet who Is above all this universe. 


Adhikarana IX . — Brahman , the operative cause. 

In the Stitra I. 4. 23, it was shown that Brahman was the material 
aa well as the operative cause of the universe. In the Sfltra II. I. 6 
tad the rest have been answered the objections raised to the view that 
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Brahmap was the material cause of the universe, and by answering 
such objections, the author has strengthened the former view. He now 
confirms the latter view also, by showing that none but Brahman is the 
operative cause of the universe, and he answers the objections of those 
who hold that Mukta Jlvas are creators of universes. 

One side holds the view that Brahman is the operative cause of the 
universe, because of the texts like the following 

sttfhdtaq 

He is the agent, He is the Lord and He is the Creator. 

The other side who hold the view that Mukta Jtva is the creator of 
the universe, quote the following text in support of their position 

Wffwt HHlft 

All beings arise from the Jiva. 

They maintain that if Brahman were the Creator of the universe, 
it would detract from His perfection, because the world is full of imper- 
fections. Therefore, they maintain that Mukta Jlvas alone create the 
uuiverse. 

Thus arises the doubt— Is God the Creator of the universe or is 
some highly developed Mukta Jiva its cause, because we find texts sup- 
porting both positions ? 

This doubt the author removes by the following sfitra, showing 
that no Jiva, however high, can ever produce the universe. 

11 

s 1 1 1 st 11 

HTC Itara, of the others. Of those who maintain the view that the Jiva 
is the creator of the universe. Or 44 itara •* may mean 44 of the other, namely, of the 
Jiva as agent of ihe universe.” Wflfarpf Vyapadeifot, from the designation. for 
Hita, good, beneficial Akaragadi, not creating, etc. g)*: Dosafc, 

imperfection, fault. Prasaktify, result, consequence. 

21. If the other view be held that Jiva is the creator 
of the universe, then the result would be, that the creation 
would be liable to the objection that the Jiva creates inten- 
tionally that which is not beneficial to it — 157. 

COMMENTARY. 

Those who hold the view that Jiva is the creator of the world must 
answer the objection “ why does it create a world which is not beneficial 
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to it.*' If roan created the world, why does he create it full of imperfec- 
tions, through which he suffers. If roan is the master of his own destiny, 
and there is no Lord to award the results of good and bad actions, and 
if man alone was the creator of his world ; then he certainly would not 
create it such, which he knows would be painful to him. The world, 
therefore, is the creation of no roan, because we find that it has the fault 
of not doing that which is beneficial to man ; on the contrary doing 
that which is uon-beneficial to him. Thus no man willingly wants to 
labour, etc., but the conditions of the world are such, that no man can 
live in it without labouring and undergoing troubles, etc. The world, 
therefore, is not the creation of any man. No wise and independent 
person is ever seen to create his own prison-house, like the silk worm, and 
after creating such a house enter into it wilfully, to suffer all the miser- 
ies of confinement. Nor does any huinau being, being himself pure, 
would voluntarily enter into a body full of all impurities. The man, prior 
to creation, being supposed to be free and pure, voluntarily confines 
himself into a body of fieBh, full of impurities ; and enters into a self-created 
world where he has no freedom of action. Nor has any one ever seen 
any Jlva to create the Cosmic matter called Pradh&na or the matter of 
the Buddhic and AhankAric planes, nor the matter of the physical plane 
even. Fire, air, ether, etc., are the production of no man. In fact, the 
brain of. man reels in even contemplating the wonderful organism of this 
universe. Therefore, the theory that, the world is man-made is wrong. 
On the other hand, it is Ood alone who is the Creator of the universe, and 
the objection why He has created the world full of imperfections while 
He Himself is perfect, will be answered later on. 

But an objector may say that if Brahman be the creator, then He also 
is liable to the objection of creating a world full of misery, and with 
great effort, and after such creation He has entered into it and thus He also 
voluntarily creates a world of misery, And then entering into it, lives in 
it. To this the author replies by the following sfitra 

sOTRA ii. I. si 

wfrri ii * 1 1 1 « ii 

l lHH Adhikam, greater than the Jtva, Brahmaq is greater than the Jlva. 
g Tu, but. Bheda, difference. Mfoff Nirdeiat, because of the pointing 
out. 

22. But Brahman is greater than Jlva, because the 
scriptures declare His difference from the Jtva. — 158. 
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COMMENTARY. 

The word “But” sets aside the doubt above raised. Brahman is 
greater than man, because He possesses vast power and consequently is 
something infinitely superior to man. The entering of the Brahman into 
the world which He creates is no bondage to Brahman, while the entering 
of mail into the world, if created by the man himself, is a cause of bondage 
of mau. The difference between man and God is distinctly taught in the 
scriptures. Thus in the MuncJakaUpanisat :—(3. 1. 2) 

omt dNftr gaums i 

Though seated on due and the same tree, tho Jiva bewildered by the Divine Power 
sees not the Lord and so grieves. Out when he sees the eternally worshipped Lord and 
His glory, as separate from hiinseir. then ho becomes free from grief (and At for Mnlrtl). 

This verse clearly shows the difference between the Jiva, full of 
sorrow and delusion, and the Supreme Self, full of great lordliness and 
glory. 

So also in the (JitA (XV. 16 and 17 veraes) : — 

gsfc st* ewwet <w * i 
edf* gmfr wwfr > 

vest jwmet i 

Hr h www mfew iwc: i 

There aie two sorts of Jivas in this world, the bound and the free ; the 
bound are all these beings, and the free are those who rest in the Rock of 
ages. 

The Highest Puru$a is verily Another, declared as the Supreme 
»SeU, He, who pervading all, sustaineth the three worlds, the indestruc- 
tible Lord. 

Similarly, in the Visuu Parana iBook J, Chap. If, Verses 16 & 24): 

TOT f? TOffa ^ SJpT tffapwh TO! ^ I 

i aror jto* far i 
*n&c i hqzx far 

He who is higher than matter (1’radhAna), Jivas, manifested world and time, He is the 
highest Viynu, about whoui tho Mcriptures declare “ The wise see tho highest pare form 
of that Lord Yifiiu." Matter and Jiva arc distinct from Vignu though they are also 
two aspects of Him. That aspect by which the Lord brings about the union of spirit with 
matter, at the time of creation, and their separation from each other during dissolution, 
is called Time. (Thus the supreme Vi$nu has four aspects, the root of matter called 
Pradh&na, the root of spirit called Puruga, the manifested universe called Vyalcta and the 
time called Kill). 
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Similarly, in the Bh&gavat Pur&pa : — 

qvfamfafiv wi gfii i 

w jwi mwwWw jftrwfwm i 

This is the glory of the Lord, that His devotees, though plunged in ell dealing matter, 
ere not defiled by Its oontaot, nor bound by her energies, because their mind is always 
refuged in the Lord. 

Moreover in the sfltra I. 2 . 8 , it has been shown that the Lord 
though Hving in the world and in the Jtvas is not tainted by this contact. 
Thus the Lord possessed of inconceivable and infinite power creates the 
world by His mere will, enters into it in order to sport in it, and with 
it ; and when it begins to decay, He destroys it and rejuvinates it, just as 
a spider. By such a creation, etc., of the world, there does not accrue to 
the Lord the slightest taint. 

An objector says : —Man and God are however one in essence, the 
difference betweeen them is that of degree alone, just as the difference 
between the space confined within a jar and the infinite space outside it. 
Space is one and not different. To this vve reply, it cannot be so, because 
we do not admit that the supreme Brahman is liable to division or limita- 
tion like space (we cannot cut off a portion of Brahmap and say the so 
much is Jiva and the other is Lord). Nor is the Jiva and Brahman related 
like the reflection of moon in the water and the moon in Heaven. “ Reflec- 
tion no doubt does not possess all the glory and the perfection of the 
original and man being a reflection of God is lower than God, but essen- 
tially the same.” But we do not admit this, because the Lord being form- 
less, it is impossible that there should be any reflection of Him. Reflec- 
tion can be of matter only, no one has ever seen the reflection of spirit. 
The third illustration, given by the Advaitins that of the King's son is also 
inapt. A king’s son brought up among the shepherds, considered himself 
so and never knew his lineage. Once a wise man passed that way 
and told him thou art not a shepherd’s child but the son of the king. 
No sooner he heard it, his delusion vanished and he realised his own 
greatness. Similarly, so long as man is overpowered by ignorance, he 
thinks himself man, but when knowledge comes, he knows that he is God. 
To this we reply, that God being one, according to this theory, and man 
being essentially God, the delusion which a man is under must be the 
delusion which affects God, and thus it. detracts from the Omniscience and 
Omnipotence of God. There existing 119 other being but God, the igno- 
rance which makes man thinkh imself separate from God, and a distinct 
individuality, must be an ignorance indwelling in God Himself. God is 
thus subject to delusion and illusion. 

• 
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sOtra ii. i. is. 

srcmfaw iu n mu 

W W l ftfa Arfmadivar, like stone etc. w Cha, and. gg Tat, of that. 

Anuppattifc, impossibility. 

23. And as stones, etc., are not creators of the uni- 
verse, so the Jtvas, which are equally finite, have no power to 
create the world, for it is impossible that any Jtva should 
create the world, just as it is impossible for a piece of iron, 
wood, etc. — 159. 

COMMENTARY. 

The Jtva though sentient is as much non-independent as a piece of 
stone, or wood or iron or a clod of clay ; and consequently it is not possible 
for such a Jtva to be the creator of the world out of himself. The $ruti 
also says that the Lord is the creator as the following text - 

isi nfint fvnsvr i 

“ Re if the ruler of ell beings, He Is within every body. " 

Similarly, GltA also says : — 

imi cfatmf rrttes* ftrgftr i 

mom i 

“ 0 Arjuna, this lrfwara, dwelling in the hearts of men, makes them 
work by His mysterious porter, and causes them to revolve, as though 
mounted on a potter's wheel.” 

SOTRA II. 1.14. 

dm-htmfara Hh ^ iftvrfk ii * i x ii 

OTifK Upasariih&ra, completion, bringing to an end. DarfonAt, 

because of the seeing. Na, n not. fft Iti, thus. fa Chet, if. g Na, not. 
jffag Kslra-vat, like milk. The word fg has the force of an instrumental 
case here : See SQtra of Panini. fa gnk far, &c ft Hi, because. 

24. If it be said that Jtva is the creator because we 
see him bringing to conclusion many acts, we say it is not 
so, as is the case with the milk. — 160. 

COMMENTARY. 

The Jtva is not perfectly inert like a piece of stone, etc., he has the 
power of action, because we see him bringing to a finish any act that he 
commences. Nor is this agency of the Jlva a delusion, because there is 
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nothing to show that the Jiva is not the real agent in the acts that he does. 

If it be said let the Jiva be an agent, but he is an agent only subordinate 
to the will of God, we reply it is not so, for we have first to imagine a 
God, whom we do not see in the world, and next to add further that he is 
the mover of all other sentient beingB of the world ; the theory therefore 
that God is the inciter of all souls to action is wrong, on account of its 
very clumsiness. Therefore, the Jiva himself is the agent, through his 
own self-initiated activity, and not because he is impelled to action by any 
external laws. 

To the objection raised in the last paragraph the author replies 
by saying, it is not so, for as in the case of'milk. Because the Jiva has 
the power of agency only 60 far as the cow produces milk. The cow has 
no power of her own to produce milk, for the production of milk is not 
a voluntary act of the cow. It is the pr&na force that is primary agent 
in the production of milk, as says the Snifiti, “ it is the pr&pa that 
changes the food into various humours of the body 6uch as chyle, milk, 
etc.’* Similarly, though we see the Jiva producing some effect, yet he is 
not independent in his act. The primary agent is the supreme Lord. 
This will be futher explained in Sfitra 11. 3. 39, where it will be shown 
that the activity of every Jivs proceeds from the Highest Self as its 
cause. 

If it be said that we do not see the hand of God in the acts of men, 
to this the author answers by the next Sfltra. 

80TRA H. I. SB. 

lift n * i « i n 

tafaf Deva-adi-vat, like devas and the rest. The word Vat has the 
force of sixth case here, fft hi, thus. Another reading is. Api, ‘also/ 

Loke, in the world. 

25. God, though, invisible, is the creator of the world, 
just as the devas, though invisible, are- seen to work in the 
world. — 161. 

OOlfMKKTABY. 

Devas like Indra, etc., ere not visible, yet we see their activities in 
the world, each as the production of rain, etc. Similarly, God though not 
perceptible in the world, is the unseen creator of it. 

The author now gives another reason to show the absurdity of 
bolding any Jiva to be the author of the universe. 
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•Otba nut 





PWT Kritsna, entire, complete. pn% Prasaktib, employment, activity. 
Rpp Niravayavatva, without form, without members, indivisible, without 
parts, wk &bda, text. ugnfrp Vyakopafc, contradiction, violation, stultifi« 
cation, er Vs. or, 

26. Either the Jlva is entirely absorbed in every 
activity, or else there would be a violation of the text that 
Jlva is without parts. — 162. 

00MMINT4RY. 


He who holds the theory that the Jlva is the creator, must accept the 
conclusion that inasmuch as the Jlva is without parts, its entire self 
is present in every act. But this cannot be said, because in raising a 
light thing like grass, etc., we do not see the employment of the entire 
force of the Jlva. When tire Jlva puts his entire self intc any action, 
all his power is manifested therein. As in raising a heavy stone,- the 
Jlva puts in all his power, but he does not do so in raising a light straw, 
and so the exertion in raising a straw is infinitely less. Nor can you say, 
that in the latter case, the entire Jlva is not active but only a portion 
of it. Because it is an admitted fact, that Jlva is partless. Therefore, 
we cannot say that the entire Jlva is present in the act of raising a stone 
but only a portion of it is present in raising a straw. You may say, 
where is the harm if you admit that the Jlva has parts. To this we 
reply that then you will be stultifying all those texts of the scripture 
which declare that the jivja is without parts, as for example 

This self is atomic and 2a to be known by mind alone in which the chief pripa has 
completely withdrawn kis Are-fold activities. The mind of ail beings is entirely inter- 
woven by these Are prdpas and is consequently never quiet Bat when the mind is 
perfectly pure, then the soul manifests its powers. 

Thus the soul is atomic and consequently psrtless. As regards 
those texts which say that the world is produced by the Jlva, we have 
already explained that the word Jlva there does not mean the individual 
soul, but the living Lord. Therefore, the theory that the Jlva is the creator 
of the world is untenable. 

Now we shall consider whether the above two objections apply 
to the agency of Brahma?. The objector may say that Brahma? is also 
entire and indivisible, therefore if in all acts He puts Himself in Hie 
entirety than in raising straw, etc., He will employ His entire powers, 
but that is not possible, because it is done by a fraction of His power, 
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or rather it is possible to be accomplished by a portion of His poorer. 
On the other hand, if He puts in only a portion of His power in any 
activity, then there is violence done to those texts which declare Brah- 
man to be partlees and actionless 

Thus the seme two objections apply in the case of Brahman being 1 
the agent, ss in the case of the Jlva. To this the author replies. 

sOtra n. 1. 17. 

UWqiM T fr ll * It MVS II 

mtfi fSruteh, from the scripture, on account of revelation, g Tu, but. 
VK Sabdi, woid. Reflation fjPtlTf M Ola tvdt, because of the root. 

27 But the above defects do not apply in the case of 
Brahman, because the scriptures so declare it, and the 
Word of God alone is the root from which we learn anything 
about these transcendental subjects. — 163. 

COMMENTARY. 

The word “ tu ” removes the above doubt. The word “not ” is under- 
stood in this SOtra, and is to be drawn from II. I. 24. In the case of 
Biahmqn being the agent, the above imperfections do not apply. Why 
do we say so, because the scripture drclaies it to be so, such as: — Brah- 
man is transcendental, inconceivable, pure knowledge and yet He has a 
form, He is possessed of knowledge ; and though He is one, He is mani- 
fold also, and though He is partless He has parts, and though He is im- 
measureable He is yet measured, He is the creator of all, yet unmodified 
Himself. Similarly, in the Mundaka IJ pan is ad, 111. 1. 7. 

fotgi* gfynfri* v 'nufNt* Mtar « a 

The Lord shines forth as great, divine and inconceivable. He appears ss sinsyer 
thsn the smallest, He is far off ss well ss near, and to the discerning. He is verily here in 
the cavity of the heart. 

This text also shows the paradoxical and transcendental powers of 
Brahman. Similarly, another text says :--Lord Govinda is without parts, 
is one, His form is mere existence, intelligence and bliss. While another 
text says ‘—He has a crown of peacock hair, has a very pleasant form and 
unobstructed intelligence. In the GopAla Upani^ad we read, though one 
He shines forth as many. In the Mfmdukya Upani$ad we find Him 
described as partless and yet having parts. 

ftiw* 1 wtaftr gftstortr 
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H* who know* the Lord pwtfoM Md yet full of Inanity of porta, M tko dMtioyer 
of nU Mao knowledge and bllaafal, U verily • uge and no one elee ; ho it verily a «a*o 
andnoonoebe. 

Shm'isrly in the Ka(hopani$ad (If. 21) we find Him described ae 
measured though immeasureable : — 

wdtti wfif iwrtt wft wfet i 

n^n i Ty af ftr i « 

flitting He goes afar, retting He raovet everywhere* who other then my Self it able 
to know that God who it the ditpenter of pleasure and pain. 

So also Rig Veda, 10 81. 3 (S5vet. Up. III. 3) says : — 

infant < 

crim nftnqyti %s% N 

Nnfn Mr f tr fMta nrfwr i 

tfifstf vnfir twfflfornjifr wmi 

That one God, having Hit eyet, Hit face, Hit armt, and His feet in every place, whon 
prodnelng heaven and earth, forget them together with Hit arms and His wings. 

So&leo in 5$vetA$vatara Upanisad, IV. 17 : — 

*4 M fewwft tfiwi wurct f** etafa: i ttwfar mm* 
finest t MhruM *ift» 1 

This God is the creator or all, is the Highest 8elf, He is always present in the hetrtg 
of men, with heart of love and the mind concentrated, the wiso who know Him verily 
beoome Immortal. 

^fi wij* hm 

be it the creator of all, He it the hoarfc of all, the aonree of Atman, the Omnis- 
eient, the Creator of time, possessed of ail anspicious attributes and knowing all. 
He it the Lord of all mattcrand spirits, He it the Lord of all gunat, Ho is the cause of 
transmigratory existeneo and release, bondage and freedom. 

So also in VI. Jtt: — 

fats fttaran emf fani *3’ Mms* 

faw»ni 

He It parttess and octionless, pare and taintless, all peace. He it the supreme bridge 
of immortality, He it like lire that remains when the fuel it til burnt. 

These texts of SvetMvatara Upanijad show very distinctly the pos- 
session by the Lord of powers which appear to ns self-contradictory, and 
hence impossible. But in matters transcendental, we are to be guided 
by scripture and not by our meve reasoning. 

Bit, says' an objector, are we to renounce our reason in favour of 
scripture, when there is pure contradiction, such as the assertion, the fire 
has drenched the cloth. Is not such a statement a logical absurdity? 
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To this the Sfitra replies 11 Sabda-mfilatvat.” The knowledge of Brahma^ 
and His attributes being founded on the scripture, and the scripture alone, 
we have uo right to say that the scriptures are illogical, if they describe 
God as having attributes which are paradoxical. These inconceivable 
attributes must be accepted by us with regard to Brahman, because the 
only proof of Bralunap is the word alone. Nor is it so mysterious alto- 
gether. We see some distant analogy of it in the inconceivable powers of 
certain gems and charms to produce magical effects. Because a thing is 
inexplicable or inconceivable, there is no reason to hold it impossible. 

To sum up : there are three sorts of proofs, namely : -sensuous 
(pratyak$aj, inferential (anum&na) and scriptural authority or the word of 
God (rfabda). fn the case of first two kinds of knowledge, there is always 
room for mistake and hallucination. Thus a sensuous perception may be 
a pure hallucination, caused either by hypnotic suggestion or disease of the 
senses. A man may see a person standing in front of him, or the cut off 
head of Chitra, while as a matter of fact this may be all due to pure hypnotism. 
Thus “ Pratyak§a ” or sense-knowledge is not always absolutely reliable. 
Similarly, the knowledge based upon inference is also liable to error. 
Ordinarily the proposition is true when we say “ there is no smoko without 
fire but in some cases, the person would not be justified in inferring the 
existence of fire from mere smoke. A great fire, when quenched by water, 
gives rise to a large amount of smoke, a person seeing such smoke and 
suffering from cold may go to the place where that smoke is rising from, 
but will be disappointed when he sees there charred coals and no fire. 
Thus inference is also liable to error. The only proof which is free from 
all these possibilities of errors is the word, whether it is the word of God 
as recorded in the scripture or the word of an inspired sage called Apta 
or the perfect, or the word of a person who is competent and honest. 
Thus the statements “ There is snow on the tops of the Himalayas, there 
are gems in the depths of the Oceans ” are always true. The word not 
only corroborates perception and Teason, it is sometimes independent 
of both, and often declares that which neither reason nor perception 
can ever tell us. Thus a man who has been once deceived by seeing an 
illusory decapitated head may take a real decapitated head to be an illusion. 
But when he is told, from the voice of silence, that it is a real head and not 
an illusion, his ignorance is removed and he gets true knowledge. So also 
a traveller suffering from cold, may be running towards the place where 
smoke is rising, thinking that he will find relief there. But a person who 
knows the real nature of that smoke, may save him from disappointment, 
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by saying 11 do not go there, there is no fire, smoke is rising from the fire 
that has just been quenched by the rains.” 

The word as an instrument of proof supports and corroborates per- 
ception and inference. Thus a man may hare a jewel necklace on his 
throat, but having forgotten it may be searching it everywhere. But when 
he is told 11 thou hast the necklace on thy throat ; ” he is saved all further 
trouble and anxiety. So also the word is the only means of knowing 
things which cannot be known either by perception or reason, or at least, 
which cannot be known by every man by his own perception and reason. 
Thus the movements of the heavenly bodies and their influences, have been 
declared to us by the astronomers and the experts in that department. 
The word, therefore, of these persons is our only means of knowing when 
a certain celestial phenomenon will take place, such as an eclipse or the 
rising of a comet. Thus here also we see, that the word is a higher means 
of knowledge, than our own perception or reason. In worldly matters, 
the word is admittedly superior in its probative force to perception and 
reason. Much more is it so in matters other-worldly, where we have to 
depend on the testimony of seers and saints, and the highest testimony of 
all, the word of God or Scripture. As says the Sruti : — 

“ The non-knower of Vedas can never think even of the Supreme.” 
Therefore, the scripture being self-proved, is not open to any objections. 

s&traii. I.ss. 

wwft 3* ftfiraw* fk S t I t I tu II 

WTWft Atmani, in the Self, in the Lord, w Chs, and. qt Evam, thus. 
ftftfWT yichitrth, manifold, variegated. W Cha, and. i| Hi, because. 

28. And thus is the power of the Self, because mani- 
fold objects are seen (to be produced from the tree of all 
desires). — 104. 

COMMENTARY. 

As from the Tree-of-all-desires or from the philosopher’s stone pos- 
sessing lordly powers and inexplicable mysterious energy, there come out 
elephants, horses, etc., and as these wonderful creations are mysterious, and 
are credible simply on the authority of scriptures, similarly is the power 
of the Atman, the Lord of all, the Supreme Vi$pu, who gives rise to Devae, 
men, and lower beings. If we can believe, on the authority of scriptures, 
in the wonderful powers of the Tree of-all-desires, or in the philosopher’s 
stone, why should we not believe, on the same authority, in the mysterious 
powers of the Lord. It is scripture alone that gives us any information 
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of the existence of these mysterious things. We do not question when 
animals come out of the Tree-of-all-desire, whether thqy are created by 
the entire tree or by a portion of it, or whether any particular part of the 
tree has power to produce any particular auimal. We see and mark the 
result, and leave the thing as a mystery, admitting that there is no scope 
for reasoning here. Similarly is the case with the Lord in His creative 
agency. We should not question whether the Lord is active in His en- 
tirety in any particular creative act, or whether it is done by a portion of 
His energy. We must simply accept the statement as we find it. 

The word “ Atmani 11 is exhibited in the locative case in the sfitra 
in order to show that the Self is the receptacle or support of all effects. 
The second “ cha ” is in order to indicate that when such wonderful things 
are believed by us as the existence of the Tree-of-all-desires, or the philo- 
sophers stone, why should we hesitate to believe in the mysterious power 
of the Lord. The word “ Hi ” implies that the facts above mentioned are 
well known in all these Purapas, etc. Therefore, the conclusion is that the 
theory that Brahman is the agent of creation, is more reasonable than the 
theory of any Jiva being such agent. The next Sfltra strengthens this 
view. 

sOTRA II. I. 39. 

II * I \ IU II 

tfS%. Sva-pakse, in one’s own view, in the opponent’s theory that the 
Jtva is the creative agent. krSS| . DosAt, because of the defect of imperfections. 
W Cha, and 

29. And because all these objections are similarly 
applicable to your view also, therefore, it is not to be accept* 
ed.— 165. 

COMMENTARY. 

The objection raised by you to our theory equally applies to your 
theory also. If Jtva is the creative agent, does lie create with his entire 
energy or a portion of his energy. In the case of Brnhmsp, the objection 
has been answered by ns already, bat in the case of Jtva being the agent, 
there is no possibility of getting out of the difficulty. 

Now the author raises another objection and answers it. The doubt 
arises whether Brahman shows any partiality to any Jtva and if so whether 
it ie possible for each a Brahman to be the creator. The text Bays 
Brahman is pun truth, knowlsdge snd infinity. He is men being, etc. 

T 
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In these texts we do not find any energy attributed to Him. It is seen 
that beings possessed with energy or power (&kti) have only the capa- 
city to produce wonderful results, auch as a carpenter and others. A man 
may have the whole knowledge of the art of carpentry, but if he has no 
power, he cannot accomplish any thing. To this objection, the author 
answers : — 

80 nun. i.ao. 

Hvftar * affcrrg; 11 * 1 1 i 11 

trf Sarva, all, all powers, tfur Upetfi, endowed with, possessed with, 
this is a word formed with the affix “trich." The crude form is “Upetri.” 
sf Cha, and, alone. ffl( Tat, that, the possession of such power. Darda- 

nfit, because it is seen. 

30. The Lord alone is assessed of all powers, be- 
cause it is so seen in the text. — 166. 

Commentary, 

The supreme Self alone is endowed with nil sorts of energies (£akti> 
Because we find Vedic texts to that effect — 

Jlvet. Up., I. 3 

t sqmSmisnm twtiw, tiwwW wnWmm i ut wtuPi 

fhftunh mft a 1 1 

They immersed in meditation, Saw the self energy of the Ood, concealed in its own 
qualities. Who one alone perradea and presides orer all other eaneee, such an time, 
nature, destiny, etc. 

So also $vet. Up., IV. 1. : — 

« sk i wh ifw cMww n «wMmiWfr<ngi quiftr i 

* He who, one and without any colour, creates many. colours through Bis manifold 
powers, and who places In them all beneficial objects with His purposes hidden, who at the 
time of Pralaya withdraws within Himself the whole universe. May He endow ns with 
good understanding.” 

So also fSvet. Up., VI. 8 

a arw wuq emwnifim r u i tow efts- 

tfSiha tw» ermrWft si aau Hwi f<i 

There ie no effect and no cause known of Him, no one is seen like onto Him or better. 
His high power is revealed as manifold, as essential, and so His knowledge, fores, and 
aetlon. 

Similarly in the Smyiti we find Him described as possessing powers 
of various sorts ; such as Vi$nu {Jakti is said to be the highest. 

No doubt these powers are all inconceivable ns says the Smyiti : — 
He is without hands and feet, His power is inconceivable, He is the Lord 
of Self, not to be found by reasoning, and possessed of thousands of 




Bh&fya .] 


T PADA , 7* ADH1KARAKA , Sd. 31. 


263 


powers. Therefore, it follom that Brahma? is the agent in the act of 
creation, etc., because of His being endowed with infinite and inconceiv- 
able powers. The texts declaring that Brahman is the true knowledge, 
bliss, etc , reveal His essential nature, while on the other hand, the texts 
like Devatma 3akt.i, etc., of the S$vet. Up., declare His manifold powers. 
Consequently the nature of Brahman is one which is endowed with 
powers. Therefore in the texts “ He willed, etc.,” “He saw, etc.,” we find 
Him possessed with the power of volition (Sankalpa) and the rest. Both 
sorts of texts— those declaring Brahman, to be mere knowledge, existence, 
bliss, etc., and those declaring Him as willing, thiuking and creating, etc., 
—are of equal validity and authority, because both are Srutis and there is 
no difference in them as such. 

The author raises another objection and answers it again. 

(Objection).— Brahman cannot be the creator or agent, because He 
has no sense organs. Though Dcvas and others are possessed of powers, 
yet they are seen to be active agents in creation, because they have got 
sense organs and not because they have got merely powers. But Brahman 
is without sense organs, how can He be capable of world activity. Even 
the same $vet. Up. (III. 19) that you have quoted, to prove the possession of 
all powers by Brahman, declares definitely that He has no sense organs: — 

swifts ftw SKtpn jot new** 1 ^1 

He sees without oycH, He hears without care, without hands and feet Ho hastens 
and grasps, He knows whatever is knowable, but of Him there is no knower ; they declare 
Him to be the first, and the mighty person. 

To this objection the author replies : — 
sCtra II. I. 81 . 

tarcaraiftffr 11 * 1 1 \ \\ m 

(faW VI H Vi-karagatvfit, on account of the absence (Vi) of instruments of 
(Kara?a) action and perception, that is, on account of the absence of sense 
organs, «f Na, not. gfa lti, thus, Chet, if. ft^Tat, that, that objection. 
«4V|Uktan), explained or answered. 

31. If it be objected that Brahman cannot be the 
agent of creation, because He does not possess sense organs, 
then we reply that this objection has already been met by 
the scripture itself. — 167. 

Commentary. 

The objection that Brahman cannot be the agent, because He has 
no sense organs, is answered by the very text of the Upanifad quoted by 
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you to show that He possesses no sense organs. The three verses of 
£vet. Up. are given below in order to understand the context ($vet. 
Up., VI Verse 7 to‘9) : — 

awiMir to npf" 5 iw? in? f %wmi i 

vW <nftnt tffir wwwifrqm fri ii 

wtwwj fW> I 

ww cfa tffh ki wvft wnW) vnwvftrar w it 
unw kf% k %i*Rn tor vawr fkfR. 1 sr 

«twflrafvqt n mm vOroftm * tnffii im 

We know that God who is the adorable Lord of all the worlds, who is the highest Lord 
of all lords, who is tho highest God of all gods, who is the Master of masters and who is 
Greater than the great one (Prikpti) — 7. 

Of Him there exists no (pr&kpitic) body nor sense organs, nor such activity. There 
is no one equal to Him nor superior. His power is seen to be the highest, and is sung to 
be manifold— the natural powers consisting of knowledge, force and activity— 8. 

There is no master over Him iu this world, nor any ruler of Him. Nor is there any 
mark by which He can be known, He is the great cause, the Lord of the lords of the senses, 
there is no* father of Him, nor any lord over Hitir — 9. 

Note.— The Logoi like Rudm, Bra h mi, etc., are called Lords or Iswaras ; Indrss, etc., 
are called Devatis or Gods, Dakfa and other Prajipatis are called Masters or Putts. These 
are the various classes of divine hierarchies. The powers of the Lord are threefold, called 
JAinasakti, Balasakti, and Kriyi-iakti. They are innate or svibbiviki. “ There is no 
markof Him" means, there is nothing in this world by which His existence and powers 
can be inferred, they are known only through revelation. 

Though in the verse beginning with “He has neither hands nor feet, 
etc.,** it was mentioned that the Great Spirit did every act without die 
instrumentality of sense organs, yet the present verses clear up any 
doubt, that might have remained, as to how there can be any activity 
without sense organs. This being is called Purufam-MahAntam, the 
Great Spirit, because He is the Ruler of all spirits. When it is said He 
has no activity or sense organs or body, it is meant that His body is not 
made of Prakjitic matter, nor are His sense organs of the same. Conse- 
quently His activity is not Prikfitic but super-pr&kptic. When, therefore, 
the Sruti says He has no kirya, it only denies such physical activity, 
because He certainly does possess activity of the highest order, as He is 
endowed with panUfakti. That rfakti or power is natural to Him and 
hence it is called svAbh&vikl. In fact, it is the very essence of His Self. 
It is to this par&dakti, this svAbhAviki rfakti that He manifests His three- 
fold powers, namely, that oLJnAna, Bala and KriyA —Knowledge, Force 
and Activity. Since no one possesses this transcendental attribute, this 
parAdakti, therefore, no one is equal to Him. • It follows from this that 
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no one can be superior to Him. So also, though He is devoid of Pr&kfi- 
tik sense organs, yet He possesses organs which are the essential parts of 
His nature, and hence there is possibility of activity in Him. 

Others say, the above text about His grasping without hands and 
hastening without feet, etc., does not prohibit the possession by Him of 
the sense organs. It only prohibits the exclusive use of a particular 
organ, for a particular purpose. Ordinary beings grasp only through the 
hand, and can run with the feet. But with the Lord there is no such res- 
triction as regards the sense organs ; with Him every organ is capable of 
being used for the purposes of every other organ. In fact, the same 
Upani$ad further on says that all Iiis organs are universal in their 
activity. It says : — 

qffrns mi wfo t fo fis fti g w ii trim wfimgti vfajw 

favfet \\i 

His hand and feet are everywhere, so also His eyes, head and mouth ; He hears 
everything in the universo because His ears are everywhere. He exists enveloping this 
all. 

So also in the Bhagavata, it is declared that every limb of His is 
endowed with the power of performing all functions of all the senses. 
This extraordinary power of the sense organs of the Lord was manifested 
in His last avat&ra of Sri Kp$na, at the time of forest-picnic, in Brind&vana, 
among His companions of boyhood. In this view of the above verses, the 
word “ Kflryam *’ should be explained as “ to be accomplished.” In other 
words, when the Sruti says there is no “ Karya " for Him, it means there is 
nothing to be accomplished by Him, because He is already perfect and 
full. In this interpretation the word “ Karana ” or sense organs may be 
explained as something to be laid doiyn, something to be done. The rest 
is the same as in the first explanation. 

In the next Sfttra, the question is raised, whether Brakm&p has any 
motive to create the universe. The prima facie view is that He has uo 
motive, because He is perfect aud this view is set forth in the next 
Sfitra. 

8&T1U II.I. 81 

jf snflgwwrd lumun 

if Na, not. Prayojana-vattvdt, being endowed with a 

motive. 

32. The Lord has uo inclination towards creation, 
because He has no motive. — 168. 
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COMMENTARY. 

The word “ Na ” is understood in this sQtra from the last one. The 
word " Na-prayojana-vattvlt” is a compound word meaning 11 because 
being motiveless.” The usual form would have been “ A-prayojana-vattvfit.” 
The Lord can have no urging towards creation, because being perfect, 
He has no motive to create. In the world, every activity is seen to exist 
on a motive beneficial either for one’s own-self, or for the sake of 
another. The motive beneficial to His ownself, cannot exist in the case 
of the Lord, because He being perfect, all His wishes are ever fulfilled, 
as the scripture repeatedly declares. Nor is His motive to do something 
beneficial to others, because tlie creation evidently is for the sake of 
punishing the Jlvas, and makiug them snffeT the pains of birth and 
death. An all-compassionate Lord would not create a universe, merely 
to punish the erring Jivas for their misdeeds And no one creates 
anything without a motive. Therefore, it follows that the Lord has 
nothing to urge Him to creation. 

This objection is answered in the next sfltra. 

sOtra II. I. 88. 

NtoTJ II * i \\ \\ II 

f ft wg Loka-vat, as in the world, as in an ordinary life. j fu, but. 
iftlir Ltla, sport, play, fam*. Kaivalyam, merely. 

33. The motive of the Lord in creating the world is 
a mere Bport only, as we see in ordinary life.— 169. 

COMMENTARY. 

The word “Tu” removes the above doubt. Though all-full and 
desiring nothing, yet the motive which prompts the Lord towards the 
creation of this wonderful world is mere sport only, and has no object 
beneficial to Him in view. As in ordinary life, meu full of cheerfulness, 
when awakening from sound sleep, begin to dance about without any 
object, but from mere exuberance of spirit, such is the case with the Lord. 
This HlA or the sport of the Lord is natural to Him, because He is full of 
self-bliss. As says the M&ndukya Upani^ad (karikA) : — 

Some think tlut the creation if for the eakc of enjoyment (of the Creator), while 
others think that it ia for the sake of recreation, (to shake off the lethargy of the Pralaya 
•leep or the ennui of the solitnde of Pralaya). This (act of oreation) of Qod is His nature 
(without any motive). What motive eau there be for one who haa all Hla desires satifffed ? 
--(Man. Up. L 1). 
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To the same effect is the Smriti (Ntrtyaua SanhitA) : — 

ffawtn *nAt afrmufa i <pn 1 
fw fwwwwm %g aw ftwrwmt 1 

The creation, etc., of Hari does not depend on any motive, He does so out of sheer 
Joy, as the drunkard dances through frenzy. He who is full of all bliss can have no motive 
whatsoever. When even the Muktas have got all their desires fulfilled through Him, what 
unfulfilled desire oan there be in the case of the Lord who is the 8elf of the universe. 

But a man intoxicated with drink has no consciousness of what he 
is doing. Is the Lord also devoid of consciousness, like the drunkard ? 
For then He would not be omniscient. We do not say so. All that we 
say is that man does play and become sportive, through the mere exuber- 
ance of spiiit and sheer joyfulness of life ; such is the case.with Brahman. 
The Advaitins explain the words 41 as we see in ordinary life” by the well- 
known example of respiration that gees on even in deep sleep, and which 
is altogether involuntary and motiveless. This analogy however, is open 
to the objection that Lord is subject to deep sleep and loses consciousness, 
os man does. The example given by the Vidi§t&dvaitins is that of a prince 
who amuses himself without any motive, at the game of balls. This ana- 
logy, however, is open to the objection that playing at a game of balls is 
not altogether motiveless, for the prince gels some pleasure by the play. 


Adhikarana X . — The Lord is neither partial nor cruel. 

The author again raises an objection and then goes on to remove 
the doubt. The theory, that Brahman is the Creator, is open to the objec- 
tion that, the Lord is either partial or cruel ; for He creates Devas and 
men, some of whom enjoy happiness and others suffer misery. This theory 
is, therefore, not a congruous one. Bnt the texts say that the Lord is 
neither cruel nor partial. How can then such a Lord be the Creator ? To 
this objection the author answers by the following sfitra 

SOTRA II. I. 84. 

a tin n 

Vaisamya,, inequality, partiality, Nairghripyena, cruelty. 

i( Na, not. Slpeksatvtr, because ihfe creation depends upon the 

karhta of creaturea, because of having regard to karma: nr Tat lit, so. f| 
Hi, because, ffaft Darrfayati, the scripture declares, 
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34. There exist no partiality and cruelty in the Lord, 
because the pleasure and pain, suffered by beings, has 
regard to their karmas, and so also the scriptures declare. 
— 170 . 

oommbhtary. 

In Brahman, as Creator, there exists no fault of partiality or cruelty. 
The differences of condition in which creatures are born, and the pleasure 
and pain which they suffer, depend on their own karmas, and the Lord 
creates the environment, in which the creatures are placed, with the 
strictest regard to snch karma. The proof of this is the scripture itself. 
For in the Kanrfitaki .Upani§ad, 111.8, we find the following 

SI* mg *4 mwftr a iuwigfrsft* qfrmwig saSsrcuftra 
nkwt i 

For He makes him whom He wishes to lead op from these worlds do a good deed, 
according to the tendencies created by his past karinas, and the same makes him whom 
He wishes to lead down from these worlds, do a bad. deed, according to bad tendencies 
generated by the past karmas. 

Note.— Every act of man is really done under the will of the Lord. ▲ man can do a 
good or had deed, only if the Lord so wills it, for He is the sole agent in this world. Bat 
this world of the Lord is not capricious and lawless. The man who has done good karmas 
In the past, gets farther energy from the Lord to do better karmas in this life, and thus 
rise higher. It is in this way only that the Lord makes him whom He wishes to lead np 
from these worlds do a good deed. And so also the reverse. The wish of the Lord has 
always regard to the karmas of the Jiva. 

Jlvas get the condition of Devahood through the will of the Lord, 
similarly they get the condition of the denizens of hell through the same 
will of the Lord. The Lord is the operative cause of the suffering and the 
enjoyment of the Jlvas. But this will of the Lord has always regard to the 
karma of the Jiva. 

BOTHA II. 1. 86. 

?! wtiflww i Mh fr wre i ffa i fr im n i ^ ii 

if Na, not. *4 Karma, karma n, actions, acts of the Jlvas. Ef ftS T THt 
Avibhagdt, because of non-distinction, Iti, thus Chet, if. «v Na, 

not. gniff E lf Anddicvdt, because of begiuninglessness. 

35 ; (The theory of karma) cannot (explain the inequal- 
ity and cruelty seen in thi3 universe, beeause when the 
creation first started) there was no distinction (of souls and 
consequently) of karmas. This (objection however) is not 
valid, because there is no beginning of creation. — 171 . 
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An objector may say your theory of karma only pushes the difficulty 
one step batik. No doubt, it explains to some extent the inequalities and 
sufferings of Jtvas in their present life. They may be the results of acts 
done in the past life. But since in the beginnnig of creation, there were no 
Jlvas, nor were their acts, they must have been created with inequalities, in 
order to act differently. If they had been created all equal, there is no 
reason to hold that their acts would have been different. The Sruti also 
says “ the Being or the God (Sat) alone existed in the beginning, one only 
without a second ” (Chh&ndogya, VI. 1.). This shows that when thecrea* 
tion started, there was no karman or Jlvas, distinguishable from Brahman. 
He alone existed, all in all. To this objection, raised in the first half of 
the Sfitra, the next half gives the answer, by saying * this is not so, becauss 
of the beginninglessness. 1 The karmas and the Jlvas are beginningless, 
just like Brahman, and this is the theory adopted by the author. Thus 
there is no fault, because every subsequent karma is motived by the 
tendencies generated by the past karmas. In Pralaya, the karmas, good or 
bad, done by the Jtvas are not absolutely destroyed. The next kalpa is 
conditioned by the karmas of the past. So also in the Bhavi$ya Purapa : — 

wifliwn §4 vfiv w Ww qs*w«f I 

The Lord Vi* pu makes the Jlvas do good or bad deeds in accordance with their post 
karmas, nor is there any conflict in this position, because the karmas have no beginning. 

If you say that karmas being beginningless, the theory is tainted 
with the fault of regressus in infinitum , we say it is not so, because we find 
authority for it in reason also. The well-known case of the seed and the 
tree is in point. Is the seed first or the tree ? Nor is it any objection that 
God being bound to create according to the karmas of the Souls, loses His 
independence. The Lord certainly is independent, but He is not capri- 
cious and whimsioal. Had He created the world with perfect disregard to 
the karmas of the Jtvas, He might have proved His omnipotence to some 
minds, but to the majority, His act would have appeared capricious and 
cruel. In fact, the authorities clerly show that the substance and karma and 
time are equally co-eternal with the Lord, and He creates the universe, with 
a full regard to all these three. It is not only the karma that conditions the 
universe, but the substance (or the matter stuff), and time are also impor- 
tant factors in creation. Of course, these three are subordinate to lrfwara, 
bat He never disregards their existence in His act of creation. The Lord 
ia not partial or cruel, or wanting in omnipotence. In fact, the theory of 
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karman and the beginninglessness of creation reconcile all the difficulties. 
You cannot say that this theory is open to the same objection as the theory 
of specific creation. You cannot say it is the falling of the smugglers 
unwittingly into the hands of the tax-collectors. 

Note.— Certain merchant*, in order to erode enstoms duties, went by a roundabout 
wnj, to ovoid the customs house. In the dark night, they missed their way, and after 
fwandering for some time, they took shelter in a roadside house. In the morning, it was 
oiind that the house in whioh they bad taken shelter, was the customs boose whieh the 
traders were trying to amid. Thus they had not only to pay the tax, bat punished also 
for trying to cheat the customs. This maxim is called " Morning in the customs house." 

Our theory is not open to this objection of “Morning in the customs 
house.” In order to avoid the imputation of cruelty and inequality to the 
Lord, we have explained the eternity of creation, and you cannot say that 
since the Lord is not bound to regard the karmas, because He is indepen- 
dent, His creating a world full of misery, simply to punish the souls for 
their karmas, brings you back to the same difficulty, which you were 
trying to avoid. The Lord, being perfectly independent, certainly could 
have created a world all full of joy, and with complete disregard to the 
karma of the Jtvas. But then His actions, instead of being regulated by 
any law, would have been lawless, and it would not be a creditable attri- 
bute of the Lord. Therefore, His creation of a world with perfect regard 
to the karma of the Jtvas, and to time and substance, does not detract 
from His omnipotence. But it rather shows forth His great wisdom and 
compassion. Though He can act against all the laws of matter, spirit 
and karma, yet He is not doing so, and His making the Jtvas act in accord- 
ance with the tendencies generated by their beginningless karma, is a 
matter for His glory, and not an instance of His partiality. 

Adhikarana XI. — The grace of the Lord is not partia- 
lity. 

In the previous Sfitras, it has been shown that Brahman is neither 
partial nor cruel. Now is taken up the question, whether the Lord by 
showing special grace to his devotees, is not open to the objection of 
partiality. It is a fact, that the Lord shows “partiality,” to His devotees, 
for He specially protects them and specifically fulfills their desires. 
The doubt therefore arises Is not this special protection of His devotees 
and this fulfilling of their want, a mark of partiality in the Lord ? He 
will protect His devotee from the mouth of the lion, but He will allow 
ordinary men to be devoured by the beast This objection the author 
answers by saying that it is not so. 
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■Ora k am. 

STOPt II R II I II 

nti ft Upt-padyite, it ia proved to exist, it is reasoosble that it should 
be so. ^ Cha, tad. m ><| Upalabhyate, is found (in the scriptures.) «t 
Chs, end. 

36. Such partiality to His devotees is reasonable in 
the Lord, and is observed also in the scriptures. — 172. 

OOMUNTART. 

The special grace shown by the Lord to His devotees is no doubt 
“ partiality," but the Lord, the kind lover of His devotees, has such 
"partiality,” and it ia renonable that it should be so. It is the natural, 
inherent power of the Lord, to show forth His grace on thoee who have 
Bhakti, and devotion for Him. This special grace is not an arbitrary 
functioning of the Lord’s will, but it also has regard to the factor of 
bhakti or devotion in the Jlva on whom such special grace is shown. Nor 
does this conflict with the statement that the Lord is free from partiality. 
For this sort of "partiality” to His devotees, instead of being a fault in 
the Lord, has been praised in the scriptures as adding to His glory. 
For the scripture says that this is the highest jewel among the perfections 
of the Lord, this grace on His devotees. If the Lord had not this quality 
of showing special grace, then all His other attributes, however great, 
would not have been attractive to mankind, and would not have evoked 
devotion and love towards Him. This shows the reasonableness of the 
existence of this “partiality” in the Lord. 

Not only ia this reasonable, but the revelation and the tradition also 
declare it : — 

RKMIWI WlN WUt H U I {^1 &W 

whiwkAi utctt WfUl \ ■ 

This Self cannot be gained by dissertations (devoid of devotion), 
nor by mere keen intellect, nor by much hearing. It is gained only by 
him whom the Self chooses. To him this Self reveals His form. 
— (Hupdska, III. II. 3). 

Wl fWT WulmwRn I 

fkftr ft fi Wiwwn < m wt Bro l 

Ot these,* the wise, constantly harmonised, worshipping ths one, laths best; law 
supremely dear to the whs, and he is dear to ms.— (Ottt, VU. 17.) 

* 3 rtt mm 11 
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Th* mum «m I to all beings there is none hateful to Me nor deer. They wily 
who worship Me with devotion, they are in Me, and 1 also in them.— (GStt, IX. 19.) 

sft ^hwi^ i writ snwwsw i 
Wit* « ifcw« wos •wftdi fit w 1 1 

Iren If the moot sinful worship Me, with nndivtyed heart, he too most be aooonnt* 
ed rlghteons, for he hath oooplete faith in Me.-(Q!M, IX. 80.) 

Hrf <4Mfd MMRRT W WW PnWfftf I 

tnta «r * *w» tn mift r n 

Qpeedilyhe beoometh virtnons (his sins being all destroyed) and desists from his 
evil ways, and attains to eternal peeoe. O Kannteya, know thorn for certain, that My 
devotee perisheth never.— (Glti, IX. 81.) 

BOTHA IL I. 87. 

triwifwiw II ^ I \ I ii 

Sarva, all. rik Dharma, attributes, qualities, aaqa): (Jpapatteb, be- 
cause of the reasonableness, because of being proved. w Cha, and. 

37. And because it is proved that all attributes are 
present in Brahman, however conflicting they may be with 
each other, therefore He is just to all, and “partial” to His 
devotees. — 173. 

OOlflMNTARY. 

It has been proved above, that in the supreme Lord, whose essential 
nature ia inconceivable, the/e exist all attributes and qualities, whether 
harmonious in themselves or self-contradictory. It follows that along 
with His perfect justice and equality, He has this attribute of showing 
favour and partiality to His devotees. The wise, therefore, do not find 
any greater difficulty in reconciling the existence of these two heterogenous 
attributes in Him, than in any other similar pair of attributes which are 
opposite to each other, and which still exist in him. For example, He is 
cesrmtinlly all-knowledge, and yet posturing knowledge ; He is essentially 
frypnlmw and colourless, and yet possessing the most ravishing form that 
yrw.li.ntai the heart of His devotees ; similarly, though He is perfectly just 
and equal to all, yet he does show favour and special grace to His 
devotees. Hot only the pair of opposites exist in Him, but all harmonious 
attributes also are to be found in him; such as He is forgiving, kind, 
compassionate and merciful to all. The Smriti also says to the same 
elect (Kfirma Pflrapa) 

wifi% I 

ennfe {ran k* fcnvftA 1 



WiIiwMiiini^ 

tmnlilNippm, riife* 

MHilMli Oii^i iltki ^ M 
ANUhiiwidMitthwkitkKNlkiHpMlkk 

Mlhhpmdiill W lough (fill to i ii j»t 



SECOND ADHYAYA. 

Second Pada. 

Mm qtaif i 

fct* v^Avimr eh i 

I salute Vyisa, called also Krifpa, the island-born, who has removed 
with the sharp edge of the sword of his reason, the thorny bashes of the 
heterodox systems, like the SAnkhya and the rest, and who has thus 
made this world a plain ground for the Lord Kfifna to play upon. 

Note .— The Matty* author Kapil*, a* well aa the Buddhists and Jalnaa, maintain* that 
the world la without any God. Kapil* aay* that the world originate* from matter 
(Pradhina.) The Baddhiata maintain that atoma are the oanae of creation. The Jalnaa 
hold the aame tIow. A olaaa of Baddhiata hold* the view that the whole world la void, 
while all three are united in the view that there ia no Oreetor of the world in the aenae of 
a eooaeion* and intelligent being Philoaophera like Kaplda (the Author of Vatfepika SStraa) 
and Pataljall appear to hare admitted the exiatenoe of a God, bat praotioally they are aa 
athetotio in their tendencies aa the Mdkhyaa and the rest, because they do not admit the 
CM aa tanght in the Vedas. Vylaa, seeing this world fall with the thorna of the fhlao 
phlloaophiaa of Kaplla and the teat, and Coding it impoMible that the Lord should tread 
this earth with Hi* soft feet and be not pieroed with the thorns, prepared the way for 
Hlaooming, by catting away these wild growths, with the sword of his sharp reasoning. 
The Lord Krlyna manifested Himself, after the world waa prepared for Hi* oomlng, by the 
▼edlata teeohing of Vylaa. 

In the firot pSda of the second Adhykya, the author has answered 
the objections raised by his opponents to the system propounded in his 
s&tras. He had been on the defensive in the last chapter. Now he takes 
up an aggressive attitude, and attacks the position of his opponents and 
refutes their systems by proving the uncritical and uuphilosophical 
nature of their doctrines. ThiB was necessary in order to protect the 
weak-minded from going astray, and from abandoning the ancient high- 
way of the Vedas, and from being attracted by the fallacious agraments 
of these plausible systems, and wandering in the pleasant labyrinths of 
these philosophers, and thns losing their way and getting destroyed. 
The author first takes up the Sinkhya system and refutes it. 

The SA&khya professor Kapila has made a collection of sfitras in 
which he has enumerated various tattvas or primeval principles or elements 
of creation. According to him, Prakpti is the name given to the original 
root of matter, and it is defined by him as the state of equilibrium of the 
three attributes of matter, namely, Sattva or rhythm, Rajas or activity, and 
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Tamas or inertia. From this Prakpti comes out Mahat, the Great Prin- 
ciple, from Mahat proceeds Ahafiklra, from AhafikArathe five TanmAtrAs, 
die two sorts of senses (the cognitive senses and the senses of action) and 
the gross elements. Thus the twenty-four tattvas are PrAkptik, namely, 
(1) Mahat, (2) AhabkAra, (3) to (7) the five subtle elements called 
the TanmAtras, the TanmAtra of sound, of touch, of colour, of taste and of 
smell, (8) to (18) the five JnAna-indriyas and the five Ksrma-indriyas and 
Manas. The Jn&ua-indriyaa are the senses of hearing, touch, seeing, 
tasting and smelling ; the Karma-indriyas are organ of speech, the hands, 
the feet, the generative and the excretive organs, (19) to (24) the.five 
elements (ether or ak&rfa, air or vAyu, fire or agni, water or apas and 
earth or pyithivl). Added to these twenty-four is the class of 8pirits or 
Purufas or Egos. This constitutes the twenty-five tattvas or classes of the 
SAAkbyae. The three primeval qualities— Sattva, Rajas and Tamas when 
in equilibrium constitute Prakpti. The essential nature of 8attva is joy, 
of Rajas, pain and of Tamas, delusion. As the world is the effect of these 
three qualities, we find in it joy, pain and inertness. The same object 
may possess all these three gupas, at one and the same time, with regard 
to dffierent persons looking at it, and to the same person at different 
times. As a beautiful girl is an object of joy to the accepted lover, an 
object of pain to the rejected rival and an object of indifference to an 
ascetic ; or as a wife, when in good humour, is a source of joy ; when in 
anger, a source of pain, and when away from her husband, a source of 
delusion. Such is this world full of joy, pain and delusion. 

It has been mentioned above, that the senses are of two aorta Ten 
of them are external, ope is an inner sensory called also Manas ; thus 
altogether there are eleven Benses. The Prakpti is eternal and all-per- 
vading. It is the root or the primeval cause, and no further cause of it 
need be enquired into, as we find in Sfitra I. 67 of the SAAkhyas. 

tfBH. 1 

Since the root has no root, the root (of el!) is root-less, (that Is to say, them is no 
other osnso of Prakrtti. beeeose there would be s rtgrems in ie/Mtom If we wore to 
nppoit soother cause, by parity of reasoning, would require another cause, and so on 
without end.) 

It is not limited and is the material cause of all. It is all-pervading 
as asserted in S (ltra VI. 36 of thesame. 

Bhe, Prakyiti, is all-pervading, beca us e her products are seen everywhere. 
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K&riki (3) asya : — 

tramps fata, w nvftrf fcfftn i 

The MftU Prakpiti or the Root-matter is not prodaoed. The Orest Prinoiple (Mshst) 
aloof with Ahs&kArs snd the Are Tanmitrts make a group of seven, which are both pro- 
doeer and the produced. Sixteen are the produced only (the eleven senses and the five 
elements) ; and the Spirit or the Igos are neither the producer no# the produced. 

To sum up, out of the twenty-five tattvas of the Sdnkhyas, Mala 
Prakpiti is never produced, though producer of everything else* Its 
opposite, the Puru§a or the ego, is also eternal and never produced. But 
it produces also nothing, because it is changeless. Between these two 
poles of Spirit and Matter, lie the twenty-three other tattvas seven of 
which are both producers and produced, the remaining sixteen being 
produced only. 

This Prakpiti, eternally producing everything, herself insentient, 
but the cause of the enjoyment and liberation of innumerable sentient 
beingB, and though super-sensuous and incognisable by any perceptive 
means, is yet to be inferred by her effects. Though one, she has many 
heterogenous attributes, and through her power of modification, she 
produces this wonderful world, beginning with Mahat and the rest ; and 
thus she is the operative and the material cause of the universe. Purupa, 
on the other hand, is attributeless, all-pervading consciousness, and sepa- 
rate for every separate body, is to be inferred from the existence of this 
organised life, because no organised life can exist, but for the sake of 
something else. As is to be found in Sfitra I. 66 : — 

(The existence) of Soul (is Inferred) from the fset that the combination (of the prin- 
ciples of Prskriti into their various effects) is for the sake of another (than unintelligent 
Prakrit! or any of its similarly unintelligent products.) w But the application of the 
argument in this particular case is as follows 

(1) The thing in question, vU„ Prskriti, the Orest one,* and the rest (of the 
aggregates of the unintelligent) has, as its fruit (or end), the (mundane) 
experiences and the (eventual) liberation of some other than itself 

(1) Because it is a combination ; and 

(I) (Every combination), as a couch or a seat, or the like, (is for another's use, not 
for its own, and its several component parts render no mutual service.) 

Since Puru$a is free from all action and modification, neither pro- 
duced by anything, it follows that it is agentless and without enjoyment. 
Suffering and enjoyment, as well as agency, belong to Prakpiti and not 
Purufa. But the man mistakes the Puruya as agent or enjoyer through 
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illusion. When Prakfiti and Purufa come together, their very juxtaposi- 
tion produces an interchange of attributes among each other ; namely, 
consciousness appears in matter, and agency and enjoyment in spirit. 
This is Adhyisa or super-imposition, or talsely attributing the qualities of 
the one to the other. Nature is really unconscious, but the vicinity of 
Spirit makes it appear as if conscious. On the other hand, the Spirit ia 
neither the agent nor the enjoyer, but the vicinity of matter causes it to 
look as if it was so. From this want of discrimination, arises all the 
suffering of the soul, while liberation consists in realising this difference. 

The person who has become indifferent to Prakfiti has attained 
Mok§a. Such in short is the theory of the SJLfikhyas. In this system the 
means of the right knowledge (Pramina) are three, namely sensuous 
perception, inference and testimony, as is to be found in Sutra 1. — 88. 

fiifW >na« i afenft l 

Proof Is of three kinds: there is no establishment of more, becsuso if these bo 
established then all (that is tree) can be established (by one or other of these three 
proofs, rii., • sense (pratyakfn), • the recognition of signs' (annmAna) and •testimony' 
(ssbdaj, to the exclusion of * oompsrision 1 whioh is reckoned in the NyAya as a specially 
distinct source of knowledge, etc.) 

As regards Pratyakfa or sensuous perception and testimony we 
have not much difference with the SAAkhyas, because these two things 
deal with accomplished objects. Our difference with them is as regards 
certain inferences which they have drawn. By a certain mode of reason- 
ing, they have deduced the conclusion that Pradh&na is the cause of the 
universe; it is this reasoning which is fallacious. If we can refute 
their arguments about ProdhAna being the cause of the universe, we prac- 
tically refute their whole philosophy, because this is the central point of 
their system. Their argument regarding this is contained in three SQ- 
tras, namely, 1. 130, 131 and 132. 

110.— Oceans* of their measure, (which Is a United one, Mind and the rest are pro- 
dnoti ; whereas the only two that are ones used, ri*., Prakfiti and Soul, are unlinited). 

IS l.— Because they couform (to PradhAna.) Hind and the rest are products, M because 
they will (follow) and correspond with PradhAna, L because the Qualities of Pradhana 
are nee n In all things : " and it Is a maxim that which la the effort Ur derived from the 
cause, and implies the eause.) 

tifo'nfrftri 

111 -And, Anally, because It is through the power (of tbe eause alone, that the pro- 
duet can do aught, as a chain restrains an ele p hant only by tie foroe of the iron that It Is 
mad w of.) 
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Doubt .— Now arises the doubt, b Pradbina both the operative and 
the material cause of the anivens, or not ? 

The Pdrva-pskfin says Pradbina is the operative as well as the 
material cause of the universe, because the world consists of three attri- 
butes of Sattva, Rajas and Tamos, and so we infer that the primal cause 
also must have in it these three attributes. For nothing can be in the 
effect which is not in the cause. As we see in the case of jars, etc., that 
their material cause is clay which belongs to the same category as the jar. 
Moreover, inert objects can become agents, for we use active verbs in 
connection with such objects. Such as “ the tree brings forth fruits,” 
“ the water is moving." Therefore, Pradkhna aloue is the material cause 
of the universe and creator of it as well. 

Stddhbnta. — To this view the author replies by the following 
Sdtra. 

sOtba it. L i. 

m&im . * i * i \ u 

fWUI Rachanl, construction. AnupapaUeb, on account of the 

impossibility. W Cha, and. if Na, not. wt gtHt Anum|nam,lhe Inferred One, 
namely, PradhAna whose existence we infer from the existence of the world. 

1. The Inferred One (PradMna) is not the cause of 
the world, because it is impossible for her to have created 
the universe (since she is unintelligent). — 174. 

COMMENTARY. 

Predh&na is called * Annm&nain ' or the Inferred One, becanse her 
existence is purely hypothetical. (Just as the ether of die modern scien- 
tists is an entity postulated merely to explain certain phenomena, such as 
those of light, magnetism, etc., so Pradhina is postulated by the Sabkhyaa 
in order to explain the cause of the universe.) This hypothetical PradhAna 
is neither the material nor the operative cause of the world. The world 
shows wonderful construction and design, and it ia impossible for unin- 
telligent matter, to have produced this wonderful universe, without the 
directive action of an intelligent agent No one has ever seen a beautiful 
palace constructed by the fortuitous coming together of bricks, mortar, 
etc., without the active cooperation of intelligent agents, like the archi- 
tects, masons, and the net The word ‘ and ’ in the Sdtra is employed in 
order to indicate by implication, that the argument baaed upon Anvaja 
(undistributed middle) has no proving force. 
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Not* 1 Tht iriopnit Ml niton Annjt It a tort of fallacy. for cxaaipla, lo laftv 
that all eowa matt bo white, beeaoto whitonett la prtoont (Aavaya) la tot* im WhU^ 
aott la noral j an aeeidoatal attribute. Whlteooaa la aofe tbo oaaao of tfca flaw obarao- 
toratle of eowa. 

Physical objects like flowers, beautiful jars, etc., no doubt, have the 
presence in them of the quality of producing pleasure. Bat the feeling 
of pleasure is altogether an internal feeling, and we cannot eay that 
flowers and pots have the nature of pleasure in them, though they excite 
pleasure in man. Pleasure is. altogether an attribute of the soal and not 
of matter. So Matter cannot be said to have the quality of joy, or delu- 
sion, Ac. 

Note -for a toiler dlaeoulon of this point soe Vadinta Sfttras, Rataiaaja S. & 1, 
VoL XLVIll, page 4M. 

eOnu n. ii 

3WW U R I 111 

Pr.vfiueti, became of the activity. w Cha, and. It haa the fore* 
of " only " here. 

2. And because the inert matter becomes active, only 
when there is the directive action of intelligence in it.— 175. 

COMMENTARY. 

The phrase “of the inert matter, when an intelligent entity ia a 
directing energy” most be supplied in the Sfltra to complete the sense. 
The activity, properly speaking, aught therefore lo he attributed to the 
directive intelligence, rather than to the inert matter. That which seta 
matter into motion is the real agent. We do not say that the chariot 
moves of itself, but that the charioteer is the real mover of the carriage 
by directing the movements of the horse. Therefore, the phrases like the 
“tree brings forth fruits,” really mean that the Inner Guide, the Supreme 
Lord directs the activity of the tree, and makea it bring forth the fruits. 
The fruit, therefore, is really produced by the Lord, through the inetru* 
mentality of the tree. This we learn from the scripture, describing the 
Inner Ruler (see Briliad&ranyaka Upanisad. II. 7, 3 to 23.) Thie win 
become dearer further on. 

The force of and in the Sdtre is that of only. "1 do” can be 
asserted only by an intelligent Self. Every activity is seen aa the result 
of an intelligent agent Inert matter therefore has no agency. To put 
it in other words, matter or Pradhina has no self-initiated activity of its 
own. 
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If yon say that it is possible for the world to bs ve been created by 
the mere coming together of Spirit and Matter, or Purufa and Prokpti, 
and by the mutual superimposition of the attributes of the one on those 
of the other, then we ask the following question. What is the cause of 
this superimposition, which takes place by the mere coming together of 
Spirit and Matter ? Does it inhere ns a substance in them or is it a modi- 
fication of Spirit and Matter? It cannot be the first, for in that case the 
liberated souls would also have this 6uperimposition, for it is one of the 
innate qualities of Spirit. Nor can it be the latter, for if supe imposition 
be the modification of 1'rakpti, then it itself being an effect, cannot be the 
cause of its own self. The question therefore remains, what is the cause 
of this AdhyAsa or superimposition. Nor can it be a modification of 
Spirit, for according to your system, Spirit is changeless. 

An objector says, the milk by its own inhexent quality is changed 
into curd ; or the water falling from the clouds though having one taste 
becomes bitter, sweet, acid, etc., according to the fruit in which it enters, 
whether it be that of a mango or of a toddy or of Nim, etc. Similarly Pra- 
dhina also, though homogeneous like water, becomes modified into different 
kinds, according as it comes in contact with the different karmos of the 
jives. The differences in the bodies and environments, etc., of souls are 
the effects of the past karmos of these beings. To this the author replies 
by the fo lowing Sutra. 

BftTIU II. t S. 

i r i ^ i ^ n 

, TOt Pay.*, milk. Ambu, water, a* Vat, like. ^ Chet, if. aw 
Tatra, there Vft Api, also. 

3. I! it be said that Pradhana of herself modifies into 
her various products* like milk or water, without the guid- 
auce of any intelligence, we reply, there also the intelligence 
guides the change. — 176. 

COMMENTARY. 

Eren in the case of the change of pure water into different taps and 
juices, or the change of pure milk into curd, it ia the directive action of 
intelligence that preduces the change. And this we infer from the ex* 
ample of chariot, etc. We may not eee the intelligent driver of the 
chariot, but we infer his existence from the inotion of the car ; similarly, 
though we may not eee the intelligence working in the tree or the milk, 
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we can infer its existence from these changes. Nor is this a question of 
inference only, but we have the^sacred authority of the scripture as well. 
(See the Antary&tnin BrAhmana of the Br. Upanisad). 


sOtra, II. 1 4. 



I R I R I 8 II 


oftffc Vyatireka, in (he absence of anything else, different. sp w fWfr 
Anavasthiteb, because of the non-existence, because of the non-nccessity. wf 
Cha, and, also. Anapeksattv&t, because of the independence. 


4. As before creation there existed no other cause 
except Pradhana, so there would be no necessity of any 
other cause than the Pradhana herself to produce her 
changes. — 177. 

COMMENTARY. 


The force of 'cha* in the Sutra is that of also. There is this addi- 
tional reason also to be adduced against the S&nkhya theory. According 
to it Pradhana independently can produce the whole creation. Before 
the beginning of creation, there existed no other cause than Prndhina. 
Nor was there any necessity for the existence of any other cause, for all 
the changes which Pradhana undergoes are self-initiated. There is no 
mover or stopper of the motion of Pradhana except the Prndhfina herself. 
This theory of the Sihkhyas is, however, to be given up because the true 
theory is that it is the presence of Puju;s that starts the changes in 
Pradhana. Thus even according to Saftkhyu theory Frudhinn herself 
is not the sole creator. But in some mysterious way the proximity of 
Purufa initiates the change. This goes against llie theory that the pure 
inert matter or PradhAuu is this producer of change. The S&fikhyns, 
therefore, cannot consistently say that Pradhana of herself produces all 
chuuges without any extraneous help. The theovy of proximity is open 
also to objection. If the proximity causes the cliange, the Purina is 
always in proximity with Prakfili, and in the state of pi alay a also this 
proximity' can not be broken. The result would be that creation would 
start even during pralaya. The S&nkhyn may sivy the kannas of the 
jlvns being dormant in pralaya, no creation pan start then. To this we 
reply, what is there to prevent the awakening of kannas in prnkiyu. 
Thus the theory of the SiAkhyas is self-contradictory. 

Says the SA/ikhya philosopher “ we see that grass, creepers, leaves, 
etc., transform themselves, through their Inherent nature, into mill;, 
without the help of any other cause. Similarly, Prudhina also transforms 
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herself into Mahat, etc., without the guidance of on intelligent principle." 
To this the author replies by the following Sdtra. 

sOtra ll. l. &. 

mmsmm * in n u n 

fpqil Anyatra, elsewhere, namely, elsewhere than in cows. viraif 
Abhlvftt, because of the absence, Cha, and, only, if Na, not. 

Tpija-Sdi vat, like grass, etc. 

5. It ie not like the transformation of grass, etc., (into 
milk, when eaten by a cow) because there is absence of 
such transformation in another place (namely, when eaten 
by a bull).— 178. 

COMMENTARY. 

The word * cha,' and, has the force of only. This argument of the 
Sthkhyaa is not sound. Because it is not natural for the grass to always 
transform itself into milk when eaten by an animal. It is only when a 
female animal eats it that it is so transformed. When eaten by a 
male animal no such change is visible. If it was natural for the 
grass to always change itself into milk, irrespective of the locality 
or the person absorbing it, tnen we shall see grass changing into 
milk even when lying at a quadrangle of a street. But we do not 
see any such change Therefore, it is not the natural qnality of the 
grass to change itself into milk, but it is only when it comes in 
relation with a particular animal, that it is so changed. And here also 
it is the will of the Supreme Lord that brings about the change, not 
because an animal has eaten it. 

It has been proved that Pr&dh&na being inert has no self-initiated 
activity of her own. But even if we admit for argument’s sake, that she 
has such an activity, it will not help much the cause of the Sdnkhyas. 
The author shows this in the next sfitra. 

sCtra il l e. 

IU I R It II 

Abhy-upagamepi, even if it be accepted, wf, Artha, pur* 
pose WWIWf, Abhivit, because of the absence. 

6. — Even if it be accepted that Pradh&na has self- 
initiated activity, yet it is a useless theory, because it serves 
no purpose. — 179. 
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The word “ not ” is understood in this end the subsequent three 
s&tras. The theory of the SAnkliyns is that Pradh&na is moved to activity 
in order to cause experience aud liberation of the jtva. Her object ie that 
the jiva after enjoying her, and finding her full of evil, should become 
indifferent to her, and thus attain liberation, which consists in such 
indifference. The activity of Pradhana is purely altruistic, with the 
object of giving experience and joy to the soul. She has no purpose of 
her own to be served by her activity. In the Sinkliya Sfitra, III. 58,. it is 
thus stated:— 

Prmdbin* create* for the'wko of another, and thoogh it be aponUneoaa— I for abe la 
not the eajojrer- -)oat like a camel that carriea the aaffron for the take of hla master and 
not for himself. Biukhyu believe that tbo Jtva la actlonleas though the ezperieocer. 
The/ eay that the Jtva can be a non-agent and yet experience the fruit of activity, jnat 
like a person who may not cook food himself yet all the same eat it when oooked by 
another. 

For such an activity of Prak|iti is not a reasonable proposition to be 
accepted. It serves no purpose, even if such an activity be accepted. For 
what is the aim of such activity ? It is either to produce experience in 
thejlvn, by showing him the various sides of Prakyiti, or to produce 
liberation of the Puruya, by making him indifferent to her charms. The 
first object, namely, to produce experience in the jtva, cannot be the result 
of any activity of Prak|iti. For it is admitted that before there was any 
such activity in Frak|iti, the Purusa existed as a mere intelligence, 
actionleas, changeless, self-satisfied. Why should such a Puruyo, go opt of 
his bliss of isolation, to see the enchanting play of Prakyiti ? Merely 
because the Prak|iti is active, is no reason for holding that Puruya must 
undergo the change in the shape of looking at her. It, therefore, follows 
that the activity of Prak|iii cannot be the cause of the experience of the 
Puruya. Nor can such activity be the cause of liberation of the Puruya, 
because before such activity, the Purufa was already in a state of liber- 
ation. Why should the Prakyiti make herself active in order to produce 
the liberation of tbe Purufa, when it wus already liberated. ? 

If it be said that wherever tbe Prakyiti is active it is bound to 
produce some change in the consciousness of Puruya, for it is in proximity 
with Prakyiti, and thus the mere activity of Prakyiti is the cause of 
experience of the Puruya, then we say that your proposition is rather too 
large. Merely because a soul is in proximity with matter, ia no reason 
why it should be affected by the activity of such matter ; for then even 
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the mukta souls would also be affected by such activity, and fall into 
bondage again, since matter is all-pervading, and the proximity of spirit 
and matter is eternal and impossible of removal. 

The Sankhyns say that if the Prakfiti is not active by her own 
inherent power, then wo have another theory to propound. The correlation 
between spirit and matter, is like that of a blind and a lame. One has no 
power of motion, the other has no power of vision. The spirit is lame 
and is void of all power of motion. Prakfiti is blind, though possessing 
all power to move. Each by himself is incapable of achieving any result. 
Dut when the lame (spirit) comes in contact with the blind (but moving 
matter), it makes this bliud matter become active and directs all her 
movements. Or to take another illustration, as a magnet itself without 
motion, can set in motion the iron in its proximity, so the spirit, itself 
motionless aud changeless, sots in motion Prakfiti, when both come in 
contact with each other. Thus this reflection of spirit in matter, makes 
the matter appear intelligent, and sets in motion her creative activity. 
To this theory of the Sirtkhyas, the author replies by the following 
SAtra 

BfiTRA II. 5. 7. 

Sffnrewftfe iu i * i ^ n 

jn Purusn, mtn. WM Ai mi, scone, magnetic stone. gy Vat, like, fflt 
Iti, thus. Chet, if. VTCfy I'athapi, so also. 

7, If it be said that Prakfiti creates like the lame 
man directing the blind, or like the magnet moving the 
iron, even then the theory is open to objection. — 180. 

COMMENTARY. 

The insentient matter lias no power of self-initiated activity, and 
the instances of the lame man guiding the blind, or the magnet moving 
the iron, do not remove the diflicnlty. The inability of the Pradhina 
to net independently remains the same. The lame man, thongh incapable 
of walking, yet possesses the power of seeing the road and of guiding 
another, etc. Similarly, a blind man, though incapable of seeing, has the 
capacity of understanding those instructions and acting upon them. In he 
case of the magnet and the iron there is the brining of the magnet in the 
proximity of the iron. Dut the soul is ever actionless, without any attri- 
butes, and incapable of any such change. If it be said that the soul 
undergoes no change, but its mere proximity produces the ehange in 
Prakrit!, then the soul being aluayt near to the Pradhina, it would 
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fellow that creation also would be eternal, and there would never be any 
emancipation (or the soul. Moreover, the lame and the blind are both con- 
scious entities, and the iron and the magnet are both insentient matter, 
and consequently the instances given are not to the point. 

The S&Akhyas hold that the creation depends upon the superiority 
and inferiority of the gunas, and the world results from a certain relation 
between principle and subordinate entities, as consequence of such differ- 
ence of gu^as. This view is refuted by the author in the next sdtra. 

80TRA II. 1 8. 

l lfkwiTwSw HMlcll 

Angittva, the relation of being the principal. w$n%** Anupapattefc, 
on account of the impossibility and unreasonableness, w Cha, and. 

8. It is impossible that any one of the gunas may be 
the principal in the state of Pralaya and hence the world 
would not originate. — 181. 

COMMENTARY. 

Pradhina has been defined to be the equilibrium of the three gunas, 
Sattva, Rajas and Taraas. In the state of Pradhina, no gnna is superior 
or inferior to the other. Every one of them is equal to the other, and 
consequently the relation of subordinate and principal could not exist 
then. Nor can you say that Irfwara or Kila (Lord or Time) brings about 
the disturbance in the eqilibrium, and this makes some gunas superior 
to the other, because you Saftkhya9 do not admit the existence of the 
Lord, nor do you hold Time to have any separate existence of its own. 
Thus Kapila, in Sutras I. 02 and I. 93, asserts that the existence of Ood 
cannot be proved, and the world is not created by any intelligent 
being 

i 

It la not proved that there is a Ood. 1. 98. 

| 

And farther it is not proved that He exists, beeaose whoever exists, mast be either 
free or bound, and of free and bound, He ean be neither the one nor the other. Beeaose 
either way He would be ineffleient. 8inee, if He were free, He would have no desires 
whloh as eompolsory motives would instigate Him to create, and if He were bound. He 
would be under delusion. He must be on either alternative unequal to the creation, eto n 
of this world. 1. 98. 

In sutra IJ. 12, the Stnkhya denies the separate existence of Time. 

Bpsee and time arise from tho ether. 

19 
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Nor can it bo said that the soul is the creator because according 
to your theory, the very nature of the soul is perfect indilfctence lo every 
thing. Sutra 1. 183. The Puru$as therefore, being perfect Ud&stns, 
have no interest to bring about the breaking of the equipoise of the 
Prakriti and making one guna superior to the other. Hence the creation 
is not caused by the relative superiority aud inferiority of the gupas. 
Moreover, admitting that iu every successive creation and in Pralaya, 
the gupas will always be unequal in their force, but in the first creation 
there will be nothing to bring about this inequality. In other words, 
that admitting for argument's sake, that there • is. inequality among the 
go^as in the ordinary state of creation and may have come about without 
any reason, it would follow that in Pralaya also the inequality will be 
brought about without any reason, and then Pralaya would be no Pra- 
laya. For creation would start up then also. And if inequility can be 
brought about without any cause, it may also follow that in the beginning 
it may be not also brought about without any cause. 

But, says the SaAkhya we must infer that the gunas are of various 
nature and of wonderful attributes, because we see their effect in this 
world and therefore the objections raised by you do not apply. To this 
the author replies by. the following sfitra. 

BfiTRA II. 1 S. 

ii ^ i ^ 1 1. ii 

WV Anyttha, otherwise, Anumitau, in case of inference, w 

Cha, and. |r jfta, intelligence, $akti, power. ftdpuf Viyogit, because 
of being destitute of. 

9. Even if it be inferred otherwise, yet the Pradbfina 
cannot create, because it does not possess the power of being 
a conscious entity. — 182. 

COMMENTARY. 

Even if it be admitted as an inference that the gunas must have 
different attributes and mysterious powers, still it does not answer the 
difficulty rained by us. Piodh&na being supposed to be insentient, has not 
the power of self-conciousness. Being thus destitute of it, it has not the 
idea of any plan or design. It cannot say, as an intelligent entity would 
say, “ let me create the world in such and such a way.” Creation never 
proceeds from dead matter, not overshadowed by intelligence. (No more 
than a house can be built by mere bricks and mortar without the super- 
vision end active agency of the architect and masons.) Without the 
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directive action of intelligence, the gunae, however wonderfal in their 
power* and attributes, can not of themselves create the nnivenw. 

The author concludes this portion by the following sfltra. 
bOtra il i to. 

* m f n 

ftn fi Hw i * Vipratisedhat, because of contradiction, w Cba, and W W ^ W E 
Asamafijasam, objectionable, not harmonius : untenable. 

10, Because (the theory of the Sankhyas is full) of 
internal contridictions, hence (it not being a c on si s tent 
theory) is untenable. — 183. 

COMMENTARY. 

There are internal contradictions in this philosophy propounded by 
Kapila, hence it is inconsistent and untenable and should be rejected by 
those who desire the highest good. For example, it holds that Prakriti 
is active for the sake of Puru$a alone, who is the experiencer, the seer, 
the Supervising agent It holds the soul to be something different from 
all bodies and vehicles. Thus in I. 139, it declares : — 

qcmft n fa ft u i t sum umi 

“Soul is something else thin the body, etc."— 1. 119. 

Nature is a compound and s combination because that which is combined Is for 
the sake of the other.— 1. 140. 

Thus in these two sfitras, the Spirit and Matter are contrasted. 
The Spirit is single, indivisible and non-materinl, the Matter is composite 
and divisible, and exists only for the sake of the soul. But later on, this 
very soul is defined to be as actionless, changeless, attributeless, devoid 
of all agency, fruition and senliency. It is said to be a pnre isolation. 
In one place it says that .ladah or matter is non-luminous and luminosity 
belongs to the soul. But in the next sfltra it contradicts itself when it 
says “ the soul has not intelligence for its attribute ” Thus intelligence 

belongs neither to the soul nor to the matter. 

Note.— We give below the original danhkya s&tras to understand this passage 
properly:- * 

And Soul it something else than the body, Ac., because there is (in Sonl) the reverse 
of the three Qualities, Ac. (because they are not seen In it.)— I. 141. 

« iRi gi*r* % flr H i tw a 

And Soul Is not material because ot it* superintendence over Nature. (For a 
Superin tenden t is an intelligent being, and Nature la unintelligent).-!. Ht 
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Aad Bool It not Material bMiw of lit being tho oxpevtooeer.— 1 I. lit. 

twidaifr i mw i 

It ta lor Soul and not for Ifttaro, because the exertlooe are wltk i Tiew to (eolation 
from all qaalltlen, a condition to which Soul to competent, bat Katavo net.—: L 144, 

vninii^ni^mp i \ i ^ i 

Binoe light doe* not portaln to the unintelligent, light, which meet portaln to eomc» 
tblog or other, to the caaoooo of tho 8oul wideh, self-manifeetlog, munifeeto whatever otoe 
to MMilHaotw— L 144. 

i mi 

It (goal) has not Intelligence at ito attribute, booauee It to withoot q«allty.-144. 

The Sdftkhyas are farther inconsisieat inasmuch as that in one place 
they say that it is Soul that undergoes bondage, owing to its want o! 
discrimination, and that it attains release when it discriminates between 
the guoas an 1 itself, while at another place it says that bondage and 
release belong to the gunas and not to the Soul, which is eternally free. 
As in SQtras III. 71 A It. 

kmfoi tprtwft jwwWwfi i miuMiwn i 

BoiKUgo and Liberation do not belong aotually to 8onl, and would not even appear 
to be bot tor non-discrimination. Bat la reality, tbo afore said Bondage and Liberation 
belong to Katuro alone to ho asset to.— 71. 

It really belongs to Ifetnre, through consociation, -like n beast, Le., through her 
being hampered by the habits, Ac., whloh are tho oanao of pain just as a boost, through 
ito being hampered by a rope, experiences Bondage and Liberation euch to tho moan- 
ing.— 71. 

Thus there are many internal contradictions in this system the 
Slfikhyas and they can be easily found out by any ooe who studies them 
carefully. 


Adhikarana II. — (The refutation of the atomic system). 

The author now refutes the theory of the Vairfefikas. They hold 
the opinion that there are four aorta of atoms, namely, earthy (physical), 
watery (astral), fiery (mental) and aerial (buddhik): These atoms are 
partleea, but possess the quality of colour, touch, taste and smell, and are 
spherical in form. At the time of Pralaya, they exist in a latent state, 
without originating any effect, bat at the time of creation, they originate 
ibis world by combining together in forming binary and ternary com- 
ponnds : owing to their being in contact with the 8onla, having Adyitfa 
in them. In this theory, two atoms are brought into activity by the 
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action of adrift* of the soul residing in them. The eoole in the atoms set 
them in motion, and thos there takes place the union of two atoms, and 
a binary is formed which is "email” Thus three causes operate to 
produce a binary, namely, two atoms, samav&yi cause), their union (asama- 
vdyi cause), and the adrift* of the souls, which brings about the union 
and which thus constitutes the . operative cause (nimitta cause). And so 
on. Similarly, from three binary molecules, set in motion by the adrift* 
of the souls within them, there is produced the “ big ” called the ternary. 
Two atoms cannot produce a ternary, for a thing requires a bigger cause 
and larger number of atoms. A bigger effect must have a larger cause. 
Similarly, four ternaries give rise to a quaternary, and so on bigger and 
bigger things are produced, llius by the conglomeration of the molecules 
are produced the big (visible) earth, the big waters, the big fire, the big 
air. The colour, taste, scent, Ac., seen in the effect are dependent on the 
particular colour, Ac., inherent in the ultimate atoms which are samavfiyi 
cause. The qualities latent in the cause produce the qualities in the 
effects which are manifest. Thus the world comes into existence. When 
the Lord wishes to destroy the world, He withdraws from the binaries, the 
active force of aflinity which had brought about the union of two atoms. 
When this affinity is destroyed, the two atoms fall asunder, and thus the 
binary ceases to exist. The binary being thus destroyed, the ternary and 
others are also destroyed, and thus the earth, Ac., cease to exist. Thus when 
the thread is destroyed the cloth is destroyed. The qualities of colour, Ac., 
cease also with the cessation of their substrate, the binaries, Ac. This is the 
method of the dissolution of a world. The atoms in this system are called 
parima 9 <)ala or spherical. The size of an “ ultimate atom ” (parimandiala) 
is called pArimaf (Jalyam. A binary is called in this system anu or “ atom.” 
While the name paravn&gu is given to the “ ultimate atoms.” The size of 
a binary is called short or small, Hrasva, or atomic. While the size of the 
ternary is called big or mahat (or rather that which has a perceptible 
magnitude.) 

Nate.—- The word parimandala if the name of the “ ultra atom ” in this system : while 
the sp u of other systems corresponds with the dvyanu or binary of this. Similarly, the 
words hrasva or short and mahat or big are differently used here. Every binary ia a 
hrasya, everything above the binary is mahat. 

Doubt .— Here arises the doubt, is it a consistent theory to hold 
that the world is produced by the atoms (without the guidance of the 
Lord)? 

PArvapak^a. — The adpftas of the souls bring about the union of 
atoms by setting in motion the two atoms. The atoms being thus set in 
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notion, come into nnion, end thus ft binary it produced ; and so on. 
There is no inconsistency in this view, and it is the right view. 

SiAdMnta. — The creation is not thus brought about. The nest 
sAtra shows this. 

BftTBAn.in. 

wcf st in m « it 

«VR Mahat, big that which has magnitude. tf4 Dlrgba, the long, that 
which has extension and is perceptible to the senses. Vat, like, gr Va, or 
it has the force of 14 and M here, fff Hrasva, shorty the binary, the tub-atomic 
molecule. qffiPV*V»wn| Parimaod^Abhyam, from the atomic. 

Note— May not those four words bo the names of the four kinds of ethers known to 
the Theosophlsto t Perlman tala the most subtle, literal lj the all-spherieal, would 
correspond with the atomic plane. The hrasva would be tho sub-atomlo, mahat would be 
the super-etherio, and the dfrf ha would be the etherio. 

11. And as the origination of the big (magnitude) and 
long (extension) from the short (dimensionless) and the atomic 
(sizeless) is untenable, so is the rest of the V aise$ika 
system.— 184. 

OOMMKTIART. 

The word “or” has the force of "aud" here. The word “untenable" 
is to be supplied from the last sfttra to complete the sense. The theory 
of the Vairfepkas is untenable in its entirety, as their view of the origina- 
tion of the ternary from the binary, and the atomic, without the aid of the 
Lord is untenable. The other portions of this system, such as their 
account of the origin of earth, 4c., is equally untenable, along with their 
theory of the aizelees atoms and dimensionless sub-atoms giving rise to the 
ternary having magnitude and dimension. There are inherent self- 
contradictions in this theory. It holds that the atoms are without 
magnitude, but still they give rise to ternaries and others, which have 
magnitude. This is unreasonable, for no amount of adding up of atoms 
without magnitude, will give birth to a molecule with magnitude. 

A piece of cloth is produced by the threads which themselves have parts, 
and six sides by which they can be joined with each other. If the threads 
were parties*, they could not hare given rise to a piece of doth. There- 
fore it must he admitted that the atom has also a magnitude and occupies 
space. Otherwise the union of thousands of atoms would not give rise to 
anything more than an atom, and would not differ in extension from a 
single atom. Consequently there would not arise other kinds of extensions 
known os inahat, dlrgha, Ac. It is merely a mental idea that a product 
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having a larger balk must have a larger number oi constituent atoms. 
But even if it be admitted, then the atoms themselves must be admitted to 
have parts, and those parts will have further parts, and thus there will be 
regretaua in infinitum. Moreover, a mustard seed will be similar to a 
mountain, for both have an infinity of parts. Therefore, to say that the 
ternary which is big and long, is produced by the binary, which in its turn 
is produced by the atom, is to assert something which is void of sense. 

This sfltra should not be explained, as some have done it, as refut- 
ing an objection raised to the Vedanta theory of Brahman being the 
general cause ; for this chapter deals in refuting the theories of the 
opponents and not in supporting one's own theory. 

The Vaifefika system is open to futher objection, as shown in the 
next sfltra. 

flOTRA n. 1 11 

n smfcrcsvuw: in u 1 ii 

VTOVTSft UbhayathApi, in both ways, on both assumptions also, if Na, 
not. opt Karma, action, motion, w A tab, therefore. newPf: Tat-abbSvab, 
the abseuce of that. 

12. On both assumptions (whether the adj-ista in the 
atom or in the soul) there is no motion, and consequently 
there is absence of the origination of the world. — 185. 

COMMENTARY. 

The argumentative philosophers (the Vairfe$ikas) hold that the world 
is produced by the successive formation of compounds like binary, ternary, 
Ac., owing to the union of atoms. Now arises the question, how is this 
primal motion brought about ? Is it caused by the sdpsta residing in the 
atoms or caused by the adptfa residing in the souls ? It cannot be the 
first ; for the adptfa, which itself is the resultant of the good and bad 
deeds of the soul, cannot possibly reside in atoms. It must inhere in the 
soul. Nor can it be caused by the adpffa residing in the soul ; for the 
adpt(a residing in the soul cannot produce motion in the atom. Thus on 
both these views the motion of the atom is not explained. A third 
alternative may here be set up by the VoWejikas, namely, that the motion 
originates in the atoms, as soon as they come in the proximity of the 
souls charged with any definite adpfta. But this also is not a reasonable 
view. For there can be no proximity or contact between the souls which 
are partless, and the atoms which also are partless for there can be no 
contact between two objects, both of which have no parts by which they 
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can come in contact Tima in both these ways adrift* cannot be tbe 
cause of the first motion given to the atoms. We have already proved 
before that an insentient object cannot move another, because of its 
inertness, until it is set in motion by a sentient being. We have seen that 
all motion of objects are initiated, guided and directed by intelligence and 
and intelligent beings. Nor can the sout be the cause of the primal 
motion of the atoms at the beginning of a creative period. Because in 
Pralaya, according to the Vaidefikas, the soul itself lies dormant without 
pouemng any intelligence , and hence is in no way superior to the atom. Nor 
can it be said that the primal motion of the atom is caused by the will of 
the Lord in conformity with the Adfifta of the jlvas, because His will is 
eternal and so the creation ought to be eternal. During the Pralaya— say 
the Vaidefikas— there is no creation because the Adri^tas of the jlvas do 
not mature and are not awakened, and consequently the will of the Lord 
is not active. The reply to this is that this view is also wrong, because 
all the materials being present, the creation ought to take place, irrespec- 
tive of the maturity. Consequently there is no definite cause found, 
which can explain the primal motion of the atoms, for neither the Adpf(a 
residing in the jivas or in atoms, nor the will of the Lord is a determined 
cause. The atoms being thus without any motion, in the beginning of 
the creation, they cannot come together and form an aggregate. Since 
they cannot come together to form the aggregates, the molecules binary, 
etc., cannot be produced and consequently there can be no creation. On 
a parity reasoning, there can be no pralaya also. 

A’oU.— The refutation of the Vaiiefflra system It only with regard to their explana- 
tion of the ftrst motion of the atoms. The Vedinta does not deny the existence of the 
atoms, but It denies the Valsef Iks doctrine of the Karmas of the souls being the cause of 
the primal motion of tho atoms. The Vedinta holds that oreation depends entirely on 
the will of tho Lord, and that will is not influenced by the Karmas of the soul. If tho 
AdfifVas be the oanse of the motion, then there is nothing whatever to prove, that these 
Adrift**, which spring from the diverse notions of souls, performed during many lives, 
should remain in a condition of latency without maturity, for the foil period of tho Pralaya. 
If tho Adrift** had any power of their own, irrespective of tho will of tho Lord, why 
should they remain dormant, for this long period of time f The atomio theory, therefore, Is 
bonnd to fall baelr upon tho Vedinta doctrine, that it is the will of the Lord that keeps 
the Ad rlf|ns immature. 

sOtra n. i it. 

mmpwpmx im * i \\ u 

WS1PV Samavflya, concomitant cause. This is a technical term of the 
Vaidesika philosophy. «»]q«nvrf Abhyupagamflt, because of the acceptance, 
because of the acknowledgment, w Cha, and. SRHif Sflmyflt, from equality 
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beeaiiie of equality, by parity. Anavasthiieb, because of the non- 

finality, because there results a ngnuus in infinitum . 

13. The Vaisesika doctrine is untenable on account of 
the acceptance by it of the (fictitious) relation called Sama- 
v&ya, from which results by parity of reasoning an infinite 
regress. — 186. 

COMftCBNTARY. 

The Vaido$ikas admit the relation called Samavaya, and hence their 
doctrine is untenable. Why is it so ? Because the SamavAya relation is 
equal to any other relation, and hence it requires another SamavAya to 
explain it, and that SamavAya would require another SatnavAya to explain 
it. The atoms come together to form a binary molecule through the 
relationship called SamavAya. If there was no Samavaya relationship, l% 
there would be no conjunction of atoms. But this Samavaya relationship 
is a mere assumption, for like every other relationship, it is equally 
inexplicable. If two atoms come together through SamhvAya relationship, 
it would require another SamavAya to bring about this relationship. 
Thus there would be an infinite regress. The Samavaya produces the 
notion of quality, action and general characterstics. Thus it is a mere 
relation like any other relation, and if it were not so it would prove too 
much. As a mere relation we have already said that it requires another 
SatnavAya to explain it, and is open to the objection of AnavasthA. If it 
be said that the relationship is to be assumed in order to account for the 
inseparable connection between two things, and that this relation is the 
essential nature of the thing, then it must be assumed everywhere. It 
cannot be said that the uature of SamavAya is inseparable connection, for 
that also is open to the same objection. For then every quality would be 
found every where, in other words, the holders of this doctrine of SamavAya 
will have to admit that the quality of smell would be found in the air, 
the quality of sound in the earth, the quality of form in the Atman and 
the quality of intelligence in light. In other words, every quality would 
be found everywhere, because SainavAya being a unity it would be present 
everywhere. But this is not a fact, therefore SamavAya relationship is an 
incongruous assumption. 

Jfote.— For the explanation of tko word BkuaavAya, see VaU'eflka BAtra, 8.AH, 
Vol. VI, page 17. (VaW’efSka Philosophy). 

sOTRAII.114. 

ftwhe w w X i * 1 ii 
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Nitysm, eternal, gf Eva, even w Chi, and. RNni BhavAt, 
because of the existence, 

14. The world would be eternal because Samavfiya is 
eternal. — 187. 

COMMBNTARY. 

If the SamavAya is admitted to be eternal, then the world, of which 
it is the relation, would also be eternal. But this is untenable, for even 
the Vaidegikas do not believe the world to be eternal. 

Note .— In 8sm*v6 ja, (which in modern chemical phraseology may be deeeribed as the 
aflaity which brings a boat the union of atoms) is an eternal cause, then creation woo Id 
be eternal, because affinity is eternal. If SamavAya be considered as the destructive 
cause, which separates the atoms, then the Prslaya would be eternal. If the atoms have 
the tendency of affinity in them, then the creation would be eternal; if they have the 
opposite tendency then the dissolution would be eternal. Thus the SsmavAya cause, 
translated as the combinative cause, is open to this objection also, for it lesds to the 
absurdity of eternal oreation or eternal dissolution. 

8CTRAII.1 1*. 

forfeit * i * i tv n 

ggfoW f H RupA-Adi-mattvAt, because of possessing colour, etc. Because 
the atoms of the Vaidcsikas possess colour, taste, smell and touch, sg Cha, 
and. ffafei: Viparyayah, the reverse, the opposite, gfaf DardanAt, because 
it is observed. 

15. The Vaise?ika theory is further untenable because 
its atoms have colour, etc., and because the reverse is also 
observed in them. — 188. 

COMMENTARY. 

The Vaidegikas admit that the atoms of earth, water, fire and air 
possess the attributes of colour, taste, smell and touch and that they are 
eternal and partless. But the reverse of this is the logical result of 
their assumption, and their atoms ought to be non-eternal and having 
parts. Because it is so observed in ordinary life. Anything that possess- 
es colour, etc., is liable to destruction. Such as jars, etc. The atoms 
therefore of the Vaidegikas must therefore have the seed of destruction 
in them, and must be made up of parts like a jar. Thus this doctrine is 
full of inherent contradictions. 

80TRA II. 2. 16. 

5WUUT W vtvfij II R M I ft II 

gggqr UbhaysthA, in both ways, whether you accept the atoms to have 
colour, etc , or you do not accept it so. * Cha, and. tan OosAt, because of 
the difficulties. 
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16. And there are difficulties in both cases. — 189. 

COM MB. XT ART. 

If it be accepted that the atone have not colour, taste, etc., then we 
cannot explain the possession of these qualities by earth, water, etc., for 
that which is not in the cause cannot be in the effect. If we take the 
contrary view, and hold that the atoms have colour, taste, etc., then the 
theory is open to the objection raised in the last a&tra. Thus in both 
ways, the atomic theory is untenable. 

8&TRA 11.117. 

wftUfl^lWHWW^l II * I * I || 

wqftwnt Aparlgrahkt, because it is not accepted (by the orthodox sages 
like Manu, etc.) W Clia, and. WWWTT Atyantam, altogether, totally. vAgt 
AuapekfA, disregard. 

17. The atomic theory is not accepted by authori- 
tative sages, therefore it is to be disregarded altogether. — 190. 

OOMMBNTARV. 

Some regard may be shown to the doctrine of Kapila and the rest, 
because authoritative sages like Manu and others have accepted portions 
of their philosophy. But this doctrine of atoms, being opposed to the 
Vedas, no sages have accepted any portion of it, hence it is undemons- 
trated and should be disregarded by every one who aims at the highest 
end of man. 

Adhikarana III. — The Buddhiet doctrine examined. 

Now the author disproves the Buddhistic teaching. The Buddha had 
four disciples, who founded four systems of philosophy, called respectively 
VaibhAfika, SautrAntika, Yog&ch&ra and MAdhyamika. The Vaibhigikas 
hold that every external object, which is perceived, is real. The Sautrin- 
tikas hold that there is no proof whether external objects really exist or 
not, the ideas only exist, and the external objects are inferred from these 
ideas. Thus the VaibhAfikas hold that the external objects are directly 
perceived, while the SautrAntikas main tarn that the outward world is an 
inference from ideas. The third class, the Yogach&ras hold that ideas 
alone are Teal and there is no external world corresponding to these ideas. 
The outward objects are unreal, like dream objects. The MAdhyamikas 
maintain that even the ideas themselves are unreal, and there is nothing 
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that exists except the void (Sflnyara). Such were the doetrinea held by 
theae (oar oleeaea of Buddhiats. All of them agree in maintaining 
that every existing object has only a momentary existence. The 
first two classes, namely, the Vaibh&fikaS and Sautrfintikas, hold that 
all outward things may be classed under two heads, namely, physical 
and mental, the physical itself if subdivided into two parts, Bhflta 
or elements, and Bhautika or elementals. Similarly, all mental objects 
ate divided into two classes, mind or chitta, and mental or chait- 
tika. They further bold that theie are five Skandhas, namely, Rftpa, 
Vijftina, Vedanfi, SatljnA and SadiskAra. Among these the four so-called 
elements earth, water, fire and air are produced by the aggregation of four 
kinda of atoms earthy, watery, fiery and airy, possessing respectively the 
attributes of hardness, fluidity, hotness and mobility. These four elements 
compose the bodies and senses of the various beings. All external objects 
thus constitute one Skaudlia, called the R&ps Skandha, consisting of ele- 
ments and elementals. The second Skandha called Vijntna, is the stream 
of consciousness which gives the notion of egoity. In other words, this 
I-ness is the Vijfiina Skandha. This is also called the Atmfi, the enjoyer, 
the agent The third Skandha called Vedani consists of the aentiency of 
pleasure and pain- It may be called the Skandha of feeling. The fourth 
8kandha called the Sanjna consists of names such as Deva Datta, etc. All 
words thus constitute this fourth Skandha. The fifth Skandha, called 
SadnkAra, consists of the attributes of the mind, such as affection, hatred, 
delusion, merit, demerit, etc. The four last Skandhas collectively are 
called Chitta-Chaittika, mind-mental, or internal objects. All activities 
depend upon them and they constitute the inner motive of every thing. 
All internal objects are thus Chatus-Skandhi or belonging to any one of 
these four Skandhas. All external objects belong to oue Skandha alone, 
namely the RQpa Skandha. Thus the whole world consists of these two 
kinds of objects, internal and external. Except theso two, there exists 
nothing else like ether, etc. 

(Doult . —Now arises the doubt, is this theory valid or not ? 

(Pdrvapakja).— This theory is valid, because it explains all world- 
activity. 

(Siddh&ntaj.— This is not so, as shown in the following S&tra. 
bOTRA ll. L 18. 

ug m tmnfe: iu m nc n 

HOI: SamudAyafc, the aggregate, all objects. V*g|g% r Ubhaya-hetuke, 
having two causes, namely the external and the internal. Api, also. 
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Vf Wft T»t-*priptiji, there it non-ettabli*hment of that. There ia not proved 
the world order. 

18. Even admitting that the whole aggregate has 
as its cause these two classes of objects, still there is not 
explained the world-order.— 191. 

COMMENTARY. 

The above theory of the Bauddhas which classifies all objects under 
two heads, one aggregate being called the external, the other internal, is 
not sutficient to explain the world order. Because all aggregates are unin- 
telligent and there is no permanent intelligence admitted by the Bnuddhas 
which can bring about this aggregation. According to the Bauddhas every 
thing is momentary in its existence, there is no permanent intelligent 
substance, who brings about the conjunction of these Skandhas. if it be 
said they come together of their own internal motion, then the world would 
become eternal, for Skandhas being eternal, and possessing motion of 
their own, they will be constantly bringing about creation. Thus this 
theory is untenable. 

The holder of the Buddhistic doctrine here says:— In our system 
there is a concatenation of cause and effect, beginning with AvidyA. 

Note.— Thus through AvidyA arises desire, a version, etc., which compote the SamakAra 
8kandba. From this arises cognition or the kindling ot the mind which compotes viJAInt 
Skandha. From this arises the sin sense organs which compose the VedaoA Skandha 
And from sensation again ariaea AvidyA. Thus the oirele goes on. 

We Buddhists hold this theory of the circle of causation, and as this 
circle is not refuted by any one and is admitted by all, and as it moves 
like the Persian wheel, by which water is drawn from the well, so our 
theory is not open to any objection raised by you. Thus AvidyA produces 
SathskAra, from which comes out VijnAna, Nama-rfipa, the body, the touch 
the sentiency, the thirst Uri*nAJ, the activity, the birth, the species, the 
decay, the death, the grief, the lamentation, the pain, and despondency. 

Note.— 1 These ire all technical terms of the Bnddbists. AvidyA means the ides of 
permanency in a thing which ia really impermanent, such as the idea that the Same is 
permanent whllo it is momentarily changing. From this AvidyA arise desire, aversion, etc* 
which constitute the SamakAra Skandha. From this SamakAra Skandha arises thst vague 
consciousness which exists in prenatal condition, and this consciousness is eaiied VijAAna. 
From this VijAAna arises the four elements earth, water, fire and air, which c©» stltote 
the body of ail beings, and this is called NArna. From this NAma (the four elements) are 
formed the bodies of all beingt and which is called RApa, because the bodies are either 
black or white. This embryonic body ia called NAma-RApa. The embryo then develops 
the six senses callad the fat-Ayatana. From these senses, by their mutual contact, arises 
sparda, toneh or contact, with external objects. From this contact with external objeets 
arises feeling or VedanA. From this VedanA arises desire or thirst, whsnee successively 
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tries UpAdAna, ete^ mentioned sbo?e. Thus goes on thia eternal ©ycle of causation. for 
further explanation see note to the next sAtra. 

This theory is refuted by the author in the next sAtra. 


sOtra li. l. it. 



II R I * I H U 

Itara-itara, mutual, one another. «an«unt Pratyayatvit, because of 
being the cause One being the cause of the other. The word Pratyaya here 
means the cause. «ft Iti, thus. ** Chet, if. Utpatti-mettra, merely 

production, of the origin merely, feftwm. NimittaivAt, because of there beiog 
efficient cause only, 

19. If it be sairl that the world is produced by the 
mutual causality of Avidya, etc., we say no, because they 
are merely the efficient causes of the immediately subse- 
quent links. — 192. 

COMMENTARY. 

If you say that this aggregate or the world is formed by the mutual 
causation of AvidyA and the rest, as described above, we say it is not so. 
For your link of causation explains only the origin of the subsequent from 
the previous. It only explains how Vijiiina arises from SaihskAra, etc. 
It does not explain how the aggregate is brought about. An aggregate 
called Sangh&ta always shows a design, and is brought about for the pur- 
poses of enjoyment IA Sahghita like a house may be explained to have 
been produced by a putting together of bricks, mortar, etc., but they do 
not explain the design). You say that there is no permanent Atm*. 
Your Atmi is momentary only. For such a momentary soul, there can 
be no enjoyment or experiencing. Because the enjoying soul has not pro- 
duced the merit or demerit whose consequences it lias to enjoy. It was 
produced by another momentary soul. Nor can you say the momentary 
soul suffers the results of the acts done by its ancestral soul, for then that 
ancestral soul must be held to be permanent and not momentary, and if 
you hold any soul to be permanent, yon give up your theory of the mo- 
mentarinesa of everything. But if you hold everything to be imperma- 
nent your theory ie open to the objection already made. Hence the 

theory of the Saugatna is untenable. 

Non.— The eerie* beginning with Keseienoe comprises the following members 
Ifaaolftni^, impression, knowledge, name and form, tba abode of the six, touob, feeling, 
activity, birth. epeeiee, deeejr, death, grief, IsmeaUtlon, peln, Meats! sOletioa, sad 

tba Uke. 
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Tbe mm stators Agree on the whole in their explanations of the terms of this 
series. The following li the ssbstanoe of* the comment of the BrahmavldyAbharaua : 
IVesoienoe Is the error of oonsldering that whloh Is momentary, Impure, etc., to be per- 
manent, pare, etc. Impression (affection, aanakAra) comprises desire, aTersion, etc., and 
the activity caused by them. Knowledge (viJAAna) is the aelf-conseioasness springing np 
in the embryo.— Nome and form Is the rudimentary flake— or bubble-like condition of the 
embryo. The abode of the six (fatlAyatana) is the farther developed stage of the embryo 
In which the latter Is the abode of the six senses. Touch (spuria) is the sensation of 
cold, warmth, etc* on the embryo’s part. Feeling (vedanfl) the senaatioos of pleasure sad 
palu resulting therefrom. Desire (tf If 11 A) is the wish to enjoy the pleasurable sensations 
and to shun the painful ones. Activity (upAdAna) is the effort resulting from desire. 
Birth is the passing out from the uterus. 8pecies (JAti) is the class of beings to which 
the new-born creature belongs. Decay (JarA). Death (maranam) Is explained as the 
condition of the creature when about to die (mumurf a). Grief (6oka) the frustration of 
wishes connected therewith. Lament (parlvedanam) the lameutations on that account. 
Pain (du(tkha) Is such pain as is caused by the five senses. Durmanas is mental aflUotioo. 
The 'and the like ’Implies death, the departure to another world and the subsequent 
return from there. (Dr. Thibaut.) 

sOtra ii. i. m. 

* ffirctoifr 11 * i * u 

UK U tiara, in tbe next, in the subsequent, gtqft Utpflde, on the origina- 
tion, on the production. * Cha, and. qjftu q rq, POrvn-nirodbfll , because there 
is stoppage or cessation of the preceding. 

20. There can be no causal relation between avidya 
and the rest, because when the subsequent is produced the 
preceding one ceases to exist. — 193. 

COMMENTARY. 

In this SOtra the author criticises the view that AvidyA, etc., give 
rise to the terms in their subsequent series. He shows that AvidyA, etc., 
cannot stand even in causal relation to the neat term in the series. The 
Buddhists being the upholders of the doctrine of momentary existence 
of everything, admit that when a thing comes into existence in a subse- 
quent moment, the thing that existed in the preceding moment has totally 
to exist An effect produced in a subsequent moment is the result 
of the total destruction of the cause that existed in the preceding moment. 
This being their doctrine, the series of Avidya, etc., cannot stand to each 
other in the relation of cause and effect. For the cause having totally 
ceased to exist cannot stand in the relation of the originator to the effect 
which comes into existence in the subsequent moment Because we 
always psresive that ihs cause subsists iu the effect as the thread subsists 
in the cloth. But the Buddhists hold that existence originates from non- 
existence, for they maintain that the effect cannot manifest without the 
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destruction of the cause, the tree cannot appear until the seed is des- 
troyed. 

This view is next refuted by. the author, 
aOnu n. i it. 

vraflr xftqfaifrft qfrwmwf u * m m h 

HA, Atati, if there was non-existence, if the effect originates from 
the non-existence of the cause. sRnff PratijfU, admitted principle, tfftif: 
Uparodhah, contradiction. Yaugapadyam, simultaneousness, gnpe, 

Anyatha, otherwise. 

21. If the cause ceases to exist when the effect mani- 
fests itself, then there results contradiction of the admitted 
principle that the universe is caused by the Skandhas. 
Otherwise there would arise simultaneousness of the cause 
and effect. — 194. 


COMMENTARY. 

The admitted principle of the Buddhists is that the world originates 
from the Skandhas. If, therefore, it be said that an effect may originate 
even when the cause is totally non-existent, then it would contradict the 
admitted principle. Non-existence being present everywhere, any thing 
will arise anywhere, always. If, however, it be said that the antecedent 
momentary existence of the cause lasts so long as the effect does not ori- 
ginate, then we are landed in the other difficulty, namely, the cause and 
the effect exist simultaneously together, for the cause would then remain 
in the effect. This would also go against the accepted doctrine of the 
Buddhists that everything is momentary merely. Therefore, it follows 
that the effect does not originate from non-existence. 

The author next refutes the teuet that there can be absolute 
annihilation of the substance. The Buddhists hold that substances like 
jar, etc., totally cease to exist like the flame of the lamp. The author 
disproves this theory next. 

SOTRA II. AM. 


ii t m mii 

PratisaihkhyA (destruction) depending upon the volition of some 
conscious entity. fdMW A-pratisaihknya, (destruction) not depending upon 
any voluntary agency, ftd*:, Nirodhah, destruction, cessation, wiifli: 
Apriptib, non-establishment, non-demonstration. Avichhedat, be- 

cause there ia no complete interruption. 
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22. Nor can there he established the two sorts ol 
destructions, the volitional and the non-volitional, because 
there is never any complete interruption. — 195. 

COMMENT ABY. 

PratisaibkhyA-nirodha is the destruction of things dependent upon 
the volition of some conscious agent. Thus when a man says 1 shall 
destroy this jar and takes a hammer and reduces it to pieces. The other 
form of destruction which is non-dependent on the will of any sentient 
agent is called ApratisadikhyA-nirodha. These two, together with AkArfa 
or space, which is defined to be the absence of all obstruction or covering 
are the three kinds of non-ontities believed by the Buddhists. A destruc- 
tion like this is called Niranvaya Vin&rfa or absolute destruction or Niru- 
pfikhya Sunyam or total void. Everything else is momentary only. As 
is found in the following aphorism. “ Everything which is an object of 
conception other than these three (the two sorts of Nirodha and Akfcfa) 
is temporary and composite.” 

The author will refute later on the theory that Akirfa is a non-entity. 
At present he refutes the wrong doctrine of the two sorts of nirodha. 
These two sorts of nirodhas cannot be established or are impossible because 
(AvichhedAt), on account of the absence of interruption. An object 
which is existent cannot be absolutely annihilated, for the worde 
origination and destruction of a substance really mean only change 
of condition of the substance. It only undergoes modification or a change 
of condition, but the substance is a unity and remains permanent Ton 
cannot say that when a candle is burnt out, it is totally annihilated. As 
we find in other cases that destruction is only a change of condition, 
we can easily infer -that in the case of the candle also there can be no total 
destruction. 

Note.— It Is no longer i matter of Inference now, but a positively proved foot that 
when a candle burns out, it ia not lost, but undergoes a change of condition. The first 
experiment shown in Chemistry is generally to prove the proposition that sabstaaoe eaa 
never be annihilated. 

We do not certainly perceive the caudle when it is burnt out, but 
the materials of which it consisted, continue to exist in a very subtle 
state and hence they are imperceptible. If there were the absolute annihi- 
lation of even a single real substance, then in the next moment you will 
see the whole universe reduced to annihilation, and you yourself will 
not exist to see it. Consequently absolute anhihilation is an impossibility 
sad cannot be proved, 
a 
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Note.-Th • foilowlof uxtruet from Dr. Thibtnt’a YedAotu Sfitrus, & & R, Yol. N, 
pug* 410, explains the reasoning of this SOtra Ter y elearlj 

A aeries of monientarj existence constituting a chain of causes and elects can 
neser be entirely stopped ; for the last momentary existence most be supposed either to 
prodace its effeet or not to prodooe it In the former case the aeries ia continued ; the 
latter alternative would Imply that the last link does not really exist since the Banddhas 
define the satU of a thing as its caasal efficiency (cp. Sarvadardanasamgraha). And the 
non-existence of the last link would retrogressively lead to the non-existence of the whole 
series. 

The author next refutes the notion of release us entertained by the 
Buddhists. 

sCtra ii. l u. 

W U * I R I ^ II 

tUS WI Ubhayathfi, in either case, W Cha, and. dNlQ Dosfit, because 
there are objections. 

23. In both cases there are objections and hence the 
Yery idea of release is not established. — 196. 

commentary. 

The word ‘not’ is understood in this and the three subsequent 
sfitras from the siitrs 11. 2. 19. The Buddhists define Mokgha or release 
to be the cessation of the series of AvidyA 'and the rest, which constitute 
the world cycle called Sarim&ra. Does this release accrue from direct 
knowledge of the truth or of itself? It cannot be the first, for then the 
acceptance by the Buddhists of the form of destruction called Aprati- 
sankhyn-Nirodha would be useless ; nor can it be the latter, for then all 
the disciplines and methods of meditation laid down by the Buddhists 
become usoless. Thus their teaching cannot stand the test of reasoning, 
and in this system release can never be established. 

The author next refutes the doctrine of the Buddhists that Ak&fa is 
an absolute non-entity. 

SfiTRA II. 1 24. 

Il * i * i w II 

TOlft Aka ie, in the case of Akafa or space or ether, w Cha, and. 
Ilftfrwi Aviiesat, because of no specific difference. 

24. The tenet of the absolute non-existence of Akasa 
is also untenable because there is no difference in this case 
also.— 197. 

COMMENTARY. 

The doctrine that space ie an absolute non-entity is not tenable. 
Why do you aay so ? Avide^iit, because there is no difference in the case 
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of AkArfa from any other kind of substance which is an object of percep- 
tion. We perceive space when we say “ the hawk flies in space." The 
space, therefore, is as much a real substance, as the earth, eta As we 
know the earth by its quality of smell, water by its quality of taste and so 
on, so we know from the quality of being the abode of objects, the 
existence of space, and that it has the attribute of Sound. Thus Akarfa 
is a real substance and not a non-entity. You Buddhists also say that 
air exists in Akirfa. If Ak&rfa was totally non-existent, what would be the 
receptacle of air ? Nor can you say that space is nothing but the absence 
of any occupyi ng object. This also cannot stand to reason. Consequently 
AkUa is not a negative substance of the logicians. The logicians hold 
that absence or Abh&va is of three sorts. — PrAk-abh&ba, prior non- 
existence, as the non-existence of the jar before its beiug made by the 
potter, second Pradtivafta-abliAva, or absence by destruction, as when 
a jar is broken into pieces, third Atyanta-abh&va, absolute non-existence, 
as the horn of the hare, which is absolutely a fiction. Akarfa is none of 
these three kinds of absence. If Aklda be a non-entity, then the whole 
universe would become devoid of space. For if you say that Akarfa is 
nothing, but the absence of covering or occupying body, then it can not 
be the covering of earth, etc., und if A kid* is non- perceptible, because 
there is an occupying body like earth, etc., then we are landed into a posi- 
tion that the whole universe is without space, because something or other 
exists everywhere. If you say that Akirfa exists then there would be 
non-perception of earth, etc. Thus on neither view the definition of Akada 
given by you is tenable. 

No tf.—Xor U it possible to hold that 8paee is nothing else but the non-existenoe 
(abhiva) of earth, and so on, for this Yiew collapses as soon as sot forth in definite alter- 
natives. For whether we define Space as the antecedent and subsequent non-existence 
of earth, and so on, or as their mutual non-existence, or as their absolute non-existence 
—on none of these alternatives we attain the proper idea of Space. If, in the first place, 
we define it as the antecedent and subsequent non-existence of earth, and so on, it will 
follow that, as the idea of Space can thus not be connected with earth and other things 
existing at the present moment, the whole world is without Space 

If, in the second place, we define it as the mutual non-existence of earth, and so 
on, it will follow that, as snch mutual non existence ;i chores in the things only which stand 
towards each other in tho relation of mutual non-existence, there is no perception of 
Space in the intervals between those things (while as a matter of fact there is). And, In 
the third place, absolute non-existeuce of earth, and so on, cannot of course be admitted, 
and as non-existonce (abhftva) is clearly conceived as a special state of soinethlug actually 
existing, Space even if admitted to be of the nature of abhiva, would not on that aoooudt 
be a futile non-entity (something 1 tuehcha ’ or ■ nlrupAkhya/) (Dr. Thibaut.) 
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sOtba ii. i is. 

in m mi 

Anu-smptefc, because of the memory, or recognition, w Cha, and. 

25. The fact of memory or recollection also proves 
that things are not momentary. —198. 

OOMMSIfTART. 

Anusraptil? or remembrance is the idea or cognition of what was 
previously perceived. It is also called recollection or recognition. In 
recollection we recognise the thing that was perceived in the past, and 
assert about it, “ this is the thing that was seen before. 1 ’ This at least 
proves that the person who recollects cannot be a momentary thing. There- 
fore, all thingB aie not momentary. You cannot say that this recognition 
of the thing, is only the recognition of similarity, as when we say “ this 
is the Ganges” or 41 this is the flame which we saw before.” In the case 
of the Ganges and the flame, no doubt, it is a false assumption to say, it 
is the same as it was before, for the water in the river is not the same, 
nor the particles which constitute the flame. In their case, there is no 
oneness of the object. The perception is merely of similarity. But 
unless there be one permanent knowing subject, who can perceive the 
similiarity, in the past with the present, he cannot assert 44 this is the 
Ganges or this is the flame which was in the past.” In other words, the 
knowing subject must be permanent and not momentary. It may be 
possible, that sometime doubts may arise as regards an external object, 
and one may not be able to assert whether it is identically the same object 
which was perceived in the past or something similar to it. But with 
regard to the Self, the cognising subject, there can never arise any such 
doubt 44 whether I am the same who was in the past.” For it is impossible 
that the memory of a thing perceived by another should exist in one’s 
own self. Nor can you say, that there is unity of succession, and that 
one impression vanishes after giving birth to a similar impression, and 
this current of impressions gives the notion of unity. For if successions 
of impressions are identical with the preceding ones, then it practically 
comes to the same thing as the admission of a permanent chain of similar 
impressions, and this permanent chain may well be called Atm&, and thus 
it would also refute the Buddhistic theory. But if it is not admitted, then 
the fact of recollection or remembrance cannot be explained. Moreover, 
what do you mean by 44 momentariness ”? Do you mean by it that which is 
related to a moment, or that which originates or is destroyed in a momept ? 
It cannot be the first for even a permanent object must be related to a 
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moment, for many moments must pass over it. Nor can it be the second r 
for we do not perceive objects coming into existence in a moment or 
vanishing in a moment. Thus the theory of momentariness of all things 
is refuted. These very arguments refute also the theory of Dp$ti- 
sri?ti. For this theory, which posits that creation is constant and going 
on at every moment and depends upon one’s seeing it, is only the 
theory of momentariness in another garb. Consequently things are not 
momentary. 

The author next takes up the theory of the Sautr&ntikas and proves 
its untenableness. They maintain that objects leave their ideas in our 
consciousness— ideas of their having certain colour, form, etc., and though 
they may vanish and exist no more, they exist in our consciousness as 
ideas, and are inferred as such. Therefore, the ideas are only existing 
things, and their manifoldness is caused by the manifoldness of external 
objects. This view is set aside in the next Sfitra. 

SUTRA II. 3. 36. 

ST SSStSESW^ IR m H II 

|( Na, not. TOP Asa tab, of the unreal, of the object which is destroyed 
and no longer exists. Adfistatvflt, because it is not perceived or 

seen. 

26. Of that which no longer exists, there can be no 
persistence in cognition, because it is nowhere seen to be 
so. — 199. 

COMMENTARY. 

The Sautr&ntikas hold that a thing that lias perished imparts its 
form to the cognition, and on the foundation of that form, yellow colour 
and so on, the thing itself is inferred. The special cognitions, such as yellow 
colour, etc., cannot be the forms of things that have perished, and exist 
only in cognition ; for we never see it in actual reality. When the sub- 
stance perishes, the qualities that inhere in that substance perish along 
with it. We do not see the qualities passing over to another object, 
when the substance itself is gone. Nor can you say that objects like 
jars, etc., are merely inferences and have no real external existence. 
When a person sees a jar, he says “ I see the jar,” he does not say “ I have 
the idea of a jar in my mind, and I infer there must be something outside 
of me which I call a jar.” For this kind of idealism is contradicted by the 
very pronouncement of our consciousness, which declares that the jar 
exists outside. This is a special objection to the Sautntntika theory. I, 
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follows therefore that the existence of jar, which is an object of perception, 
is not inferred from the idea of jar formed in our cognition. Such 
existence is intuitively given by the very fact of perception. 

The Author next shows a common defect which taints both these 
theories of the Vaibh&$ikas and the Sautr&ntikas. 

bOtra II. 1 87. 

foftr: II * I * I W II 

ysrtftH P TTS UdasinanAm, of persons who are perfectly indiffeient and 
non-active. Api, also w Cha, and. ffs Evam, thus. Mfe: Siddhih, 

accomplishment. 

27. It things were all momentary, then even persons 
who are non-active, will accomplish all their objects without 
any exertion. — 200. 

COMMENTARY. 

If things originate from non-existence, because every thing is 
momentary, then persona who never exert will accomplish their objects 
by their mere laziness, because effects are produced without any real 
cause. In the theory of universal momentarineas, the thing does not 
exist in the next moment, and so there can be no effort to attain a thing 
desired or to ward off a thing not desired, for there would remain no 
motive for such exertion, because the good things would be obtained 
without exertion, and evil warded off similarly. A believer in this 
doctrine would never exert either to attain heaven or release. But the 
Buddhists, however, are inconsistent in their actions, for believing in the 
momentariness of all objects, they still exert for Mok^a. As a matter of 
fact, every oue believes that in order to attain an end he must employ 
appropriate means and exert properly. Consequently these two schools 
merely tend to delude mankind. For they lay clown practices for the 
attainment of heaven, and final release for souls which in their theory 
are momentary, and believing that entity can arise from non-entity, 
they still exert for the realisation of their objecta, and as if they believed 
that the world originated not from a non-entity, but from the Skandhas 
which (according to them) are real substances. Their theory being thus 
self-contradictory deserves no serious consideration. 

Note.-- This refutation of the Vaibhif ika *pd the Beat rAn tiki system proceeds open 
s misconception of the true doctrine taught by these schools. They are not so absurd 
as the Brihminical commentators hare made them oat. It is very doubtful whether the 
SStrei themselves refer to these doctrines, for they do not employ any words whioh can 
lend to the existence of these doctrines. Bidariysas wrote long before the rise of these 
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modem Buddhistic oohools snd it is not likely that he would have referred to them. If 
the SAtras are interpreted as referring to these schools which arose in quite historical 
times some five hundred years after Christ, then we are faced with the difficulty of 
assuming that Bidariyana wrote after 600 A. C. 


Adhiharana IV.— (Yogdchara theory considered). 

The VaibhA§ikas and the Sautrintikas being thus refuted, now 
come forward the Yogfichfiras. They say that the Lord Buddha assumed 
the existence of external things, and in his system of Vaibha$ika and 
Sautr&ntika he showed the relation of those things with thought, merely 
out of deference to those weak-minded disciples of his, who were attached 
to external things. As a fact, the Lord did not believe in the reality of 
the external world. His highest doctrine is represented by the Yogfich&ra 
system, according to which the Vijn&na Skandha or cognition alone 
is real. 

According to this system, an object like jar, etc., which is perceived 
in cognition, is nothing more than cognition. The Vijnana modifies 
itself into the form of the object. You cannot say that without external 
objects the worldly business cannot be transacted, for to this we reply 
that in dream also there are no external objects, and still all activities are 
performed with the thought objects. Even those who believe in the 
reality of external objects, have to admit that those objects are cognised 
in so far as the mind becomes modified in the shape of those objects. 
If it were not so, there would not arise phrases like 1 1 know the jar, 
I know the cloth.’ Thus all worldly activities can well go on with mere 
cognition, and all practical thought and intercourse are rendered possible 
by cognition alone. What is then the necessity of assuming an external 
object corresponding to these ideas ? Nor can it be objected that thought- 
forms of internal cognitions being very minute and subtle, cannot have 
the form of the large and big things like a jar or a mountain. But a 
little consideration will show that we cannot object that how can a 
small thing like the mind contain big things liko these. Mind or idea 
itself is the power of illumination. It illumines or shines forth, it lias 
a form and because it lias a form it has the possibility of shining forth 
in the shapes of all these objects. (And the smallness of the mind is no 
reason against its containing large objects, for a small object like the 
retina of the eye contains within it all the visible external world). Says 
the objector, if there were uo real external objects what causes the mind 
to assume the manifold shapes ? To this we reply the intnd assumes 
different shapes owing to the different Vasa n As or desire-impressions 
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submerged in it. (Just as these V&san&s or desire-impressions left in the 
mind create the dream world in sleep, so the external world in the waking 
consciousness is also the result of the VAsanfis). The manifoldness of 
cognition is thus caused by the mauifoldness of the V&san&s, and this 
we can easily find out by a little thinking. For wherever there is V&san& 
there is a change of mental form, corresponding to the Vasan&, but 
whenever the series of Vasanas are stopped, the mind also stops. More- 
over you also admit that the cognition and the object of cognition are 
always co-existent, and that the act of perception is one. We never see 
an object without the corresponding conception of it, consequently there 
is no necessity of admitting the existeqpe of an external object correspond- 
ing to the internal idea. But as a matter of fact the object of knowledge 
is identical with cognition, and is not separate from it. We are conscious 
of only one form, namely, the idea, though this idea appeal's to us at the 
same time as an external object The latter, however, is an error. And 
since we are always conscious of ideas and things together only, it is 
useless to assume that 'the thing is something different from the idea. 
Thus the ideas only exist. 

(Doubt). Now arises the doubt, is every thing merely an idea, 
and is it possible to have practical thought and intercourse without 
external objects, just as it is done in dream. 

(Pwrra-pofe?a).— YogichAras say, all practical purposes are well 
rendered possible by admitting the reality of ideas only, for no good 
purpose is served by the additional assumption of external objects cor- 
responding to internal ideas. 

(Siddhdnta ). — The external world really exists as is shown by the 
author in the next Sutra. 

8LITRA. II. 2. 28. 

5TWW 37^: II X I X I Xc II 

if Na, not. Wfff: Abhivah. non-existence of the external things, fqgs^: 
Upalabdheb, because they are perceived, because we are conscious of them. 

28. The external things are not non-existent, because 
our consciousness bears testimony to their existence. — 201. 

COMMENTARY. 

As it is the consciousness alone-by which we judge the existence or 
the non-existence of a thing, we must admit that the external things are 
existent, because our consciousness says they are existing. Moreover the 
very words we use show that we admit the existence of external things. 
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We say “ the knowledge of a jar, ” a sentence which assumes that know- 
ledge is different from the jar. No theory is worth consideration by the 
wise which goes against the testimony of one’s consciousness. The 
Yog&ch&ra may say “ I do not affirm that l have ro consciousness of an 
object, 1 also feel that the object appears as an external thing, but what I 
affirm is this, that I am always conscious of nothing directly but of my own 
ideas, and hence the so-called appearance of the external things is the 
result of my own ideas.” To this we reply that the very fact of your con- 
sciousness proves that there is an external object giving rise to the idea of 
externality. (“ That the outward thing exists apart from consciousness, has 
necessarily to be accepted on the ground of the mature of consciousness 
itself. No body when perceiving a post or a wall is conscious of his per- 
ception only, but all men are conscious of posts and walls and the like as 
objects of their perception. ” Dr. Thibaut.) 

Moreover in the sentence 1 1 know the pot ’ there are three things 
given, the knower the “ I,” the knowledge and the object of knowledge. 
The verb to know is an active verb requiring an agent os well as an 
object. The whole world believes it so and makes others believe it also. 
Therefore, to say that there is only knowledge, but no object of knowledge, 
is merely to court ridicule and derision. Consequently it is established 
that an object is separate from knowledge. 

Says an objector, “ if a jar and the rest are separate from the know- 
ledge of them, how is it that this knowledge arises in cognition.” If you 
say that it shines forth in consciousness, then by the knowledge of the one 
jar we ought to know every thing external, for all external things have the 
common attribute of being different from knowledge, being the other. If 
on* thing which is non-knowledge is known, every non-knoivledge must be 
known. To this we reply, it is not so. All external objects, no doubt, 
have this thing in common that they are different from the percepient 
subject. They all come under the category of non-self or object. Certain- 
ly, we know every thing as non-self by knowing one non-self. That is to 
say, the general relation of the non-self to the self, is known by knowing 
one non-self. But there are many non-selves and their special relation to 
the self are different ; one object is yellow, another is red and it cannot be 
said that the knowledge of the yellow object is the same as that of the red 
object. For yellowness and redness are two different ideas altogether, and 
there must be two external objects to give rise to two different ideas. 

Ideas and tilings certainly are concomitant, they always go together. 
But this concomitance instead of proving that things are unreal and that 
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ideas only are real, proves just the contrary. For the very fact that they 
go together shows that they are different things and not one. Moreover, 
the Lord Buddha, while denying the reality of external thiugs admitted 
the separate existence of the external world. For he says 1 the form which 
is perceived internally appears like aii external object . 1 He uses the word 
‘tifce’ an external object, which shows that lie admitted the reality of the 
external objects. Otherwise he would not have used this word. For no 
one makes a comparison with a thing which is absolute unreality. No one 
says he is like the son of a barren woman, or like the mare’s nest. 

Note.— The following quotation from Sankara is clearer No body when perceiving 
a poet or a wall le conscious of his perception only, but all men are conscious of posts and 
walls and the like as objeets of their percept ion. That such is the consciousness of all 
men, appears also from the fact that even those who contest the existence of external things 
bear witness to their existence when they say that what is an internal object of cognition 
appears something like the external. For they practically accept the general conscious- 
ness which testifies to the existence of an external world, and being at the same time 
anxious to refute ft they speak of external things as 41 like something external." If they did 
not at the bottom of their hearts acknowledge the existence of the external world, how 
could they use the expression 44 like something external." No one says, 44 Vifnumitra appears 
like the son of a barren mother." If we accept the truth as it is given to us in our con- 
sciousness, we must admit that the object of perception appears to os as something 
external, not like something external. 

Now the author refutes the theory that external objects need not 
exist at all, because all different ideas can well be explained as originating 
from Vasanas without the necessity of believing in the real existence of any 
external objects. The opinion of the Yogachiras is that all practical 
thought and intercourse are possible without assuming the existence of 
things, in addition to the ideas. As in dream a person has intercourse and 
practical communication with other things and objects, while they are 
nothing but his own ideas, similarly in the waking state also, without any 
external things, the manifoldness of ideas may be explained through the 
VAsanfi. This view is refuted in the next Sfltra. 

sOtra. II. 2. 29. 

g II R I R IU II 

VaidharmyAt, on account of difference of nature, w Cha, and. 
«l Na, not. mifaYi SvapnAdivat, like dreams and the rest, i>. ( like hypnotic 
suggestion, mirage, illusion. 

29. The ideas of the waking state are not like those 
of the dream state, because they are of a different nature. 
-202. 
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COMMENTARY. 

In the dream state and in the state of reverie and hypnotic sugges- 
tion there are no external objects like jar, etc., and all experiences therein 
and different ideas are caused merely by one’s own consciousness, and not 
by auything really outward to the person dreaming, so also it may be in the 
waking state. This view is not possible, because the ideas of the dream- 
ing state are different from those of the waking. The objects of the dream 
state have not the same characteristics as those of the waking state. The 
objects perceived in dream are memories of waking experiences. In the 
wakingstate they are perceptions and not memories. The objects in the 
dreaming state instantly change their forms and are found to be unreal, 
as soon as a man awakes from sleep. In other words, the dream objects are 
sublateci by waking consciousness. On the other hand, the objects 
perceived in the waking state do not change so instantaneously. Even after 
hundreds of years, they will have the same appearance as now. .Moreover, 
we never have the consciousness of their being unreal. They are never 
sublated. True, we have said above, that tilings perceived in dream are 
mere memories, but this is only a partial statement of fact. The true 
opinion of Bidarayana is that the supreme Lord really creates objects in 
the dream state, and makes the soul experience them. They are, therefore 
also real, only the difference is that the Lord creates them for a temporary 
purpose and for a particular soul only ; while the external world He has 
created for all souls and for the Cosmic period, and given them greater 
fixity. This opinion will be fully expounded in the Sutra III. 2. 1., where 
he will show that all dream objects are also creations of the Lord and not 
of the soul. 

The author now refutes the view that manifoldness of ideas can be 
explained by the manifoldness of V&sau&s without the assumption of ex- 
ternal objects. 

sOtra II. 2. 80. 

in m ^ ii 

if Na, not. gif: Bhavafc, existence ofmere ideas without corresponding 
things, or existence of mere Vasana*. figgffs^: Anupalabdhe(i. because they 
are not perceived. 

30. The Vasanas do not exist without corresponding 
external objects, because it is never so perceived in expe- 
rience. — 203. 
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COMMENTARY. 

V Agan&s can have no existence according to yonr theory, for you 
hold that there are no external objects. We know that VnsanAs are 
produced by external objects ; where there is no external object there is 
no VAsanA. This is demonstrated by the rule of identity and difference. 
We never see any VasanA originating without any external object. The 
YogAchAras cannot explain how the VAsanAs originate. And as they do 
not believe in the existence of external objects, they cannot explain the 
existence of Vtaanta even. According to their doctrine, the existence 
of Vtaanta is impossible, as they do not admit the perception of external 
things. The variety of VAsanis is caused by the variety of external 
objects, according to us. 

VtaanA is really a kind of mental impression or SaifaskAra. This 
Sath8kAra or impression cannot exist without some permanent substratum, 
in which it inay inhere. But the YogAchAras do not believe in any 
permanent substratum, hence for this reason also their so-called VAsanAs or 
mental impressions cannot exist. This the author shows in the next SQtra. 

sCJTRA II. 181. 

^ u i n ii 

Kgaoikattv&t, because of monientarinesa. w Cha, and. 

31. The Vasanas have no permanent substratum, 
because of their theory of universal momentariness. — 204. 

COMMENTARY. 

The word ‘ Na ’ is understood in this SQtra from the preceding 
aphorism. According to your theory there is no permanent substratum 
in which VasanAs may inhere. For you believe that everything is 
momentary. According to you, the external ideas that we have during 
an earth life (Pravptti Vijnana) and the Cosmic ideas which cease only 
with the cessation of a world period or Pralaya (A-laya Vijnana) and which 
exist in the Monad are all momentary. Thus there being no conscious 
self which is permanent in past, present and future, it is not possible to 
have remembrance, recognition and so on, which Are subject to mental 
impressions dependent on place, time and cause. All these VtaanAs, 
memories, and thoughts, practically presuppose some absolutely un- 
changeable Self or principle, equally connected with the past, the present 
and the future. Consequently this VijnAna-m&tra-vAda is unworthy of 
further consideration, for it cannot explain how the Vtaanta can exist 
without a permanent substratum, and how they can be manifold in the 
absence of that substratum. 
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Adhikarana V. — ( M&dhyamika theory refuted). 

The Yog&ch&ra being thus refuted, now comes forward the Mddkya- 
mika who holds the doctrine of universal void. He says “The Lord 
Buddha admitted the existence of external objects and of ideas, only for 
the sake of those less intellectual pupils of his, who could not at once 
grasp his real doctrine of universal void. All the preceding theories of 
the momentariness of things and ideas are so many concessions to these, 
and may be considered as rungs of the ladder leading to this theoiy. 
This is the real doctrine of the Lord, and as a matter of fact, neither the 
external objects nor the ideas exist in reality. The only reality is&unyam, 
the Great Void and the reaching of this nothingness constitutes Release 
or Mok§a. This is the true secret taught by the Lord and it is proved 
thus : — {Jtinya or nothing is self-existent and self-proved, because no cause 
need be assigned for its production. It is only a thing, which exists, 
that requires a cause to explain its origination. But No-thing requires 
no such cause or explanation. Further a thing which is (Sat) must 
originate either from some existent thing or not. It cannot originate from 
a thing which is existent or from a being, because we do not see a tree 
to originate with sprout, leaves, etc., so long as the seed is not destroyed. 
It is only when the seed is destroyed, that the tree originates. Thus 
a Sat or a thing cannot originate from a being. Nor can it originate 
from a non-beiug (Abh&va), for we do not see the origination of tree, 
sprout, etc., from a seed which has been roasted. Similarly, no-thing can 
originate of itself, for then it would be dependent upon Atmfi which 
would be a useless assumption. Nor can any motive be assigned for a 
thing originating from it-self. Nor can it originate from anything else, 
for then it would follow that any thing might originate from any thing, 
for all things alike are other things. Thus there being no origination, 
there is also no destruction. Therefore the words like Origination, 
Destruction, Being. Non-being are mere illusions and the only reality is 
the ^ilnyam. 

(Doubt .)— Here arises the doubt. Is it true to believe tbat rffinyam 
is the only reality or is it not ? 

(Pdrvapaksa).— The Sunyam is the only reality because it is self- 
proved while other things being based upon illusion have no real existence. 
The Great Void constitutes reality. 

(Siddh&nta ).-~- The tiAuyam is not the reality as is Bhown in the next 
Sdtra. 
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qfamwfr re II R I * ** II 

frfuT Sarvatha, in every way. vjqvft: An-upapattefc, because of ibe 
improbablity, because of its not being proved, w Cha t and. 

32. The doctrine of the Void is in every way un- 
proved. — 205. 

COMMENTARY. 

The word ‘ Na ’ is understood in this Sfitra. What is the ftanyara 
of yours, is it a being or a non-being or both being and non-being ? In 
any way, you cannot establish your doctrine. If you say it is a being, 
then you give up your position and admit that $finyam is a being ; if you 
say it is a non-being then your declaration amounts to this, that you estab- 
lish that every thing is nothing. But you must admit yourself to be a 
being and your reasoning also to be something, and not nothing and 
this also contradicts your theory that all is nothing. If you say it is 
both being and non-being, then it also contradicts your own theory and 
lands you into undesirable results. Moreover the means of knowledge 
by which &&nyam is to be proved must at least be real and must be 
acknowledged to be true, for if such means of knowledge and arguments be 
themselves nothing, then the theory of nothingness cannot be established. 
And if those means and arguments be true, then something certainly is 
proved, and then also the theory of universal nothingness is disproved. 
Thus SuuyavAda is disproved in every way. Thus it is to be inferred that 
the Lord Buddha taught these three self-contradictory doctrines in order 
to delude the world. At one time he teaches the reality of the external 
world, next the reality of ideas only, and lastly general nothingness, 
and thus he has made it clear that his object wa3 to delude the Asuras. 
The doctrine of the LokAyatikas or materialists, being perfectly futile, the 
author of the S&tras has made no attempt to refute them. Thus the 
Buddhistic doctrine being refuted, its sister doctrine the MAyavAda also 
stands refuted. The doctrine that creation depends upon perception 
(Dfib(i Sri§tivAda) and the doctrine that the creation is an illusion as the 
illusion of the snake in the rope (Vivarta-vAda) have also this in common 
with the Buddhistic teaching, that they also believe the things to be 
momentary. Hence the refutation of Buddhism refutes these theories also. 

Adhikarana VI . — The Jaina theory examined. 

Now the author shows the faults of the Jaina theory. The doctrine 
of the Jainas is that substances are of two kinds, Jiva or souls and Ajiva 
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or Non-souls. The Jlva is sentient, end intelligent, has the size of the 
body which it occupies, and has parts or members. The Ajlva or NON- 
SOULS are of five kinds, namely, (1) Dharma or Merit, (2) Adharma or 
De-Merit, (3) Pudgala or Bodies, (4) KAla or Time and <5) A kA 4a or Space. 
Dbarma or Merit is that which causes the motion or progress. Adharma or 
De-Merit is that which causes the stationariness of a thing. Both these 
are all-pervading. The Pudgala or Body is that which possesses 
colour, smell, taste and touch. It is of two sorts, namely, Atomic, and 
Molecular or compounded of Atoms. Air, Fire, Water, Earth, Bodies of 
Creatures and the various planes or Worlds are Compounds and not 
Atomic. The Atoms, which are the causes, are not of four sorts, but of 
one nature. Through a modification of their nature, they assume different 
forms like earth etc. Time is a particular Atomic substance, which is 
the cause of the distinction of past, present and future. Space is one, 
infinite and is that which contains others and has dimensions. These six 
substances (the Jiva and the five non-Jtvas) are called Dravyas and thia 
world consists of them. Among these, with the exception of the Atoms, 
the remaining five are called Asti-k&yas. Such as the Jlva- Asti-kAya, the 
Dharma-Asti-kAya, the Ad harms- Asti-kAya, the Pudgala-Asti-kAya and the 
Akada-Asti-kAya. The word Asti-kAya denotes, the substahce that 
occupies different parts of Space. In other words, any space-occupying 
substance, may be called an Asti-kAya. The Jainas describe seven 
categories, which are helpful for the purposes of the release of the Souls. 
They are these substances arranged in a different order, namely (1) Jlva 
or Soul, (2) Ajiva or Non-Soul, (3) Asrava or influx or channel, (4) Nirjara 
or decay or exhaustion of passions, (5) SamvAra or hinderance or obscura- 
tion, (6) Bandha or bondage, and (7) Moksa or release. Among these, the 
Jtva has already been defined, namely, the substance which has knowledge, 
etc., as its qualities. Ajtva or Non-Soul is every thing which is the object 
of enjoyment of the Soul. The Asrava or channel is that through which 
the Soul flows towards the external objects ; it is the channel of communi- 
cation between the Soul and the world, in other words, the senses are called 
Soul. The SamvAra or the obscuration are indiscrimination, wantofdis- 
passion, etc., which hinder the opposite attributes of discrimination, etc. 
Nirjara or exhaustion is that which destroys totally or which exhausts the 
source of lust, anger, etc., such as austerities, like plucking off of hairs, 
sitting on hot stones, etc. Bondage is the current or cycle of birth and 
death, caused by eight kinds of Karmas. These eight kinds of Karmasare 
comprised under two heads, namely, four GhAtika Karmas or particular 
evil deeds which obstruct the natural innate knowledge, wisdom, seeing. 
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vigour and pleasure of the Jiva. Four Agh&ti Karmas, which are particu- 
lar kinds of virtuous acts, by which is accomplished the connection of the 
Soul with the Body, the wrong notion of identifying the Soul with the 
Body, and indifference towards pleasure and pain, as well as desire of 
pleasure and avoidance of pain. Release or Mukti consists either in 
remaining stationary in Space above all worlds, or in which there is cons- 
tant progress towards higher regions. This is to be accomplished by 
means of the practices taught in the Jaina scriptures. They cause libera- 
tion from these eight kinds of Karmas, and manifest the true nature of the 
Soul. Their practices are called the three jewels, namely, the right know- 
ledge, the right seeing, and the right conduct. They establish these 
substances by their system of reasoning called the Sapta-bhangi-ny&ya, called 
also Sy&d-v&da. (1) SyAd-asti, somewhat it is or may be it is, (2i Sydd- 
Nasti, somewhat it is not or may be it is not, (3) SyAd-avaktavyah, it may 
be pre Heated a little, or may be it is not predicable, (4) Sy&d-asti-cha- 
nfisti-cha, may be or somewhat it is or it is not, (5) Synd-asti-cba- 
avaktavyah-cha, may be or somewhat it is and is not predicable, (6) Sydd- 
nasti-cha-avaktvyah-cha, may be or somewhat it is not and is not predi- 
cable, (7) Sy&d-asti-cha-n&sti-cha-avaktavya8-cha, may be somewhat it is 
and it is not and it is not predicable. 

The word 1 Syad * is an Indeclinable and has the sense of u some- 
what,** “ somehow,** “ not fully.** The word “ Sapta-bhangi ** means that 
system of reasoning in whieh the seven rules are refuted (bhaftga-broken). 
Those seven rules are (1 Existence or Sattwam, (2} Non-existence or 
Asattwam^ (3) Sat-asattwam or existence and not existence, (4) Sad-asad- 
vilak$auatvam, something different from existence and non-existence, 
(5) Sattve-sati-tad-vilak§anatvam, while there is existence it is different from 
it, (6) Assatvesati-tad-vilafcjanatvam, while there is non-existence yet 
it is different from it, (7) Sad-asattve-sati-tad-vilak^apatvam, while there 
is existence and non-existence, yet it is different from it. Thus there 
are seven kinds of theories regarding the reality of substances or world, 
some holding it to be existent or real, others holding it to be non-real, 
a third class holding it to be neither real nor non-real, and so on. To 
disprove these several theories of existence, is the object of this Sapta- 
bhangi-ny&ya, or the reasoning by which the seven theories are refuted, 
This is necessary everywhere, for every object is either real or non- 
real, eternal or non-eternal, different or non-different and is manifold 
on account of these attributes. If the object is absolutely existent 
then it will exist always, everywhere, in every mode and no one will 
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ever desire either to acquire it, or to abandon it (as no one ever desires to 
acquire air or reject it since it exists everywhere). A thing which one 
already has can never become an object of acquisition, nor is it possible to 
abandon it, just as gravity which is everywhere cannot be abandoned. If, 
however, the substances do not exist absolutely, but exist only to some 
extent, and sometimes and (or some person and place and somehow, then 
only it is possible to make exertion to acquire it, or attempt to reject it. 
All exertions and cessation of exertion, are possible only with regard to 
objects which are not absolute existences. All objects are either Dravyas 
or different modifications of Dravyas, and called Pary&ya. The Dravya or 
substance alone is qualified by the attribute of Satttwa or real, while 
Pary&ya or modification has the quality of Asattwa or non-real. Paryfiya 
or modification is the particular state in which the substance may exist. 
They have different conditions of permanency and non-permanency, of 
origination and destruction, etc. The substance is permanent, its modifi- 
cation is impermanent, the substance is real, its modifications are unreal, 
the substance has no origin or destruction, its modifications have origin 
and destruction. This is the theory of the Jainas. 

{Doubt ).— These several categories taught by the Arhats, namely, 
Souls, Non-Souls, etc., are they reasonable or not ? 

(P&roa-pakifa). —This theory is reasonable, because it is established 
by the logic of seven paralogisms. 

(i Siddhdnta ). — This is, however, not true ; every thing is not of an 
ambiguous nature as the Jainas hold. This is established by the next 
Sfitra. 

sfJTRA II. 2. 88. 

n * i * i u n 

«l Na, not. qvftrj Ekasmin, in one substance. tRPWfni AsambhavXt, 
because of the impossibility. 

33. These categories cannot be established, because 
it is impossible that in one substance there may simultane- 
ously exist opposing qualities, such as real and non-real, 
etc. — 206. 

COMMENTARY. 

These categories of the Jainas and their sevenfold reasoning cannot 
bo established, because in one substance it is not possible that contradic- 
tory qualities should exist simultaneously. No one ever sees the same 
object to be hot and cold, at the same time. Moreover it would be useless 

4 
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to lay down rules of practice for the attainment of heaven, for the avoidance 
of hell, or for release ; because there being no certainty about anything, 
the heaven may as well be hell, and final release not different from these. 
Since every thing is ambiguous, there would be nothing to distinguish 
heaven, hell and release 'from each other. Not only would arise the 
confusion with regard to objects of other world, but of this world also. 
If the things are indefinite, and if every thing is “ somehow it is somehow 
it is not,” then a person wanting water, will go and take fire to quench 
his thirst, and so on with every thing else ; for it may be that fire is 
hot, it may b6 that fire is cold. Similarly in this system, there exists 
not only difference between objects but non-difference also; thus water 
is not only different from fire, but it is also not different from it, and hence 
a man may desist from fire, if he wants water, .when he thinks of the 
difference between the two ; but he may try to use fire, as water, when 
he thinks of their non-difference. Their logic, therefore, is fragile as the 
thread of a spider and cannot stand the strain of reasoning. As a matter 
of fact, substances are definite and the means of establishing their definite- 
ness are the various categories or Bhangas, and the Soul is the subject 
that makes this definition, and the fruit of this process is definite 
conception. But in this system of indefiniteness, nothing can be asserted 
as either existing or non-existing, and nothing can be kuown for certainty. 
What is, therefore, the use of examining this system any further, and 
when nothing is ascertaiuable in this system ? 

In the next Sfitra the author refutes that doctrine of the Jainas 
which declares that the Soul has the size of the body. 

80TRA II. 1 94. 

utf n * i * i v* n 

qft Evam, thus. *r Cha, and. WT*T Atmfl, Soul or Atman. W tr pfa 
AkSrtsnyam, not entireness, limitedness. 

34. And in this view of the Jainas, the Soul also 
becomes mutilated, and loses its entirenes 3 . — 207. 

COMMENTARY. 

The Jaina theory is open not only to the objection of predicating 
contradictory attributes, like existence and non-existence, etc., to the same 
object, at the same time ; but their Atma also becomes non-entire and 
mutilated. They hold that the Jiva has the size of the body that it 
animates. Therefore, the Soul of a child or a youth being smaller in size, 
would not be able to fill completely the body of the grown up man. 
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Nor would (ho Soul of i man, being of the size of the man, fill the entire 
body of an elephant, if owing to some fault of bit put karmaa, he ia 
con demn ed to occupy that body. The body being thus too big for the 
Soul, it would not perceive the pleasure and pain in its entire organism. 
Similarly, when it is condemned to occupy a small body, like that of a 
mosquito or a gnat, it would be too big for. that body, and would not 
be able to enter it fully. 

bOtraii- lib. 


5T* 
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If Na, not. *r Cha 9 and. ParyAyAf, on account of the assump- 

tion of the doctrine of paryAya cr successive change ; namely, that the Soul 
contracts and dilates, in succession, according to the size of the body, 

Api, also. Avirodhah, non-contradiction, VikArAdibhyah, 

because it would be open to the objection of change, etc. 

35. Nor would this contradiction be removed by 
assuming the theory of Paryfiya, for then the Soul would 
be liable to change and the rest.— 208. 

COMMENTARY. 


The Jaina may bay the Soul is really indefinite in its size, and 
therefore when it animates the bodies of an infant or a youth, it has 
that size, and when it occupies the bodies of horses or elephants, it 
expands itself to that size ; and so by successive expansion and dilataticn 
(just like a gas), it fully occupies the entire body, that it for the time 
being animates ; and thus theie is no objection to our theory that the 
Soul is of the size of the body. To this, we say, that it cannot be so. 
Because it involves the undesirable assumption of the Soul being liable 
to change. In your own theory you also admit that the Soul is change- 
less. But if this Paryfiya theory be admitted, then the Soul would 
become liable to change, and consequently it would become non-permanent. 
This is a conclusion which neither you nor any body desires. Hence your 
theory is not a reasonable one. There is another theory, that the Soul 
undergoes no change then only when it assumes the body of Release 
or the body of Mukti. In that. body, the Soul has the size of the body 
and is unchanging as that body is unchanging and permanent. This modifi- 
ed theory which holds that the final size of the Soul results from the Afukta- 
Deha and in which the size and the Soul are both permanent, because the 
Soul does not pass into another body, is also not reasonable. If this final 
body ia produced at a certain period of time it must be liable to destruc- 
tion. If it is not produced at a particular period of time, then it ia the 
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•tonal body of the Son], which it poaaeaaes from the very beginning, and it 
being its real site, yonr theory of Farytya falls to the ground. Moreover, 
in yonr theory of every thing being indefinite, this ultimate site of the 
Soul may either be existent or non-existent, and so there would be no 
permanency of thisaise also. 

In the next Sfitra the author shows the faults in the theory of 
release as taught by the Jainas. 

sOTRA 11. 1 M. 



n * i * i u n 


r Antyivaithittfc, in the final state, on account of the permaneney 
of the final condition or release. ^ Cha, and. wm Ubhaya, both. ftaHH, 
Nityatv&t, of being permanent. AvlrfesAt, because there being no 

difference. 


36. The final condition or the state of release being 
not different from the worldly- state, because both are eternal 
so this theory is untenable. — 209. 


COMMENTARY. 

The w<trd “ Not ” is understood in this Sfltra from the last one. 
There is no peculiarity or difference according to tho Jainas between the 
state of release and the mundane state. Both are permanent according 
to them. The Mukti is defined by them as eternal progress upward or 
remaining in the Aloka-AkMs. Both these are called autos of releases 
whether the Soul makes eternal program or is fixed in the Aloka-AkMu. 
Thus there is no difference between the worldly existence and release. 
For motion, whether in the worldly cycle or whether in a straight line of 
infinite progression, is after all mundane. Moreover, no one can ever feel 
happiness in a state of constant upward motion, or in standing stotionary 
without any support in one place. Thus both these ideas of the Mukti 
of the Jainas are not Soul-satisfying. The Jajna may say such a state 
of constant motion or permanent fixture may be a state of pain to an em- 
bodied Soul, but not to disembodied Mukta Jlva. To this we say, that 
even in the aUte of Mukti, the Soul has its various members and feel* 
,h.ir burden jost as it feels the weight of the body. Moreover, neither the 
condition of eternal progress or the permanent fixture in Aloka-Akida can 
be asid to be eternal because they presuppose action and consequently 
liability to certain destruction also. Therefore, this Jains theoiy is futile 
and ludicrous. This refutation of the Jaina theory, includes alto the 
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refutation of the MAylvidins, the secret friends of the Junes, who also 
assert that this world ia a MfiyA, neither real, nor non-real ; and that Brah- 
ma? taught in the Upanifats is not predicable by any words. 


Adhikarana VII. — ( P&supata system reviewed). 

The author now refutes the opinions of sectarians like the followers 
of Pisdapati, Gapeda and Sftrya. The Pidnpatas maintain that cause, 
effect, (yoga) meditation, discipline (vidhi), and the end of pain are the 

five categorise revealed by the great Lord Padupati Himself, in order to 
break the bonds of the Sou^called herein Padu or animal. In this system 
Psdupati is the operative cause, and Mahat and the rest are the effects. The 
Yoga is the meditation, concentration, etc., through Omklra. Thq vidhi is 
the discipline such as bathing three times a day, etc., while the end of pain 
means release or Mok?a. These are the five categories of the PAdupatas. 
Similar to this doctrine, are the teachings of ihe followers of Ganeda and 
Sftrya, who hold these deities to be the operative cause, and the Prakpti 
and time are the causes of the creation of the world through the operative 
agency of these deities. By worshipping them the 8oul attains proximity 
srith these gods, and there accrues complete cessation of all pains, which 
is Mokfa. 

(Doubt ). — Now arises the doubt, whether these systems of PAdupatas 
and the rest are reasonable or not 

(Pirwhpakfa),— The Pfirva-pakfin maintain that this system is 
reasonable, because we see in ordinary life also, that an agent like a potter, 
eta, is only the operative cause of the jar which he makes, he is not ite 
material cause. God, therefore, is only the operative cause of the universe, 
and not its material cause. The matter is supplied by the eternal Prmkfiti. 
The disciplines laid down also are reasonable and practical. 

{SiddhAnta) . — This is not the right view, as the author shows in the 
next Sfitra. 

sOTRAIl. 1«. 

myquhwum * n ■ v® « 

fpf; Patyuh, of the Lord, the .doctrine of the three patis or the Lords, we., 
Padupati, Gagapati, and Dinapati. iiltawr, AsAmanjasyAt, on account of 
untenableness, inappropriateness. 

37. The teaching of Pasupati is also not right, 
because of its inappropriateness. — 210. 
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COMMENTARY. 

The word “ not ” is understood in this sfltra. The doctrine tsaght by 
Pedupsti is not right, because it is inappropriate, that is to aay, it is oppos- 
ed to the Vedas. The Vedas teach that the one God Ntir&yaga is the sole 
cause of the creation of the world, while other deities like BrahmA, Rndra 
etc., are creatures of Him. It teaches that release depends upon devotion 
(Bhakti), knowledge (JiiAna), and the proper performance of the duties of 
one’s order and caste as taught by NArayana. As we find in the Mahi- 
npanifst 

ofpfttrf % ser m imiSr miHt MidWHh, wm*- 

jMt m mumiSi m ujfc a M*pft am Mitmmm mep 

i to aw i fjlftpnfc mm mwimmih i 

ftAriivm i mEjmwbmcp i wim^e eiw i twrft jftn t 
ONinijb mwfnfi i m cm wvWaw i ?i jmm ybr Mem i 

MWM MW M MiMMI MimClMftMUM^ III 

fUTN JJM^W MIC1MW MtlJWMkldl MMW MW WTMTMP 

WHCTE. WMP EQBMlftP SdlWMV fafbpf Wrtf WMM aftllwV MM 

MRWM1 Milan PMJ. WMPw^CW wlWl r^llb H1MJ| MlUt* 
SlftlMI 

Thus My the aages how creation arose. NArAyana alone eziated in the beginning. 
There waa neither BrahmA nor iaAna, nor Water, nor Fire, nor Moon ; nor these heaven 
and earth ; nor the stars, nor the Son. He being alone, did not rejoioe (and so entered Into 
meditation). Of Him thus meditating, there arose sacrifice and the hymns of the Vedas. 
From Him arose fourteen Pnrofas and one Daughter, namely, ten Indriyas and Manas, the 
eleventh, Tejas the twelfth, Abamkara. the thirteenth, and Prina, the fourteenth. (Their 
are the fourteen Purufss). Fifteenth is the Daughter called Buddhi. (Atm A is the fifteenth 
the daughter above-mentioned according to *ankarAnanda). From Him arose the five 
TanmAtras, and the five MahAbhutas. This NArAyana is the twenty-five fold Purufa (or He 

who pervades theso twenty-five principles) Of NArAyana thus medi- 

tating there arose from His forehead tffiUpAni having three eyes, holding 4ri, Truth, 
Brahmacharya, Austerity, Dispassion, etc. 

This shows that the four-faced BrahmA arose from NArAyana as well 
as Parfupati or Siva. In another Upani*at also we find the same (Narfiyana- 
Upani^at) 

vn g % vwnvro ww gMft i wramli irad 
SM» afopufr a I * wgwffircro < Mlr Epmmm wftfh munm i mi i 
WMA MTOMWipfr vnt MRIMMWMnMfodMt WWilW IWt MVCIMSf* 
fd MU*T MlilMMltaiEEl MVT MIYIMSIglMMIlSw ad twit* MW MWM! 

adi* awtfcr adfr * mtcimw*w ifid mtcim* dvt 

Mudiftdi iia 
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Now Terilj Niriyana the Pa raft desired “ Let me create offspring." From Niriyapa 
was prodoeed the Print. Manas and alt the sense organs. From Rim arose the ether, ait, 
light, water, and earth, tho upholder of all. From Niriyapa arose Brahmi, from Niriyapa 
was prodoeed Rndra, from Niriyana was prodoeed Prsjipatl, from Niriyapa was produced 
Iqdra, from Niriyana the eight Vasus, from Niriyana the eleven Rudras, from Niriyana 
the twelve Adityas, all Devatis. all Rif is, all Hymns, all Beings verily are prodoeed frost 
Niriyana and they merge into Niriyana. 

So also in the Rig Veda we find X. 125., 1 to 8 : — 

Wfe* waft* softfjwinwhdi wr ftwd ti i 

noises mi wiepi wivhs wr. i 

1. 1 'travel with the Rodras and the Vasua, with the Adityas and All-Gods I wander. 

I hold aloft both Varupa and Ultra, Indra and Agni, and the Pair of Aavins. 

h*«hh*ihi 

vsnnwftT sM mftui S ggwh nswww ydr i 

1. 1 cherish and sustain high-swelling Soma, and Tvaahtar, 1 support Pushan, sod 
Bhaga. 

I load with wealth the sealons aaerifloer who pours the juice and offers hia oblation. 

Hunt djftg^r wwr hUthihih. i 

mn.ur pn tws 1 sw 

3 . 1 am the Queen, the gatherer-up of treasures, moat thoughtful, flrat of those who 
merit worship. 

Thus Gods have established me in many places Iwith many homes to enter snd sbide 
in. 

mu u*. van h* ftnwftr nrfrfir v In ’Mr wsh i 
wwh. hth& srrftrafoT wfa mr wEtth* nqift a 

4. Through me alone all eat the food that reeds them,— each man who sees, breathes, 
hears the word outspoken. 

They know it not, but yet they dwell beside me. Hear, one and all, the truth as I 
declare it. 

wnt'W Wn mr JUgWc i 

uwft sh. sh mm hh *unan gftmm 

5. 1, verily, myself announce and utter the word that Gods and men alike shall 
welcome. 

1 make the man 1 love exceeding mighty, make him a sage, a Riai, and a Brihman. 

shhwto H3* m diftt Merits nd wt 1 1 
vmtuHiH muHSwftr vfH.mmphir m foil* a 

6. I bend the bow for Rudra that his arrow may strike and slay the hater of 
devotion. 

I rouse and order battle for the people, and 1 have penetrated Earth and Heaven. 

Wltl ftsTH hh hjSh. mr trPfc wj mm ng i 
«m ftr&rt wg fowr hh s^m^mAsr mr werfo a 

7. On the world's summit 1 bring forth the Father ; my home is in the waters, in the 

oeean. 

Thence I extend over all existing creatures, and touch even yonder heaven with my 
forehead. 
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wTOVtmnur vmftr rnnmrar^vmfr fern 
vo Mr w* *wi nswtr afar «nmw i 

g. 1 ipithe a strong breath like the wiud and tempest, the while I held together all 
exlsteooe. 

Beyond this wide earth and beyond the heavens 1 have beoome so mighty in my 
gfandenr. 

Similarly in the Yajnr-Veda (BrihadArapyaka, IV. 4. SI) we find it stated The knowers 
of Brabmap seek to nnderstand him by the study of the Veda, by sacrifice, by gifts, by 
p menee, by fasting and he who knows him bocomes a Muni. 

So also (BnhadftniQyaka IV 4, 21) 

Ut a wise seeker of Brahman after he has disoovered Kim practise wisdom (that 
is, meditate on Him). 

So also in (BrihadAra^yaka, IV 5. 6.) 

Verily the AtmA is to be seen, to be heard, to be perceived, to be marked. 

So also the Smritis, following in tlie footsteps of the VedaB, declare 
tbia truth over and over again. In some places, no doubt, of the Vedas 
and the Smritis the word “ Paiupati,” “ Ganeda," “ Surya ” etc , are used 
and they are described as the Ruler of all, the Cause of all, the Creator of 
all etc. But in those places these word, are to he taken in their etymolo- 
gi«l sense ae applying to NarAyapa. Thus the word “Padupati” there 
would mean the Lord of all Souls, “ Ganeda ” the Lord of hosts, “ Sflrya,” 
the Goal of the wise (Sftri), just as the word Indra in the Veda is the name 
of the Supreme Lord, being derived from the root*/ lnda “ to rule.’ 
ThuB all the Vedas and the Smritis really describe NArAyana, the Supreme 
Brahman and not any lower deity. The proper interpretation of Vedic 
texts, therefore, is that “ Supreme Brahman is the real Creator." 

The sectarians like Pidupatas and the rest have, by mere arguments 
and reasoning, established the existence of the Lord. But reasoning 
must be according to worldly rules, and it cannot establish such existence. 
These sectarians also hold that the Ix>rd is only the operative cause, 
which canuot be established by reasoning. Because it is impossible that 
the Lord should be the mere operative cause of the world, for then His 
connection with the world cannot be established. In ordinary worldly 
life we aee> that a potter, who is merely the operative cause of the pot, 
has a certain connection with the day with which he fashions the pot. 
What ia that connection of the Lord with PradhAna and the Souls, with 
which He creates the world ? These sectarians canuot establish that 

connection. The next Sutra shows this. 

sCTRA U> 1 M. 

m n i ** u 

Sambaudha, connection, relation “ of the Lord with the world." 

|: Aoupapatteb, because of the impossibility. W Cha, and. 
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38. The Lord can have no connection as Creator 
of the world, with the world, because of the impossibility 
df such a connection. — 211. 

COMMENTARY. 

These sectarians hold that a Lord is without a body, consequently 
such a Lord cau hare no connection with Hatter and Spirit. An embodied 
being, like a potter, can hare such relation with clay, etc., because he hae 
a body. But a bodiless Lord cau have no such connection. Thus the 
reiy connection of Lord with Hatter, caucot be established in this 
theory. 

8&TRA ll. l. M. 

h * m i u u 

tfapf Adnis(hatia, superintendence or ruiersliip, or staying in a place, 
having a position, vgwfe: Anupapatteb, because of the impossibility. *v 
Cha, and. 

39. A bodiless Lord cannot create the world, be- 
cause He cannot occupy a position.— 212. 

OOMMS.MTARY. 

Controlling a thing is the function of embodied beings. It is 
by virtne of ooonpying a particular position, that an embodied being, 
like a potter, can coutrol the clay and prodace the effects like pots, etc. 
A disembodied being cannot do this. 

It may be said that the Soul also is unembodied, but it rules the 
sense organs and the body, without any particular position, so the Lord 
also may control Pradhtna To this the next Sfttra replies 

80TRA II, 1 40. 

II * 1*1 So || 

Karaija-vat, like the instruments erf senses Chet, if. 

Na, not. Bhogadibhyafc, on account of enjoyment, etc. 

40. If it be said that the Lord rules Matter, as the 
Soul rules the sense organs, we reply it cannot be so, because 
the Soul has to undergo certain experiences of pleasure 
and pain ow ng to its karmas, not so the Lord. —213. 

COMMENTARY. 

You cannot say that Hatter exists in Prslaya and the Lord creates 
the world with it, controlling it just as the Soul controls the senke organs. 
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You cannot my ao, bccanm the connection of the Soul with the body is 
in order that it nay undergo certain experiences of birth and death, 
pleasure and pain, in order to get the rewards of its karmaa. But there 
ia no such karma in the case of the Lord. Why should then the Lord 
have any connection with Pradhina, in order to create the world. If Hie 
connection ia just like that of the Soul, then He would be subject to birth 
and death, pleasure and pain. When He will be in connection with 
Pradhina that will be Hia birth, and He will be happy. When in pralaya 
He renounces the Pradhina, that will be His death and He will feel pain. 
Thus He will be no God at all. 

If it be said, let us admit then that the Lord has also some sort of 
karma, some sort of Adrian, some sort of good Karma and good Adptta, 
and that it ia on account of such karma, thut the Lord gets the body with 
which He creates the universe. Just as we see a mighty monarch, owing 
to hia great merit, gets a body and sphere of control or empire, over which 
he rules, but not ao a poor Soul having not high merit behind it. This 
theory ia also open to the following objection : — 

sOtju II. 1 41. 

w im * i n 

WM t ft Antvattvam, finiieness. Wfrfgin AsarvajfiatA, want of omniscience. 
El VI, or. 

41. If the Lord has karma, (however high and refined 
it may be) then He would be either a finite being or not 
possessed of omniscience — 214. 

COMMENTARY. 

If the Lord baa a body, on account of some karma of Hia own, then 
He would be finite like any ordinary Jlva, nor would He be omniscient. 
For He ouly who ia not subject to karma can appropriately have 
omniscience. Bat the PArfupatas maintain that the Lord ia destructionlesa 
and all-knowing. Thus there arises this contradiction in their theory. 
Says the Padupata “ but does not this objection apply to your Brahman 
also; for you also believe that your Go d is a personal one.*’ To this we 
reply, that our theory of a personal Brahman is not open to this objection, 
for we do not believe in this on account of any reason or arguments, but 
because it is so mentioned in tho scriptures. The sacred revelation des- 
cribes Brahman with personal attributes, and we never try to reconcile 
this description with reason. In fact, in Sfitra II. \ 27, we have already 
shown this. 
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The holy BadarAyapa doea not show any disrespect to the mighty 
deities like Padupati or Gapapati or Dioapoti ; all that he means is that 
these Patis or Lords are not independent agents, as their worshippers 
misconceive, bat work under the will and direction of the supreme Brah- 
man. The author of the S&tras refutes only the mistaken notion of these 
sectarians, when they attribute perfect independence to their deity. 
Since they are Cosmic Agents or Lords, we ackuowledge that they deserve 
all reverence and worship, but we do not forget their subordinate position 
to the Over-Lord. These five Sdtras are meant thus to refute the doctrine 
of these Patis or Lords. The word “ Pati ” is mentioned in the S&tra 
without any distinctive attribute, and thus includes all the three Patis, 
namely, the Lord of the Soul, the Lord of the hosts, and the Lord of the 
day. 

Others hold that these Sfttras refute the Lord of the argumentative 
philosophers and the rationalists, who try to establish the existence of a 
God by mere reasoning without revelation. 


Adhikarana VIII. —The &akti theory reviewed , 

The author now refutes the theory of the daktas. They hold that 
fjakti alone is the csuse of the world, that She is possessed with the 
attributes of omnipotence, omniscience and the rest. 

(Doubt ). — Now arsies the doubt, Is it possible that Sakti should be 
the independent Creator of the world ? 

(P&roapakfa). No agent can accomplish any thing without energy 
or $akti. The effect must, therefore, be attributed not to the apparent agent. 
A red-hot iron has the power of burning, but effect of burning should be 
properly attributed to the file, and not to the iron through which the 
fire manifests itself. It is the eternal energy, working through the Lord, 
that creates the world, and the Lord without the Energy hnstoo creative 
power. Thus dakti is the real Creator. 

(Siddh&nta). — The author refutes this by the following sfitra : — 
sOTRAII. 141 

* U I S* II 

9iqi%, Utpatli, origination, creation. AsambhavAf, on account 

of the impossibility. 

42. Sakti alone cannot create, for creation is im- 
possible without the co-operation of the Lord. — 215. 
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COMMENTARY. 

The word u not " is uaderstood in this Sfitra. The followen o I 
8akti have imagined Her to be the sole cause of the world, bj reasoning 
alone, unsupported by Vedic authority. Since they base their theory 
on reason, they must be refuted by such reason as would appeal to 
common aenee of mankind. It is not possible that fjaktisbould be the 
Mother of the whole Universe, because She has no power of origination 
singly. We do not find in this world immaculate conception, nor do 
women give birth to children without connection with men. To attribute 
omniscience, etc., to ^skti is the mere outcome of non-reasoning, because we 
do not find energy showing these attributes anywhere. Saysa&kta, 
we admit that there is a Puruga (diva), the husband of dekti, and She 
creates the universe through Her connection with Him. To this we 
reply that this also is not right, as is shown in the following 8fltra : — 

sOtba II. l u. 

5f * It * U I II 

w Na, not ^ Cha, and. Karimfe, of the agent M Siva. ” gRgm 

Karapam, sense orgftn. 

43. The Creator has no sense instruments to come 
in connection with S'akti. — 216. 

COMMENTARY. 

Even if it be admitted that there is a Lord, who has connection 
with dakti, yet in His case also there is absence of sense instruments 
like body, etc., with which He may create the universe. Thus it is not 
possible that such a Puru$a can have any connection with Sakti. If, 
however, it be assumed that He has a body and sense organs, then the 
objections raised in Sfitra II. 2. 40, would apply to Him. 

But says an objector, it need not be that the body and the sense 
organs of the Lord, are like onrs, made of matter and the result of 
karma, He may have a body consisting of eternal knowledge, volition, etc. 
To this the author answers by the next Sfitra : 

sOtra II. J. 44. 

* i s# n 

ftgra VijftAua, knowledge, wtfk Adi, and the rest aft BhAvr, of the 
nature of. N Vl, or. w Tat, that, fiflbit Apratisedhafc, non-contra- 
diction. 

44. If it be said that the body of the Lord consists 
of knowledge and so on, then there is no contradiction 
(for such a Lord is our Brahmag). — 217. 
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If this Lord of the &ktas be assumed to have body and sense 
organs, consisting of eternal knowledge, volition, etc., then there is no 
contradiction ; and the Baku theory would become included in the 
Ved&nta theory of Brahma?. For we do admit that the creation proceeds 
from such a Lord. 

We do not refute the theory of the ffcktas as a whole, but only 
that portion of it which makes &akti independent pf the Lord. The 
extreme S&ktas hold that &akti alone is the cause of the universe. This 
must not be respected by any one who wishes to attain final beatitude. 
The author, therefore, finishes up with the following Sfitra : — 

sOtra ii. s. 45. 

fafftfare II * H I II 

Vipratifedhtt, on account of contradiction with all authorities. 

W Cha, and. 

45. The theory of the extreme Sfiktas is untenable, 
because it contradicts all sacred authorities. — 218. 

OOMMBNTARY. 

The theory that Sakti alone creates the world is untenable since 
it contradicts the rerelation, the tradition and reason. As we find in the 
Padma Purina : — 

The gratia, the Smfitis and reasoning* all are unanimous in declaring that tye Lord 
le the Supreme. He who deolarea an y thing against it is the vilest of the vile. 

The force of the word 11 and ” in this Sdtra is to bring in the 
reasoning of IT. 2, 42, here also. 

Thus in this Pida has been shown that the paths of the SAfikhyaa, 
Vaidefikas and the rest down to the S&ktas. are strewn with thorns 
and are full of difficulties, while the path of VedAnta is free from all 
these defects and should be trodden by every one who wishes bis final 
beatitude and emancipation. 

Here ends the Second PAda of the Second AdhyAya of the VedAnta 
SOtras and Govinda BhA$ya. 




SECOND ADHYAYA. 

Third Pada. 

Adhikarana 1. — Ether ia a product. 

wnniwT npipi mmm in i 


Mij that Krlfoa who has destroyed with the rays of His wisdom the wrong notions of 
people about ether, etc., destroy also my worldly propensities. 

In the Second Pada has been shown the fallacious reasoning contain- 
ed in the theories regarding PradhAna and othere. In the Third Pada will 
be shown the origination of various Tattvas from the I-ord of all at the 
time of creation ; their merging into Him again at pralaya, as well as that 
the Souls do not originate (but are eternal) and that they have a body of 
intelligence in which resides knowledge, that they are Atomic but all- 
pervading through the rays of their knowledge, that they are agents and 
portions of Brahman. It will further be shown that the various Avat&ras 
like those of the Fish, etc., are full and complete manifestations of the 
Lord. It will also be shown that the diversities seen among the Jfvas are 
caused by their karmas. All this is demonstrated by refuting the contrary 
arguments, in the present PAda. 

The order of the origin of the various Tattvas held authoritative 
in this system is that which is laid down in the Scriptures like those of 
Sub&la, etc., namely, Pradhina, Mahat, AhaftkAra, TanmAtras, Senses 
and the Gross Elements beginning with Ether. The order of succession, 
as we find laid down in the Taittiriya Upani$ad and thereat, has also 
been discussed here, in order to show that there is no real conflict between 
these texts of the Sub&las and the Taittiryias. This will be clearly shown 
later on. 

gfV flWfPi VVwlWiIsiH Wf wnfelwr 

imviwp wnta ill twrv wnw 

wn iS fr wftr Swfrqiw wafrUw rf Mnn i * i 
UrsMuuR vbi bw nwt wnUft wlnim wravc i 

m mjww 

win nnMa nr nmfm www * * hwv^mi 

w a*w«ra' an* a « a 
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In the ChAndogya Upsnifad we find the following (VI. 2, Venee 1 

to 4). 

1. The Set (Good) elone, 0 child, existed in the beginning (of this erection) one only 
without en eqnsL About this others say, the Aset (Void) elone existed In the beginning 
of this erection, one only without e second, from thet Void (Aset) wss prodnoed the 
Plenum (Set). 

1 M But, O ohild, how could it be thus " seid the Fether. u How from the Void should 
be born the Plenum.'* Therefore, the 8et (the Good) elone existed, O child, in the begin- 
ning of this ereetioo, one only, without en equal. 

8. He thought 44 ! shell assume many forms <ln order to govern the world) end create 
beings." He created Fire. The Gohdess of Fire thought, “ I shell assume many forms end 
create beings." She created the Waters (Apes). Therefore, wherever end whenever any 
body weeps or perspires, water comes out ; for it is from Are thet water Is produced. 

4. The (God of) water thought 14 may I multiply and create beings." Recreated 
(Rudra, the God of) Food (Earth). Therefore, wherever and whenever it rains, mnoh food 
is produced ; therefore from Water alone is produced all food fit for eating. 

In this passage it is mentioned that Fire, Water and Food came out 
of Brahman, and are therefore producte This gives rise to the doubt, 
mameby whether Ak&tfa or Ether is also produced or not In this text th,re 
is no mention of the creation of Ether. The Pflrva-pak^in therefore starts 
the next Sfltra by declaring that Ether has no origin because the text 
is silent about it. 

BtlTRAU. 1. 1. 

s i ftra qjft: n q i q 1 1 n 

* Na, not. Viyat, Ether, Space, Arfrutefc, on account of uo 

Scriptural statement, on account of its not being mentioned in this text. 

1. The Ether has no origin,- because it is not heard in 
the above text of the Chhandogya Upani 9 ad. — 219. 

COMMENTARY. 

Ether ie eternal and all-pervasive. It has no origin, because bad it 
an origin the above text of the Chhandogya Upaniaad would not have 
omitted to mention sftch a fact. Since there is such an omission in that 
Upaniaad which treats of the successive origin of the various elements and 
confines itself, solely, to Fire, Water and Earth and is silent about Ether, 
we are right in asserting that Ether has no origin. 

This prima facie view is set aside in the next Sutra. 
bOtra ii. s. 

wfcf g ii q \\ i * ii 

wAr Asti, is, there is an origin. 5 Tu, but. 

2. But there is the origin of Ether also. — 220. 
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COMMENTARY. 

The word “ But ” is used in this SQtra in order to remove the doubt 
mined in the preceding S&tra. The Ether certainly has an origin. 
Though the ChhAndogya Upaoijad does not mention ita origin, we 6nd it 
expressly stated in the Taittiriya Upanipd ; and it is a well-known rule of 
interpretation that the omission of one text should be supplied from another 
when possible. 

mm mnpn wn> wjn i mnnnji i vMfr i vikiw i 

VRWlMtj 

Fro* that Self (Brabmaa) sprang Ithar (akAia, that through whleh we hear; (from 
ether Air (that through whleh we hear and feel); from air Are (that through which we hear, 
leal aad see); from Are water (that through whleh we hear, feel, eee and taate); from water 
earth (that through whleh we hear, feel, eee, taate and email). 

Thin text shows that Ether also has its origin in the Lord. 

The Pfirva-pakfin again raises the same doubt by explaining the 
above Taittiriya passage metaphorically. He says that the origin of Ether 
is not to be taken in its literal sense, but figuratively only. The Space or 
Ether being all-pervading, we cannot imagine its creation. Therefore, 
when any one says that Space is created, it is to be taken in a figurative 
sense. Thus as in a crowd, one may say 11 make Space which does not 
mean “create space,” but to make room for some person by removing the 
crowd. 

sOtra ii. a s. 

uwnw n * i \ i * 11 

Gain?!, figurative. awma T H AaambhavAt, because of the imposaibi- 
lily. «SQV| fiabdAt; because of the Scripture. Cha, and. 

3. Creation of Ether is figurative only, because it is 
impossible to create it and because of this text. — 221. 

COMMENTARY. 

It is not possible to imagine the origin of Space or Ether. The 
great philosophers like KunAda and the rest have fully shown that Space 
cannot be created, but is eternal. The origin which the Tattiriya text 
mentions is figurative only, as we find people say “ make apace ” or “ the 
space is made.”' It is impossible to make space, for it ia formless and 
alt-pervading. If Ether was also a product, what ia its cause ? There 
cannot be an effeot without a cause. Moreover, the express text of the 
Brihsd-Arsvyska Upanifad shows that Ak&rfa has no origin. It says 
“Vayuand Antarik*a (Space) —both are immortal.” (Brihad-Arapyaka, 
II. 3, Verses 2 A 3). 
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Thu# from this text of the Brihtd-Arapyaka ire learn that Space 
baa no origin. 

(The doubt mixed in this Sutra will be answered in the SAtra after 
the next). An objector may say that the ttord “ SambhAta ” is used in 
tlie Taittirlya Upaniyad, and it has the definite meaning of “ bora ” or 
“ producod.” In this case of Fire and the rest, mentioned in that text, the 
word “ produced ” is taken in its literal sense. How do you interpret the 
name word, used in the same passage, in i figurative sense ? The rule 
of interpretation is that if a word is used in the same passage several 
times, it must be explained everywhere in the same aense, and not in its 
literal sense in one place, and in its figurative sense in .another. This 
objection is thus answered by the PArva-pskfin. 

bOtra II. 1.4. 

n * n i ? ii 

tmig Sykt, ibcre may be, that is, one word may be used in a secondary 
as well as a primary sense in the same sentence. ^ Cha, and. Ekasya, 

of one word, fwmg Brahma-da bda- vat, like the word Brahma^. 

4. One word may have a double sense in the same 
sentence as the word Brahma^ in the Taittirlya Upaniyad, 
HI. 2. — 222. 

OOMMIXTART. 

The word Brahraap occurs in the Taittirlya Upaniaad, IU. 2. and 
subsequent passages thus 

fnmSmtrtriv i 

“ Try to know Brahman by penance, for penance ia B rahman. " 
Mow in this sentence, the Brahman in the first part is taken in its literal 
sense of deooting.the Supreme Being, while in the second portion it ie 
used in a secondary meaning, namely, the means of knowing Brahman. 
Similarly, the word " SambhAta ” used in Taittirlya, II. 1., may be taken 
in a secondary sense with regard to AkAda and inita primary sense with 
regard to other elements like fire, water and earth. Therefore this text 
of the CbhAndogya Upaniaad declaring the origination of Ether ie super- 
seded by the text of the CbhAndogya Upaniaad where there is no mention 
of the origin of Ether. 

This objection of the PArva-pakain ia thus answered by the author. 
sOtra ll. t. «. 

IU I * I H II 

Vfhgr Pratijfil, promissory statement, enunciation of the eneral proposi- 
tion. wvflti AhAnib, non-abandonment, adherence to. U su fiftSBq AvyatirekAt, 
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on account of non -difference. fUbdebbyafe, from the words v namely, 

from the expressed texts of the Vedi. 

5. The adherence to the proposition enunciated in 
the beginning of Adhyaya VI pf the Chhandogya Upani$ad 
can take place only then, when the existence of nothing else 
than Brahman is posited and this is the case proved from 
the words of the sacred scriptures also. — 223. 

COMMENTARY. 

In the Clihindogya Upanijad, Chapter VI, Kliawja I, Uddalaka pro- 
mises to teach his son that “ by which we hear what cannot be heard, 
by which we perceive what cannot be perceived, by which we know 
what cannot be known." This promise can only be fulfilled if Brahma?, 
which » evidently meant by Uddllaka, be the only substance existing in 
the beginning of creation. If in the beginning every thing be held to be 
non-different from Brahman it would be then only that the knowledge of 
Brahman would lead to the knowledge of every thing else. But if the effect 
(world) be different from Bralunan then the knowledge of Brahman would 
not necessarily lead to the knowledge of the world The word non- 
difference in the Sdtra means that one must realise that Brahma? 
is the material cause of the world as well, not only the operative cause. 
Hence this universal proposition- asserted in the beginning of Chapter VI 
of the Chh&ndogya Qpanijad, namely, that one substance by knowing 
which every thing else is known, leads to the conclusion that every thing 
else is caused by Brahman, and hence we interpret the sixth Khanfja of 
the ChlUndogya Upanisad in con fortuity with this general proposition. 
We, therefore, hold that even Uddalaka held the opinion that Akttfa also 
originate I from Bralunin, though lie does not expressly say so. 

Not only is this to be inferred from the general promissory state- 
ment above referred to, but from the other texts of the same Upani?ad 
also. Thus VI. 2. 1, begins with the well-known statement— 

wnirani i 

“ In the beginning, My dear, there was That only Which Is, One 
only without a second." 

Again in VI. 8. 7, and in subsequent Khandas he asserts— 

“ Now that which is that subtle essence, in it all that exists has 
it* self, it is the true." 

These passages show that in the beginning Brahma? alone existed, 
and every thing else existed in Brahma? in a state of unity or non-diffsrenos 
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from Him. They existed in such a subtle state that one could not 
say that they were separate from Brahman. These. two passages of the 
Chh&ndogya Upanipid show that before creation (or in Pralaya) one-ness 
(ekamevAdvittiyam) of every thing was the case, and during and after crea- 
tion (Sfi?ti) Aitad-Atmyam is the Law, namely, every thing in creation 
has Braman for its innermost Self. 

If it be objected 11 there is no express text of the Chh&ndogya 
Upani$ad declaring the origination of Ak&rfa and you cannot infer from 
mere reasoning that Chh&ndogya Upani$ad also meant to teach that Akiifa 
is a product.” Then we reply that it is not so. The next Sfitra gives 
the reason. 

SUTRA II. 8. 6. 

qrefo s rc 3 fount iu 1 * 1 i 11 

YivatvikAram, so far as all modifications go, wherever there is 
an effect, 5 fu, but. fo?PT VibhAgafo, division, origination Lokavat, 

like in the world. 

6 But the Upauisad teaches that whatever is an 
effect has an origin, as we see in the world.— 224. 

COMMENTARY. 

The word 11 Tu ” shows that the doubt raised in the last Sfitra is 
being removed. The phrase “ All this has its self in Him, etc., etc.,” is 
a proposition stating that every effect has its origin in Flint In sacred 
texts like those of Subala Upanisad we find that Pradhana, Mahat, and the 
rest are all effects, and those texts expressly teach that they have their 
oiigin from Brahman. This is just like what we find in ordinary world. 
If a man says “ All these are sons of Chailra ” and then he gives certain 
particulars about the birth of one of them, he implies thereby that it 
applies to the birth of nil the rest. Similarly, when the Upanisad says that 
“ AH this litis its self in Him,” and then it goes on to give the origin of 
some of them from Him, such as lire, water and earth. It does not mean 
that others have not their origin in Him, but it only means that it was not 
thought necessary to give a detailed account of their origin. In fact, in 
Subila Upanisad it is stated that Pradh&na, Mahat and the rest have their 
origin in Brahman. Therefore, though there is no express text in the 
Chh&ndogya Upanisad as to the origin of Ak&da, yet we infer from the 
universal proposition therein laid down that “ 6V0py thing has its self 
in Him,” that Ak&tfa also has its self in Brahman, and so is produced from 
Brahma?. 
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The word 14 VibhAga ” or 44 division ” means here 44 origination.” The 
SAtra, II. 3. 3, asserts that wo cannot conceive the origin of space. To 
this it may be replied that the powers of Brahman are mysterious and in- 
conceivable, and Ak/Ma arises from Brahman, though we cannot conceive 
how space can have any origin. 

In some passages, AkArfa no doubt is said to be Amptam or immortal, 
birthless and deathless, but we must understand it in a figurative sense, 
and not absolutely in its literal. Because we find in other passages that it 
has an origin and destruction. Thus we infer that Ak&rfa also must have 
been taught by UddAlaka to have an origin and an end. AkArfa is an 
element, like fire and air ; therefore, it mu9t have an origin. It is the 
substrate of impermanent qualities like sound, etc., and so also it must be 
impermanent. This is the direct argument to prove the origin and 
destruction of AkArfa. The indirect argument to prove it is, 44 whatever 
has no origin is eternal as the Soul,” and 14 whatever has permanent quali- 
ties is eternal as the Soul,” but the Akirfa not being like Soul in these 
respects, cannot be eternal. Thus both from direct and indirect reasoning, 
we infer the impermanency of Space. This SAtra answers the objection 
raised in U. 3. 4. also. Therefore, the opiniou of the modern philosophers, 
who hold that space has no origin, is untenable. 

In the next SAtra the same arguments are applied analogically to 
prove the origin of Vayu also. 

Adhikarana II. — Air is a product. 

sOtra II. 8. 7. 

Ufa urafNr svrsqra: n * \ \ i vj » 

qfa Etcna, by this (the explanation about the Akatfa being a product). 
SKiftar Matariiva, the mover in mother-space, the child of the virgin mother, 
the Vayu, the Christ. tUFMflT: VyakhyAtah, is explained. 

7. Hereby is explained the origination of the Air 
also.— 225. 

COMMENTARY. 

This explanation regarding the origination of space, explains also 
that Air has an origin »9 well, and is an effect. When space itself has 
an origin, Air which moves in space, must have an origin. The argument 
is as follows : — 

The PArva-pak?in says that Air has no origin, because the CbhAn- 
dogya Upanitad is silent upon this point. To this it is replied that Air 
originates from Akarfa, because it is so mentioned in the Taittirfya 
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Upanigad. To this the P&rva-pakiin rejoins that the birth of Air men- 
tioned in the Taittirlya Upani?ad is figurative only, because Air is said to be 
one of the immortals along with Ak&tfa. (See the text quoted from the 
Bri. Up. under S&tra II. 3. 3). To this we reply that even in the Chh. Up. 
the origination of Air is taught by implication, because it teaches that 
every thing has its self in Brahman, and that Uddilaka promises to teach 
one such thing, by knowing which every thing else would be known. 
Air, therefore, must also be an effect. Mo doubt in the Bri. Up. air is said 
to be an immortal, but He is only relatively immortal or during one kalpa. 
He never dies. This Sfttra might well have been included in the S&tra 
II. 3. 1, by making the latter somewhat like this “ Na viyat-m&taritfvauau, 
atfruteh,” "the space and air have no origin because the Chh. Up. is 
silent on this.’* But the author has not made the thus, in order to 
indicate that in SCUra II. 3. 9, the Anuvptti of Matarirfva alone is 
current, and not that of Akarfa. Had the Sutra not been separately enunciat* 
ed, we could not have read the Auuvpti of Air alone in the Sutra li. 3. 9, 
but of both Air and Space. Hence the necessity of Yoga-vibhfiga or the 
splitting of one possible Sutra into two. 

Adhikarana III. — Sat has no origin . 

The author now raises another doubt ; whether the Sat mentioned 
in the Chh. Up., VI. 2. 1, has any origin or not, for when it says "Sat 
alone existed in the beginning, one only without a second ” the doubt may 
arise, whether the Sat also has any origin. In other words, whether the 
Brahma? itself has any origin. When such final causes as the Root- 
Matter and space have origin, it is possible that Sat or Brahman may 
also have origin. For it is a final cause, like the Root-matter or Pradhana, 
and like Space. In fact, a text of the Svet. Up. (IV. 3) clearly says 
that Brahman also is born or has an origin. 

w* fh if* juiffe if* fm* fir m fme i if* irift wif f*ftr if* 
frif fffer o 

Thon art woman, thoa art man, thoa art youth, thon art maiden ; thou, as an old man, 
totterest along on thy staff, thou art born with thy face turned everywhere. 

This shows that Brahma? also has an origin. The author answera 
this doubt by the next Sutra. 

8&TRA II. 8. S. 

vnraimg n * \\ i c n 

Asambhavah, non-origination, g Tu, but. fRf: Saiafc, of the Sat, 
of Brahma?, Vgqri): Anupipattefc, on account of the impossibility (of there 
being an origin of Brahma?). 
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8. But there can be no origin of Sat, because of its 
impossibility, (and unreasonableness).-?- 226. 

COMMENTARY. 

The word “ But ” is used in order to remove the doubt. Of Brahma? 
who is entitled to the designation of Sat, that which exists) there can 
be no origin or sambhava. Why do we say so? Because he is the 
causeless cause of all, and of such a cause there can be no origin. Other 
causes may have an origin, nay they are bound to have an origin, but 
that which is the Sat, by its very name, cannot have any origination. 
Hence the same Sruti of Svet. Up. says (VI. 9) — 

wErnftrtr * ww *f mfou i * i 

There is no insster of His in tbe world, no ruler of His, not even s sign of Him. He 
is the cause, the Lord of the lords of tbe causes, and there is of Him neither parent nor 
lord. 

Nor is it valid to say that because every cause has an origin, Brah- 
man being a cause, must have an origin. This would be against all sacred 
texts and reasonings. A final cause being admitted by you, it is not 
desirable to search any cause of it, for then there would be an infinite 
regress. That which is the root cause, must be admitted to be rootless. 
As says the Sahkbya Sutra, I. 67 : — 

Since the root hss no root, the root (of sll) is root-less, (that is to sty, there is no 
other cause of Nature, because there would, be a regre$tua in infinitum, if we were to 
suppose another eaose, which, by parity of reasoning, would require another cause, and 
so on without end). 

Thus removing the doubt as to whether Brahman has any origin or 
not, it is implied that Brahman alone being the Supreme cause is free 
from all origination, and every thing other than Brahman such aB Pra- 
dkana, Mahat, etc., has an origin. The special Sutras teaching the origin 
of Ak&rfa and Vayu are illustrative only ; because they could have been 
deduced from the general proposition that every thing else than Brahma? 
has an origin. 


Adhikarana IV. — The fire originates from air. 

Having finished the digression about Brahma?, the text now goes on 
with the reconciliation of the conflicting Srutis as to the origination of fire. 
Some texts say that the fire originates direct from Brahma? as the Chh, 
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Up., VI. 2. 2. Others declare that it originates from air. Those texts are 
given below 

'Rltanftd* «x wt nMfir evfrssvY i 

smf nvvv draft dqk wr jvw&wtr «w ajwift raft r 

It thoughts may I be many, may I grow forth. It aeot forth Are. Therefore, wherever 
and whenever any body weeps or perspires, water comet out ; for it is from Are that 
water is prodoeed. 

tiffin <wfnfiww mfwn i towih hj i frtptftn i i 

“ From that Self sprang Aklsa ; from Akita, sir ; from sir. Are : " “from Are, water." 
The PArra-pakfin says that Are comes direct from Brahmari as taught In the Cbh. Up., and 
the text of the Talttl. Up. can be explained by interpreting the ablative case in the tense 
of showing sequence. “ Viyoh Agpih." The word Yiyoh is in the ablative ease, and may 
be translated either as “/row Viyn " or M o/fer Vlyn." If translated “after creating 
Yiyn, Brahman created Fire " there would be no conAict between the two Upanlgede. 
The Siddhinta view, however, is that Are originates directly from air, and the next 
SAtra teaches this. 

AOTRA II A. A. 

kafrmnmng u * \\ 1 t. u 

kiq Tejas, fire, mm: Atab, from it. namely, from Mitarirfvan. «imr Tathi, 
thus, ft Hi because, ang Aha, says (the Scripture). 

9. From Air is produced Fire, for thus says the 
Scripture. — 227. 

OOMfSHTARY. 

From M&tarirfvan comes out (he Fire, and the Scripture teaches this 
also. 11 Viyoh Agnlh 41 from Air, fire.” The sense is this. The word 
“Samblifita ” or M sprang ” is used immediately before, and the sentence 
means 11 from Air sprang Fire,” and we cannot translate this sentence 
after Air sprang Fire.” The primary meaning of the ablative case is 
that of 44 from " and not “ after.” When the primary meaning ia possible, 
it is not desirable to take the secondary meaning. No doubt, every 
thing springs or is produced really from Brahman, but some come out 
directly and others through the mediation of a link. As will be taught 
in Sutra 11. 3. 12. Thus there is no conflict between the ChhAndogya 
and Taittirlya teaching. 

Adhikarana V. — Water ia produced from Fire. 

Now the author teaches the origin of Water. In the Mun<Jaka 
Upaniifad, Water ia mentioned as originating direct from Brahmap, while 
in other places it is mentioned as originating from Fire : — 

wmsfd Juki wi wfikftnft w i v sqAlfiitw hw 

vWtlU 
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Adhikarana VI. — Earth is produced from mater and the 
word “food ” in the Chh&vdogya Upaniqad means earth . 

In the ChhAndogya TTpanipid we further find ett VH typft 
WW mAn^firflT | “ Water thought may I be many, may I 

grow forth. It sent forth food.’ 1 

Now what is the meaning of the word “ food ” here ? Does it mean 
rice, barely, etc., or does it mean earth ? The Pfirvarpakqin says it means 
corn, grain, etc., because of the reason given in the same Upanigad, vis., 
“ Therefore whenever it rains anywhere, most food is then produoed. From 
water alone is eatable food produced.” 

This shows that the word Annam means barley, etc., and not earth. 
This is one Pdrva-pak§a. Another Pfirva-pak$a arises from the Mu^cjaka 
Upanisad were the earth is declared to come out directly from Brahma#, 
and the Taittiriya Upanisad where it is said to come out from water. To 
remove both these doubts, the next Sfitra declares the Siddhfinta view. 

8&TBA II. 8. 11. 

II * i * i \\ ii 

jRrft Pfithiv!, earth. frftarc AdhikAra, because of the context, because 
of the subject matter, wq Ro pa, colour. TOreftw tfabdantarebhyab, on ac- 
count of other texts. 

11. The word “ food ” in the CJhMndogya Upanisad, 
VI. 2. 4, meins “ earth,” because the context there is about 
the creation of the great planes of existence, and because 
colour is mentioned regarding it, and because there are 
other sacred texts also. — 229. 

COMMSNTABT. 

By the word Annam we must take here to mean “ earth,” and not 
barley, rice, etc., and this for three reasons : — 

(1) The whole Adhik&ra or subject matter of Chh. Up., VI. 2, is the 
creation of elements, such as fire, water, etc. Food is not a Mah&bhfita or 
element, hence its mention here would do violence to the context. It 
must, therefore, be explained as meaning an element, i.e., earth. 

(2) Colour is mentioned with regard to food, which also shows that 
the word M food ” here means “ earth.” Thus it ia said “ the red colour 
of the flame ia the colour of fire, the white colour of the flame is the 
colour of water, the block color of the flame is the colour of food (earth).” 

(3) There ia au express text of the Taittiriya Upanisad (Adbhyafc 
Ppthivl), “from water, earth ”; which clearly ahowa that earth ia produoed 

from water. 

1 
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Of course, the reason given in the Chh&ndogya Upanigad is more 
applicable to food than to earth, but then we must explain the word food 
as a figure of speech, the effect taken for the cause. Earth never arises 
from rain, ordinary eatables do arise from rain. And the reason given 
by the Chh&ndogya “ Whenever it rains any where most food is 
then produced ” is applicable strictly to food. The word food here is 
used as a figure of speech for earth. 


Adhikarana VII . — The great elements all arise direct 
from Brahman . 

The author in the preceding sfitras has shown the creation of Ak&rfa, 
etc., in a certain order, the succession being that from ether arises air, 
from air fire, from fire water, and from water earth. This succession is 
given merely to remove doubt and controversy regarding the order of 
manifestation of these elements. As a matter of fact, there was no neces- 
sity of teaching it here, because the Sdtra I. 1. 2. defines Brahmant to be 
the cause of the origination of everything. The root matter Pradh&na, 
the great principle Mahat, and the rest, have been shown to arise out 
of Brahman in that Sfitra. Now is taught details about this origination. 
In the Sub&la Upani§ad we find : 


W sqidtat f treft « tram w *nmnr tnpifyh i ainq.mt Ssroft i 
miSr a q ma- 

a 


The pupil* ask M what existed in the beginning ? " To them, replied the teacher, 
" neither being nor non-being, neither being-non-being existed then. It was both being 
and non-being. From it arose the Tamas (darkness), from Tamas arises the BhAtAdl, from 
BhStidl springs AkArfa; from AkAsa, VAyo; from YAyo, Fire; from Fire, Water; from 
Water, Earth ; and this beoame an egg. 

Between Tamas and Ak&rfa should be read the Ak$ara, the Avyakta 
and the Mahat And after Bhfit&di should be read Tanm&tras and the 
Indriyto. Thus, the complete order of creation is from Being Non-being 
arises Darkness, from Darkness arises the Imperishable ; from the Imperish- 
able, the Unevolved ; from the Unevolved, the Great Principle ; from it the 
TanmAtras ; from Tanm&lras, Indriyas or sense organs ; and then the five 
elements. This we must do, in order to harmonise the subsequent passage 
in the same Upani?ad regarding the absorption of elements at the time 
of pralaya. That passage is given below 

Hfiift i wqijtafei rfW i Wh wA? 

MNk i fata* i , owntih 
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•iflili ft i ftdNA ii mn»i» i vmMnfi^ MNt i 

vnpc onto faStaft i vn vforafk vcffci^ i urev nfskik i 

“ When all being* ere thn barnt up, the earth i* merged in water, water in Are, Am 
ill lift air in thn ether, the ether in the sense-organs, the sense-organs in the Taunt tras, 
the TanmAtras in the bhutAdi, (AhahkAra) ; the bhutAdi in the Great Principle, the Great 
Principle in the Unevolved, the Unevolved in the Imperishable ; the Imperishable Is merged 
in Darkness ; Darkness becomes one with the highest Divinity.** 

The highest Divinity is that which has been defined as neither Sat 
(dense world) nor Asat (the subtle world), neither Sat- Asat (the mixture 
of the two forms) ; but something transcending both and from which arise 
the Sat and Asat 

The word BhutAdi in the above means the principle of AhaifakAra 
which is three-fold. Prom the SAttvic AhaifakAra arises Manas and the 
DevatAs. From the Rajas AhaifakAra arise the sense-organs, from the 
Tamas AhaifakAra arise the TanmAtras, from which arise the five gross 
elements. 

In the Gopfila Upani$ad it is said 

hcri K^ti v wivk i (tafiv 

M In the beginning there existed Brahman alone, one without a eeoond. From Him 
arose the Unevolvod and the Evolved, the Imperishables ; from the Imperishable came the 
Great Principle, from the Great Principle AhamkAra, from the AhamkAra the five TanmAtras, 
from them the five gross elements ; the Imperishable is coverd by all these." 

Doubt — Now arises the doubt, do these PradhAna and the rest origi- 
nate directly from Brahman, or from that which is mentioned immediately 
before it. 

P&rva-pdkiin . — They arise not directly from Brahman, but from 
the tattvas immediately preceding. 

Siddh&nta . — They arise directly from Brahman as is shown in the 
following sfitra : 

sOtra ii. 8. is. 

fwftwwta g afibmu: « * ■ * » « » 

g^Tat, thar, hi#, ei ftmw if AbhidhyAnat, because of the volition, reflec- 
tion. 4* Eva, even. jTu, but AfTat, his. fat* Lifigat, because of the 
inferential mark. #f: Sab, he. 

12. Brahman is the direct causa, because the text 
shows that they were produced by His reflection, which is 
an inferential mark. — 230. 
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COMMENTARY. 

The word ‘ but * is employed in order to remove the doubt. That 
Lord of all, endowed with the energy of Taroas and the rest, as mentioned 
in the SubAla Upaniptd, is alone the direct cause of all these effects, be- 
ginning with PradbAna and ending with earth. Why do we say so? 
Because creation of every one of these tattvas is preceded by the volition 
of the Lord as mentioned in the scripture. Everywhere, we find “ He 
desired, May I be many, May I grow forth.” This volition cannot belong 
to insentient objects like fire, air, etc., but to Brahman alone. He deter- 
mines upon having various abodes such as PradhAna and the rest ; and 
dwelling in each, He successively creates the various elements. This 
Lifiga or indicatory mark shows that Brahman entering into Darkness 
and the rest, modifies them into the various forms of PradhAna and the 
rest. Another fJruti also says that earth, fire, etc., are the bodies of 
the Lord. As for example in the AntaryAmt BrAbmana of the Brihad- 
Arapyaka Upani§ad II. 7.3, etc., and the SubAla Upani$ad, which declares 
“ whose body is the earth, etc., whose body is the Unevolved.” 

Adhikarana VIII. — The Lord is the Chief cause working 
through matter . 

8&TRA II. 8. 18. 

fatiw Viparyayepa, through the reverse, g Tu. but. mn: Kramah, 
order, wg: Atafc, from this, from the Supreme Lord. Upapadyate, 

becomes possible, w Cha, and. 

13. The reverse order (of creation or involution) men- 
tioned in other Upanisads, becomes also possible if Brahman 
is the supreme cause of all — 231. 

COMMENTARY. 

Tbe word “ but,” has the force of “ only,” here. In the Muntjaka 
Upanigad we find the following : — (IL 1. 3.) 

« wnwi rah mSr * i * w i gsflftwup tfSrff tomm 

wfcfita 

From this is bora Pripa, Manas and all the senses, ether, air, light, water and the 
earth, the support of all. 

Hers PrApa and Manas come first, while in the SubAla Upani$ad, 
PradhAna and Mahat come first. This reversing of tbe order of succession, 
can be reconciled only then, if every thing comes directly from Brahma?, 
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the Lord of all. In that case, it matiers little, in what order you dea- 
cribe the various emanations, and hence the scriptures do not follow any 
particular order, when they describe the coming out of these elements 
from Brahman. The Supreme Lord being the Inner Controller of every 
element, produces the next element through the first. Hence we say that 
from Him, the Supreme Lord, is produced all this, and the various texts 
can be reconciled if we hold that from this Supreme Lord, endowed with 
His different energies, are produced the various effects, Thus when he 
Sruti says “ from fire is produced water,” it means that from the Supreme 
Lord endowed with the energy of fire, is produced water. If this mean- 
ing is not given, then the text becomes irreconcilable. “ The Supreme 
Lord is the material cause of every thing, is the creator of every thing, 
and by knowing Him alone, every thing else is known.” This declar- 
ation of the scripture would be stultified, if we hold the contrary view 
that these Tattvas are produced not by Brahman directly, but from the 
Tattva preceding it The Tattvas like the Pradh&na and the rest being 
insentient, cannot modify themselves into their succeeding Tattva, without 
the co-operation of an intelligent cause. This is the force of the word 
“ cha ” in the Siltra. Therefore it follows that Brahman is the direct cause 
everywhere. 

Adhikarana IX. — Buddhi and Manaa also are directly 
produced from Brahman 

The author now raises a doubt as to whether Buddhi And Manas, 
mentioned in the Muntjaka Upani$ad, as coming after Prana *are also 
directly produced from Brahma^ or from Prana. 

80TJUII. 3. 14. 

srttt fkwmfaft * r affarftft * m t«i 

_ ...T: AntarAh, the intei mediate ones, nan.ely, Manas and the indriyas, 
that occur between Praga and Akada of the Mug<jaka fjruti. ftjnw Vijfiana, 
Knowledge, the organs of knowledge. ManasI, the mind, the word Vij- 

fiAna-Manasi is a compound in the duAl case, vita Kramena, in the order of 
succession. g* fkm. Tat-lihgAt, because of an inferential mark of this, 

Iti, thui. %gChet, if. g Na, not. vfflhng Avidcsat, because there being no 
particular difference. 

14. If it be objected that the organs of cognition and 
mind, occurring between Prana and the Elements, in the Mu^- 
(jaka Upani$ad, are mentioned in their order of succession, 
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owing to an inferential mark of this ; we say, no, because on 
account of non-difference. — 232. 

COMMENTARY. 

By the word 11 Vijn&na ” is meant here the sense-organs of the body. 
An objector says, that the text of the Muncjaka Upani§ad “ from Him is 
born PrApa, Manas and all the sense-organs, ether, air, fire, water and the 
earth the support of all,” declares not only the creation of these tattvas 
by the Supreme Lord, but their order of succession also. In fact this 
Sruti is specifically confined to teach the particular order of emanation. 
You cannot press this text in upholding your theory that all tattvas 
originate directly from Brahman, as you have done in your last Sfitra. The 
order of succession of ether, air, fire, water and earth may be learnt from 
other texts also such as that of the Sub&la Upanigad. The mention of 
this in the Mun<)aka Upani$ad is confirmatory of the order of succession 
already taught in the Sub&la. This text, therefore, has the indicatory 
mark in it, of teaching the order of succession ; just like the text of the 
Sub&la Upani?acL Consequently, Manas and the Indriyas, mentioned 
in this text, between the Prapa and the Elements, show the order of the 
origination of these, namely, first comes out Pr&na, from Pr&na comes out 
Mana^ from Manas all organs of cognition, from them Ak&rfa, from Ak&rfa 
Air, from Air Fire, from Fire Water, and from Water Earth. You cannot 
employ this text in determining the direct origination of the tattvas from 
Brahman. 

This objection raised in the firat half of the Sutra is answered by 
the last portion of it Na-avide$&t— it is not so, because there is no differ- 
ence. All the various tattvas mentioned in the Mupcjaka Upani§ad, 
beginning with Pr&pa and ending with earth, are taught as coming out 
directly from the Lord, and there is nothing particular about Manas and 
the sense-organs that they should have come out from Prana and not from 
the Lord. In fact, the word “ Etasm&t ” of that text, is to be read along 
with every one of these Prana, Manas, etc. Thus, 41 from Him is born 
Prana, frorji him is born Manas, from Him is born the Indriyas, etc.” 
The sense is this, the Lord desired to become many, and as a result of 
such desire, all these things Pr&pa, Manas, etc., came out of Him. 

Note.— The inferential mark or linga mentioned in this text is to be found in the 
S&b&la Upanifad, where the tame order is given as in the Mundaka. Since the S&h&la 
Upaolfad text la explained by all authorities as teaching the particular order of succes- 
sion, and the present commentator also admits the same, as in the first fifitra of the present 
Pida; the Mu n daks text must also bo interpreted as teaching the order of succession, 
because there is no diflerenee between the texts of the Mnpdaka and the Snb&la In this 
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respect Thus the iimilarity of the two texts, is an inferential mark, teaching ns that 
both texts are meant to declare the order of sucoession. The foil Pfirva-pakfa is this. 
In the Mnndaka text the word PrAna means the Mahat Tattya, the Sfttra-Atma, the 
first emanation. Manas means the SAttvic AhamkAra. Indriya means the Rajas Aham- 
kara; and “Ether etc." all mean the Tamaa AhamkAra, the effects being everywhere taken 
for their canae. For Manas has its canae the SAttvik AhamkAra ; the Senses the Rajas 
AhamkAra ; and the Are elements the TAmas AhamkAra. Thus there is absolute identity 
between the 8ubAla and the Mundaka texts, and as the SubAla text teaches the order of 
succession, the Mupdaka text must also teach the same. The reply to this is that the 
Mnndaka text has a separate purpose altogether. It teaches the direct emanation from 
Brahman of every thing. The most important word in this text is “Etaimdt”, 44 from Him," 
namely, 14 EtaamAt PrAnab" 44 EtasmAt Manah, etc., from Him PrAna, from Him Manas, etc. 

In the GftA (X 8) also wo find that the Lord declares 

Hfw wit urn witt i 
dr mi nd ut |n awnknr* i 

I am the origin of all ; all evolves from me, understanding thus, the wise adore Me in 
rapt emotion. 

So also in the VAmana PurAna : — 

The Lord Vijnu entering into each tattva awakens the energy latent in It. He, the 
one Great Energy, alone produoes all this in its beautiful order. 

All these Sinpti texts show that from the Supreme Lord directly 
come PradhAna and the rest. There is no conflict between the texts of the 
SubAla and those of the Taittiriya and the ChhAndogya Upani$adas. No 
doubt the word Tamas or Darkness does not occur in the latter Upani§ad. 
But the SubAla text means that the Supreme Lord possessed with the 
energy of Tamas and the rest, creates, in succession the various effects, 
beginning with Pradhana and ending with VAyu. This is all understood 
in the ChhAndogya Upani§ad and is to be read into it from the SubAla 
Upanisad to complete the text. 

Thus supplying the omission of the ChhAndogya from the Subfda, 
every thing becomes reconciled. Therefore, where the ChhAndogya says, 
“ He sent forth fire/’ the word “He” here means the Lord endowed with His 
energies of Tamas, Imperishable, the Unevolved, the Mahat, the AhaifakAra, 
the Akarfa and the Vayu. The Lord endowed with all these energies and 
vivifying all these energies said, “ May I be many, May I grow forth, and 
then He sent forth fire. ” Similarly, the Taittiriya text is also incomplete, 
it begins the creation with AkArfa by saying, from this Atman arose AkAfo. 
There also we must supply the same omission as we did in the case of the 
ChhAndogj r a, namely from this Atman endowed with the energy of Tamas 
and the rest up to AhamkAra came out Akfitfa. In other words, that 
Supreme Lord who had awakened the energies of Tamas, of the Imperish- 
able, of the Unevolved, of Mahat and of Ahathkara created AkAtfa, etc. 
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Thus the full text of creation given in the SubAla Upani$ad is the stan- 
dard to judge and supply the omissions of the other texts. 


Adhikarana X. — All words are names of Ood primarily 
and secondarily they denote other things. 

An objector says, if Hari, the Lord of all, is the self of every thing, 
then all words denoting moveable and immoveable objects are really 
names of Hari. But as a matter of fact, we all know that those words 
are employed primarly to denote those objects and secondarily to de- 
note the Lord. Therefore, you will have to admit that when the Sruti 
uses the phrase “ the fire thought, May I be many, May I grow forth,” the 
word fire can denote Brahman only in a secondary sense, and not primarily. 
This objection is answered by the next Sfitra which declares that all 
things moveable and immoveable abide in the Lord, and the terms denot- 
ing those things are the primary names of God and secondarily they are 
names of things. 

8&TRA II. 8. IS. 

VUVt CharAchira, moveable and immoveable. ijhWI: Vyap&4rayafci 
being the abode or who abides.in. g Tu, but. mg Syflt, may be. (ff Tat, 
that, those. Wffto: Vyapadedah, designation, denotation. v*WVC: AbhSktah, non- 
figurative, niff Tad-bh&va, that denotation expressing Him, denoting the 
Lord, wfltarg BhivitvAt, on account of being in the future. 

15. — But these words may denote primarily the Lord, 
because He abides in the things moveable and immoveable, 
though this meaning of the word as denoting Brahman 
primarily is learnt in a future time after hearing the scrip- 
ture. — 233. 

COMMENTARY. 

The word “ but " removes the doubt raised in the last paragraph. 
The wordB which in ordinary use are names of things moveable and im- 
moveable, are primarily the names of the Lord, because these moving and 
stationary objects are Hie bodies and because He abides in them. Those 
objects get their particular names from the particular aspect of Brahman 
residing in them. This Tad-bh&va or the power of words to denote the 
0 f the Lord, is not known to all men at once, but it is a matter 
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which they come to know after studying the sacred Ved&nta scriptures. 
In fact, tbe object of the VedAnts is to give rise to the knowledge that 
every word is really the name of the Lord. As aaya the Sruti “He 
desired May I be many,” " He is VAsudeva, than whom there is nothing 
else.” (GopAla UpanieadV In the Vigen Purina (III. 7*18) also : — 

I 

fell 

As the gold is one, though manufactured into different objects like the bracelet, the 
exown, the ear-ring, ete., similarly, bne Lord Hari pervades all jtvas whether they be 
angels, men,. or animals. 

In the dvet&rfvatara Upani^ad I. 9, we find the same idea. 

The sense is this, all words denoting power or energy primarily 
denote tbe person possessing the power or energy, because energies have 
for their substratum the peroon possessing the energies. 

Adhikarana XL — Jiva is not created but is eternal . 

In the previous Sfttras we have defined the Lord and determined 
His. nature. He was defined as that from which every thing originates 
but which has no origin, because He is the root cause. Now the author 
begins to describe the jiva and to determine his nature. Therefore, he at 
first se ts aside the wrong notion that the jiva has any origin. 

Note.— The Lord poeeawee two powers (Sakti), namely, the Chit (all the jivas) and 
▲ohit or inanimate nature. In the previous SAtras the inanimate nature or Achit has been 
discussed in various texts relating to this aspect of the Lord. And it has been shown how 
they arise from the Lord. Now upto the end of this Pida the nature of the jfva is des- 
cribed. One olass holds the view that jiva is not eternal, out is born and dies and the 
scriptural ceremonies relating to birth and death show that the jiva is non*eternal. The 
author however proves that jiva is eternal, and the scriptural ceremonies refer to the 
bodies of the jiva and not to the jiva. 

The texts like the following give rise to the above doubt, “ From 
whom arose the mother of all universe.” The mother of the universe is 
the primary energy of the Lord. This we find in the Mah&Q&rAyaga 
Upani§ad I. 4, which is a part of the Taittiriva Aranyaka. 

IRP snjfu vwn i 

From whom is the birth of the creatrix of the universe, who poured down the souls 
along with the cosmic water on this earth, He who through the herbs entered into men and 
yiimaim, all moveables and immoveables. 

So also in the Ohhftndogya Upanijad we find “0 dear, all these beings have the 
Sat for their origin." 

Doubt.— 'Here arises the doubt whether the jivaB have origin or 
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Ptirva-pakfa . — The PArva-pak^in says the whole universe consisting 
of sentient or insentient creatures admittedly being an effect, it follows 
that souls are created like every other thing. If they were not created, 
but be held to be co-eternal with God, then you violate the promissory 
statement made in the Chbindogya Upani$ad (VI. 1. 1) that by knowing 
which every thing else is known. For if jtvas were co-eternal with God, 
then by knowing Brahma? , jivas will not be known. 

8iddh&nta . — The souls however have no origin, but are eternal as 
shown in the next Sfftra. 

8&TRAII.1.16. 

n Ns, not visit Atm*, self, ilva, soul, jb: Crutch, on account of scriptural 
statement. Anisia, NittyatvSt on account of the eternity. V Cha, and. 
aim: Tabliyahi from them, «.«., from the fjruti and Smfiti. 

16. The soul has no origin, because of the scriptural 
statement to that effect ; it i3 eternal and intelligent, because 
from them (Sruti and Smpiti) this is the conclusion. — 234. 

COMMENTARY. 

The self or Atman here means the jlvitman or the soul. It has no 
origin. The Sruti declares it to be so.— (Kath. Up., 1. 2. 18). 

Imgcihr w pi wnl tifft i 

This experience of different pleasure and pain is not born nor does it die ; it sprang 
from nothing, nothing sprang from it. The ancient is unborn, oternsl, everlasting ; he is not 
killed though the body is killed. 

So also in the &vetf rfvatara Upanigad, I. 9. 

ivA iiiviiwiAvim bvt iwiinirtjRT i nwimw 
gwart vt mp Wqtf iwfercf. i i 

There are two, one knowing (is vara), the other not-knowing (Jivs), both nnborn, one 
strong, tho other weak ; there is she, the nnborn, through whom each man receives the 
recompense of his works ; and there is the infinite Self (appearing) under all forms, bnt 
Himself Inactive. When a man finds out these three, that is Brahms. 

This also shows that the jiva is without any birth. Moreover from 
these two, namely from the Sruti and the Smpti, we learn that the jiva is 
eternal. The force of the word “ Cha” in this Stitra is to indicate that the 
jiva is intelligent also. The Srutis like the following declare the soul to 
be eternal — (Kath Up., II. 5. 13). 

hfwftr w*n*i sushi’ 

tffridh t oi to uiwft hrtwnj 
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The Bteraal among the eternal*, the Oo n ** l o* *n ** * among * 11 a na e n lo— n we*, the 
One who beetowa the (ralta of Karmaa to maoj jtraa, the tnaqsll-aladad one* who eee 
Him aeated In their A tint, get eternal happineea, bnt not the other*. 

Similarly it is unborn, eternal, everlasting ; He ia not killed though 
the body is killed. 

This being the nature of the soul, the phrases like this M Ysjfia-datta 
is born, he is dead"; and all worldly ceremonies relating to birth and death, 
have reference only to the bodiet taken up by the jivss and not to the jlvas 
themselves. In fact, the Brihad&ranyaka Upanigad clearly says that.s man 
is said to be born, when he assumes a body ; and he is said to die, when 
he dissociates himself from the body. Thus birth * n| ^ death are with 
reference to the body and not the soul. The text of the Brihsdirapyaka 
Upanigad is the following (IV. 3. 8) : — 

n iwtf jrti h8ikRiwwipp qrafo hhhIv nv- 
juRwhw tptrtt ihmifti i<i 

On being born the tool assume* a body, end beeooe* nnited with nil evil* ; on dying 
he depart* from the body, and leaves all evils behind. 

So also in the ChhAndogya Upanigad (VI. 11. 3.) we find 

This body verily die* when the jtvn ebendon* it, bnt the Jlv» never dies. 

If this is so, how do you reconcile the statement made by the scrip* 
ture that by knowing one every thing else is known, which implies that 
God is the only existence, and jiva also is an effect and has an origin. 
This, however, we reconcile by Baying that the word “ effect ” is only the 
name of the same Brahman, when existing in a different condition as a 
manifestation. Brahman has two energies. When both of them an 
latent in Him, they are said to be non-existent ; when they come out of 
Him the world is said to originate. The difference, however, between the 
jiva and the Pradh&na is this. The non-sentient objects like Pradhfina 
and the rest, which are the objects of enjoyment of the soul, undergo n 
change of essential nature when they originate from Brahmsp. But the 
souls (jlvas) being the enjoyero, do not undergo any suoh change of 
essential nature when they come out of Brahmsp. The only change in 
their case consists in the contraction and expansion of intelligence. In 
the state of pralaya, the intelligence of the soul is in a state of contraction ; 
and during the creation, the intelligence of the soul is in a state of 
expansion. In both cases, however, whether of contraction or expansion, 
the soul undergoes no change of essential nature. No doubt, both Souls 
and Matter are effects, or creatures of Brshmap, as sent forth by Brahmsp ; 
and hence they may be called as effects. And in this way, there is no 
contradiction in the ststement that by knowing Brahmsp every thing else 
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is known. For by knowing the cause the effect is certainly known. This 
view harmonises all the Srutis. The conclusion is that the jiva has no 
origin. 

Adhikarana XII. — The nature of the jiva is that it ia the 
knower and the knowledge both. 

Now the author determines the essential native of the & n\. There 
are some texts which show that the soul is the knower and others that it is 
knowledge. Thus the Antary&min text of the Brihadiranyaka Upani§ad 
shows that soul is knowledge.— (Brihadiranyaka, III. 7. 22). 

fan* foiroa fcftw t- 

He who dwells in knowledge (vlj flint), and within knowledge, whom knowledge doe. 
not know, whose body knowledge Is, and who pulla (rnlea) knowledge within, He i. thy Self, 
the poller (ruler) within, the Immortal. 

In another text we find “ I slept soundly, I didn’t know any thing. ” 
It thus appears that in one place the soul is called vijnana or knowledge 
in another it is the knower ; knowledge being only its temporary attribute, 
for in deep sleep it has no knowledge. 

(Doubt).— Therefore arises the doubt whether the soul is merely 
knowledge, or whether its essential nature is that of a cognising subject. 

(PHna~pakfa ). — The essential nature of the soul is intelligence or 
knowledge, because the text of the Brihad-aranyaka Upani$ad shows that 
the soul is vijn&na or intelligence. The self-consciousness or cognition 
is merely the attribute of Buddhi and the assertion “ I slept soundly,” is 
really the assertion of Buddhi, when in contact with the soul. The soul is 
not the knower. 

(SiddhAnta ). — The soul is however the knower, and it is not the 
snperimposition of Buddhi on the soul, that makes soul appear as a 
knower, as is shown in the next Sfltra. 

StTBA U. 8. 17. 

VtaTO I * W I M I 

V: JBah, the knower. wm Ataeva, for this very reason. 

17. The Jlvatman is the knower, for this very reason ; 
because the scripture says so. — 235. 

COMMENTARY. 

The jlvatman is not knowledge alone, and though its form is that of 
intelligence, its essential nature is that of a knower. As says the Prados 
Upanifad (IV. 9.), 
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•w % sit wit wtwr iiwt jwtt tacT iroft ftvrmwryrn i 
i vmA p^hI i 

Verily he is the beholder, the toucher, the hesrer, the smeller, the tester, the 
thinker, the determiner, the doer the ViJfiAnltml, the Purufs. (Re who knows this 
Pornfe becomes established In the Highest Self)* 

The phrase for this very reason means, that because the scripture 
declares it to be so. We hold the soul to be the knower, because the 
scripture declares it to be so, and we do not allow our reason any scope 
here. In fact, we take our stand on the text of the Ved&nta Sfitra, II. 1. 27, 
which declares that the scripture alone is the root from which we learn 
any thing about these transcendental subjects. The jiva is declared in 
the Smfitis also to be the knower, having knowledge as its essential form. 
On the strength of the assertion “ I slept soundly, I had no knowledge of 
any thing," we cannot say that the soul is mere intelligence, and that it 
becomes the knower, only when it comes in contact with Buddhi ; for then 
you contradict all those texts which declare the soul to be the knower. 
Therefore it follows that the soul is both the knower and has knowledge 
for its essential nature. 

Adhikarana XIII —Jiva is atomic . 

Now the author tries to ascertain the size of the soul. In the 
Mumjaka Upani§ad, it is 6&id that the soul is atomic in its size. — (III. 1. 9.) 

■ttafCRiir kror tfertr vm wwr Sfttau mkffcra 
cWinin jmihi *nui.wng^r www rou i 

This atomic soul is to be known by that mind slone, In whioh the chief prdna has 
completely withdrawn the five-fold activities; for the mind of all oreated beings is 
entirely Interwoven by these five prints and is never quiet. This atomic soul is to be 
known by that mind which being perfectly pure makes the soul manifest its power. 

(Doubt).— Now arises the doubt, is the soul atomic as declared in 
the above Sruti or is it all-pervading ? 

(Piirva-pakia ). — The soul is all-pervading, because another text says 
that it is Mahat or big. Even the opponents also admit the validity of the 
following Sruti (IV. 4. 14.— 22.) Brihadaranyaka Upani$ad where it is 
said, this Atman is Mahat and unborn : — 

ritw mrw jnw ^iw fawn* rtj u vrauu* 

fMft i 

And he is that greet unborn Self, who consists of knowledge, fo surrounded by the 
Prdpas, the ether within the heart, wherein it reposes. 

Here the soul is called great and so it cannot be atomic. It is called 
atomic in a figurative sense only. 

[Siddh&nta ).— The soul is really atomic, as the next Sfitra shows it 
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Utkrinti, passing out sfe Gtti, going, jwftvi Agatlnim, return* 


18. The soul is atomic, because the scripture de- 
clares that it passes out, it goes and returns ; while such 
declarations would be unmeaning if the jhra were omni- 
present. — 236. 


COMMENT ART. 


The word u atomic" is understood hen, and is to he read in this 
Sfltn from II. 3. 20, when it is used by the PArva-pak»in. The Sfltn is 
in the genitive case (gattntm) bat the force of the genitive is that of the 
ablative. This jlva is atomic in its size, and not all-pnvading and that 
for three reasons, (1) the scriptures declan its passing ont ; and an all- 
pervading substance cannot pass out. The following text of the Bribed* 
taQyaka Pp aniy d (IV. 4. 2) shows the method of the soul’s passing oat 
at the time of death. 

sks bnv trtllT tnw fhwntftt s^si 

ipif fiAAi si nOdiWsijinw mb ww 
wfagmfrr w ftmh <wftr w f tauftot uo Mufli i 

Tke point of hlo heart b ooomea llg hted up, and by that light the 8elf departs, either 
thMMgh the eye, or throogh the aknll, or through other places of the body. And when he 
thw departs, Ufe (the chief prftpa) departs after him, and when Ufa thus departs, all the 
other Yital spirits (prinas) depart after It He la oonscioos, and being oonscions he follows 
and departs. 

2. Another verse of the same shows where souls of some persons go 
after death (BphodAranyaka Upanigad, IV. 4. 11.) 

«mv l Swr wb Buensvsft i nut lefiweiiftiiDi’ 
enstrawi 

That* st* Indeed those nnblessod worlds, oovored wfth blind dsrkoew. Mm who 
•N I gnorant sad not enlightened go after death to thorn worlds. 

3. Similarly in IV. 4. 6 of the same Upanigad is shown that the 


seal wtarn*:— 

Bfr qfrtr uuftr ij bMBw fn wttftr fty* ftr «w ft wmw i 
ngpTviikvm dutiiliwiu aeifiNwjEtwd bw ebfti 

And bore there Is this verse: •* To whatever object s man's own mind is attached, 
to tbst be goss stveononsly together with his deed ; sad having obtained the end (the 
liit results) of whatever deed he doss boro on earth, ho returns again from that worl4 
(wbioh Is the temporary reward of his deads) to this world of ectioa." 
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These three texts of the Brihadirapyaka Upaniyad show the passing 
oat, moving end returning of the soul. If the eoal were ell-pervading, 
then these things could not be possible for it. 

In the BhAgavata PurApa also it is declared : — 

«wwi w imndinnm w uwaw ttoi ijw 

% njftn i 

O Lord, If the soul were oemielMi, fixed tad ill-pervading then there would net 
ariae the reUtionahlp of being ruled end the ruler. Thou, 0 Lord I eonldet not be ite ruler 
nor it the ruled. But if it were ntomlo that would be possible. 

The Lord, however, is both atomic and all-pervading at the same 
time ; and moving and returning , when attributed to the Lord are not 
contradictions, because he possesses mysterious powers, and all paradoxical 
statements are appropriate in his case. 

The soul may be all-pervading and utnnoving, and still the epithet 
of going out may be applied to it in a figurative sense, as it is applied 
to the ruler of a village, when he ceases to be its ruler. The all-pervading 
soul, when it ceases to rule the body, is said to pass out of the body. 
There is no real passing out. When it has the Abhimina of a body, it is 
said to be born, there is no real birth. The word “ Utkr&nti ” therefore, 
may possibly be explained in a figurative sense. But the SQtra uses two 
other words “ Gati ” and “ Agati, ” going or returning. These words can- 
not be explained metaphorically. A non-lnoving soul cannot be said to go 
out or come back. The next SQtra shows this. 

bOtra II. 8. 19. 

wwwatwil : huum 

f; SvAtmanafc, through the self, w Cha, and, only. gfna |: Uttaraycfc, 
of the latter two, namely, of Gati and Agati. 

19. The latter two, namely moving and returning, 
can be effected only through the self (and cannot he explained 
in a metaphorical way). — 237. 

COMMENTARY. 

The two last attributes mentioned in the previous SAtra can only 
have relation with the self, because the actions denoted by these verbs 
reside in an active agent. They cannot be explained metaphorically. 
That being so, the word UtkrAnti or “ passing out” must also be taken in 
ite literal sense. It must mean that the soul is a definite something, which 
passes out of the body at the time of death ; and not that it is an all-pervad- 
ing substance that ceases to have any connection with the body. In hot, 
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the method of passing out shows that particular portion of the heart is 
lighted up and catching hold of that ray of light, the soul passes out of the 
body. The same idea is expressed in the Gita also (XV-8.) 

tofa* T I 

ftwftr iiffanftw w wm i 

When the tool aeqnireth a body and when He abandoneth it, He selaeth these and 
goeth with then, as the wind takes fragranoes of flowers from their reoeptaeles (from the 
anthers of flowers in which fragranoes reside). 

The statement 44 these three words, 4 passing out, * moving * and 
returning 4 have a metaphorical sense only, and mean souls abandoning 
the idea of rulership over the body or assuming such idea, 44 is wrong, 
because in that view the statment of the Kaurfitaki Upanipad (III. 3.) will 
be irreconcileable. There it is said 

snhugw nftwwwf tif tftr wyfwwftfb# n 
vm wratm dwt nh wdMuBii 
hi n* fitWt* * mu 

Mil* sibAr Wi tmr a * i 

When a man is thus sick, going to die, falling into weakness and faintness, they say : 
“ His thought has departed, he hears not, ho sees not, he speaks not, he thinks not." Then 
he beomes one with that prina alone. Then speech goes to him (who is absorbed in pripa) 
with all names, the eye with all forms, the ear with all sounds, the mind with ail thoughts. 
And when he departs from this body, he departs together with all these. 

The word used in the original is 44 Saha 44 or together. This would not 
have been used, had soul been all-pervading. When the same action 
is done by two subjects, one principal and the other subordinate, there the 
word 44 Saha 44 is used, as in the sentence 44 The father eats together with 
the son. 44 Therefore, when this Upanipad uses the phrase 44 He departs 
together with all these, 44 it must mean actual departing and not meta- 
phorical The illustration given in the GitA of the wind taking up the 
fragrance from the recepticle of the flower, also shows the actual taking up 
of something and carrying it away, for the relationship of the wind with 
the fragrant substance is that of the seizer and the seized. This also 
answers the theory of the MAyAvAdins who consider soul to be like the 
portion of space, enclosed within a jar, and that its passing oat or coming 
in axe merely phraseshaving no meaning, except that breaking up of the 
j" or coming into existence of it. It is only through ignorance that one 
thinks that the soul goes out or comes into the body, ssy the MiyAvidins. 
Their theory hsa no scriptural authority. 
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bOtba n. t. ». 

^ Na, not. W: Apufc, atom. UW( Atat, not that, namely oppoaite of 
Apu. y%: Crutch, because of a druti or scriptural test, (ft hi, thus. ^9 
Chet, if. B Na, not. Ftara, the other, namely, the Supreme Self and not 
the jlva self, dftptfUp Adhikarat, because of the context or topic, 

20. If this be said that “ the soul is not atomic because 
there is scriptural text contrary to that," we reply, it is not 
so. That text refers to the Supreme Self, because that is 
the context. — 238. 

COMMB.VTARY. 

[P&rva-pakta ). — The jlva is not atomic, says the PQrva-pak§i>\ 
because in the Biihadftranyaka Upanisad he is described as infinite. The 
original text is given below (IV. 4. 22) : — 

ft ww ww ftvNim riIj u wnnu- 

ftiftf utfr ftfetaro ftrenfi rr Rr. * fti yr uft w y n rit <nr 

ftiyw ftftuR ftfrre qaiftmftifr quure «w agfuutw «wt Aist- 
muftiiftw mm Mlft'ifer uw oftnMwilfiiis 

r^-t^ - . rv ^ IV fV V- K rs _ _ PS. 

NHW JWWIcT %*W miwu wR IWW WSmtRX I 

And he it that great unborn Self* who consists of knowledge, is surrounded b y the 
Prions, the ether within the heart. In it there reposes the ruler of all, the Lord of 
all, the king of all. ‘He does not become greater by good works, nor smaller by aril 
works. He is the Lord of ail, the king of all things, the protector of all things. He is 
a bank and a boundary, so that these worlds may not be confounded. Brihmsnis s eek 
to know him by the study of the Veda, by sacrifice, by gifts, by penance, by fasting, 
and he who knows him, becomes a Muni. Wishing for that world (for Brahman) only, 
mendicants leave their homes. 

Here the Atmi is described as Mahat or great, it therefore cannot 
be small or atomic. This objection is raised in the first part of the 
Sfltra and the answer is given in its second half. 

{Siddh&nta ).— The Atma referred to in this Sruti is not the Jiva 
Atman, but the other or the Param Atman, because the topic here is of 
the Supreme Self, and not of the individual soul. No doubt the subject 
is started in the Brihad-Aranyaka Upagigad, IV. 3. 7, by the following 
description of the jiva self 

Start favMJN* ctrenrito jto h wrw jprih 
wdft Aftratoftk writ Aisuftnmft 

swfki 

Jimks Vsidehs said;-" Who is that 8elf r 
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Y«|Smlki replied Be who ie within the heart, torronnded by the prApas 
(senses), the person of light, eoneicting of knowledge. He, remaining the flame, wanders 
along the two worlds, as if thinking, as if moving. During sleep (in dream) he transeends 
this world and all the forms of death (ail that falls under the sway of death, all th|t is 
perishable.) 

Yet in the middle IV. 4. 13, the topic started is that of the Supreme 
Self and consequently the word Mahat refers to Param Atman and not 
to the Jlva. The passage is given below 

Whoever has found and understood the Self that has entered into this patehed- 
together hiding-place, He indeed is the creator, for He is the maker of every thing, His 
Is the world, and He is the world itself. 

This verse and the verses which follow it all describe the Supreme 
Self and consequently the word Mahat used in one of these verses (IV. 
4. 22) cannot refer to the jiva-dtman but shows the greatness of the 
Supreme Self. To understand the whole argument, those verses are also 
given below 

ttvnffta ftvmwf * fate i * wufcgcevnfr 

mrafet* pnfrtft vftir a i tworar i hrrt 

r ^ i vw i fdrtwudwft i fa 

i w i nffcr*. mum alb 

far i aftf n*i mmh ftemMfcawi » t* i are* anger wpmgw 
dhnrtiht firjs i ft ftftqg w p ywran r ui mboig* 

jfpnfai ft*** i iAur yganftfti v fa oitorwoftritM 

wblj RfdSRflb BRf I ftW *rC VNEISRI WKW RRPIRJR! i q* | 

ait gdi mnr i a i gm i miayRm nie r wwiwa 

% aftfir i \K i 

14. While we are here, we may know this ; if not, I am ignorant, and there is 
great destruction. Those who know it, become immortal, but others suffer pain indeed. 

15. If a man clearly beholds this Self as God, and as the Lord of all that is and 
will be, then he is no more afraid. 

16. He behind whom the year revolves with the days, Him the Gods worship as the 
light of lights, as immortal life. 

17. He in whom the five beings and the ether rest, him alone I believe to be the 
Self,— I who know, believe Him to be Brahman ; 1 who am immortal, believe Him to be 
immortal. 

18. They who know the life of life, the eye of the eye, the ear of the ear, the mind 
of the mind, they have comprehended the ancient, primeval Brahman. 

18. By the man alone it is to be perceived, there is in it no diversity. He who 
perceives therein any diversity, goes from death to death. 

80. This B terns l Doing that can never be proved, is to be perceived in one way 
only ; It is spotless, beyond the other, the Unborn Self, great and eternal. 
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SI. Let e wise Brfthmana, after he has discovered Him, practise wisdom (meditation). 
Let him not seek after many words, for that is mere weariness of the tongue. 

8ftTRA II. 3. SI. 

TO«nNM i « tf * i* n i ■ 

HHHi Svarfabdafy, its own word, the very word Aqu or atom. TOTHram 
UnmAnftbhyam, on account of the measure : or comparison, w Cha, and. 

21. The soul is atomic, because the very word atom 
is applied to it, and because its measure is also given in the 
scriptures. — 239. 

COMMENTARY. 

In the Mundaka Upanigad, II. 1. 9, already quoted before, the word 
“Anti" is directly applied to the soul. Similarly, comparison of the soul 
is made with very small things, to show its moasure or size. The word 
Unm&na means “measuring a thing by comparing it with another." 
Thus in the SvetMvatara Upanirfad, V. 9, we find the following com- 
parison:— 

*n*tr « feiru: sr h 

The jfva is to be known aa part of the hundredth part of the point of a hair divided 
a hundred times, and yet it is to become immortal, and rankta. 

The word “Anantya" in the above verse does not mean infinity but 
deathlessness, namely Mukti. The word r Anta" means death. The con- 
dition of deathlessness is called “ Anantya." These two scriptural texts— 
the direct statement of the Mundaka Upani$ad, and the simile of the 
^vetAfratara Upani§ad show that the soul is atomic. 

If it be objected that soul being atomic must be confined to a parti- 
cular portion of the body and it could not perceive sensations extending 
over the whole body, the reply is thus given by the author. 

sOtra II. 3. it. 

i s n i rr a 

Avirodhah, non-conflict, non-contradiction. wfTOT Chandana- 
vat, like sandal- wood. 

22. There is no contradiction, because the sensation 
is felt as in the case of sandal oil. — 240. 

COMMENTARY. 

A drop of sandal oil of the first quality called Hari Ghandana placed 
in one part of the body causes a pleasant aensation all over the body, 
similarly, the soul though residing in a particular portion of the body 
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perceives all that is going on throughout the world. Thus it is in the 
Brahm&ncja Pur&pa : — 

vfMniliuri #w» wftmwftieftn 
mr uOufr i 

This soul though of the size of en atom pervades the whole body, Just m the drops 
of Hsrl Chandana, pieced in s particular pert of the body, pervade throughout the body 
with their pleasant sensation. 

Soul dwells In the heart. 

80TRA 1I.8.M. 

wfo r Rfl jN r ftft ft n m m 

Wfffeft Avasthiti, residence, abode. VlcTO! VaidesyAt, on account of 
specialisation, fft hi, thus. ft* Chet, if. * Na, not. V'S'PPir; Abliyupa- 
gam&t, on account of acknowledgment, on account of acceptance, gft Hfidi, 
in the heart, ft Hi, because. 

23. If it be said, “ the sandal drop has a particular 
abode, while the soul has no such abode; and therefore it 
is not atomic we say this is not so, because it is acknow- 
ledged that the soul has a particular abode, namely, in the 
heart. — 241. 

COMMENTARY. 

We see the sandal oil to be in actual contact with some particular 
portion of the body, but the soul is not seen to be in any particular part 
of the body ; nor can we infer its existence in any particular part of the 
body, for the reason would show that it must be all-pdrvading throughout 
the body, because it perceives the sensation throughout. The illustration, 
therefore, of the sandal oil is not to the point. This objection is answered 
by the latter part of the Sfltra. There is no occasion to employ our reason 
in trying to find out the particular spot of the body where the soul 
resides. The scripture, distinctly mention that the soul resides in the 
heart. Thus in the Prarfna Upani§ad (III. 6) we find 

eft wtnvm 

The Soul Is in the heart 

In the next Sfitra, the author shows his final opinion, declaring that 
though the soul is atomic, it can perceive sensations all ovfer the body, 
through its rays ; as shown in the case of a flame ; and even thu 9 there 
would be no conflict. 

sOtra II. 3. 34. 

prixi*ita4<i 

_ Guijit, on account of its quality (of intelligence), q Va, or. wMnf 
Aloka-vat, like light. 
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24. Or the soul may pervade the whole body, by its 
quality of intelligence, as the flame pervades the whole room 
by its rays. — 242. 

OOMUBNTAHY. 

The soul, though atomic, pervades the whole body by its attribute 
of intelligence, namely, by its power of sentiency just as light. The sun 
or a candle, though placed in a particular spot, illumines the whole universe 
or the room, by the.ir rays. Similarly the soul, though residing in the 
heart, perceives all sensations. As says the Lord in the GitA (XIII, 33) 

«rar a v uwfrw fggf Awsftri rfo i 
tjhf qMt wn t«A Jmiwfa aror mi 

As the one ran illumlneth all this universe, so the soul illumines tho whole of this body. 

You cannot say that the rays of the sun are particles detached from 
it, and spread themselves all over the world ; for if it were so, then the 
sun will be constantly losing its mass and decreasing in size ; but this 
is not tbe case. Uoreover, gems like rubies, etc., give out rays of light 
without losing their weight, as may be observed by any one. In tbe 
case of gems, we know that no material particles are given out by them. 
Their light is their quality, and not any portion of their substance. 

Note.— This theory is however now sn exploded one. The rays of the ran are really 
partiolea of matter, so light that they cannot be weighed. The loss of the sun's maas is 
constantly being replenished by the fall of meteors into it In the case of gems, like 
radium, which emit light, it is a scientific fact that that light ia matter and a portion of 
the substance of tbe radinm and not its quality. Similarly, the soul pervades the body, 
by its light which la really a substance of the soul. The highest vesture of the soul con- 
sists of the KArana arlra and it ia through the particles of this KArana darfra that the 
soul comes in contact with the external world, namely, its body. The KArana £arfra ia 
constantly beiog replenished by the matter of the highest plane. 

In tbe above Sfltra it has been shown that a quality can function in a 
place apart from the substance of which it is the quality. As light can 
function and illumine an object in a place different from the place where 
the flame is, of which the light is a quality. The author shows this by 
another illustration. 

SUTRA II. 8. 15. 

n * i ^ i w n 

•ufirtlf: Vyatirekafc, distinction, difference. Gandha-vat, like the 

odour, m Tatlifi, thus. ft Hi, verily. riraftr Darrfayati, the scripture shows 
or declares. 

25. The quality may function in a place distinct 
from the thing qualified, as in the case of emell, for thus 
the scripture also declares.— 243. 
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COMMENTARY. 

m smell of flowers and the rest, being the quality of flowers, 
etc., are perceived even in a place distinct from the objecta of wb : eh they 
are the qualities, so the sentieney, which is the quality of the soul, may 
function in head, feet, etc., namely, in places other than the heart, where 
the soul dwells. The scripture also declares this, for we find in the 
Kaurfitak! Upanifad the following (III. 6) 

— ir ed— r wr wdfc Rwnwmftftr «hi snf — raft* 
radw p mmtf l fti bwtt oy wwt radfe qronmftftr rarer «N 
tilw rarer ftufr win hpr tyfriw ® 1 

bwt wni (ftiraf wrtih wNnUfti rvw o(lt wrap 

aJEk^— fv _ Vis 

Hwl qljil ffiMiin Hlwiwf ml JNUI4JHMIHI 

rermrafr e *nra raqimt era wwlfti ret* fipf w t wqf reft* Wit 
ftwral wwn/lft i % i 

Hiring b y PrajfiA (sentieney or the power of feeling) taken p c— e — Ion of speeeh 
(tongue), he nttere by the tongue nil word*. Haring by nentienoy taken po— e— ion of 
the none, he sinelia all odours. Having by sentienoy taken po— o— ion of the eye, he 
sees all forms. Haring by sentieney taken posse— ion of the ear, he hears all sounds. 
Haring by sentieney taken poo so— ion of the tongue, he obtains all tastoa of food. Haring 
by sentieney taken pop— ion of the two hands, he performs all notions. Haring by 
— nticncy taken posse— ion of the body, he obtains pleasure and pain. Haring by aenti- 
ency taken posse— ion of the organ, he obtains happiness, Joy and offspring. Haring by 
sentieney taken posse— Ion of the two feet, he performs all movomems. Haring by senti- 
eney taken possess ion of the brain (dhi), he generates all thoughts and perceives all 
thought-forms. 

Though the smell of a flower extends to a great distance from the 
flower, yet it is not cut off from it, just as the light of a gem, like radium, 
though extending to a great distance is not cut off from the gem. As we 
find in the following Srapti. 

rf_ jirg Sr »prf Sftra i 

If any one finding smell in water may — y, the smell is the quality of water, he la 
verily mistaken ; for smell la always the quality of earth, though It may be found in 
different plaoes, sueh — in water or air. One mistak— the air or water to hare scent, 
because temporarily the aeent has taken theoe objects as its plaoe of manifestation. 

In the Sruti ife find it declared (PnJna IV. 9). 

W % WT litHT HINT WfiWT IWIT IflT RlWWff JW I 

v i^i 

For he it Is who sees, bears, smells, testes, perceives, conceives, sets, he whose 
essence Is knowledge, the person, and ho dwells in the highest, indestructible —If. 

(Doubt). — Now arises the doubt, whether intelligence which is an 
attribute of the soul is eternal or not. 
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{P&rvarfakfa ) — The PArva-peksin says, the soul is inert like stone ; 
and intelligence manifests in- it, when mind comes in contact with it 
Had intelligence been a permanent quality of the soul, then it would not 
have been lost in deep sleep ; when according to all texts and experience, 
the soul knows nothing. The intelligence of the soul is therefore an 
accidental quality, manifested in the soul by its contact with mind ; just 
as the fire which is not the quality of the iron, manifests in the iron when 
it is heated in the fire. Had knowledge been the permanent attribute 
of aoul, then it would not have been lost in deep sleep. Moreover, if 
intelligence were the natural and inseparable quality of the soul, then 
there was no necessity of an organ of intelligence like the mind ; for just 
as if seeing was the invariable attribute of the soul, there would be no 
neoeesity of an organ like the eye to perceive an object In fact, the 
Sruti which declares that the soul has no consciousness in deep sleep, and 
die Sruti (Bphsd-Aragyaka IV. 5. 14) which declares that the attributes 
of the soul are never lost, but are eternal and indestructible, conflict with 
each other. Hence it follows that the intelligence is an accidental quality 
of the soul. 

(SiddhAnta )— Intelligence is a permanent attribute of the soul, as is 
shown by die following SAtra. 

BflTRAII. 3 . M. 

y i g& m gt immi 

Ppthak separate, attanf, Upade&tt because of teaching or state- 
ment. 

26. The intelligence of the soul is permanent, be- 
cause there is a separate statement in the scripture to that 
effect. — 244. 

OOMMBNTARY. 

In the text of the Prafaa Upani$ad as well as in that of the Bfihad* 
firagyaka we find a distinct statement made to the effect that the attributes 
of the soul also are eternal. The Brihad-firagyak* Upanigad (IV, -5. 14) 
distinctly says that not only is the jtvAtman imperishable, but its qualities 
also are indestructible. It is not by contact with mind that the soul mani- 
fests its quality of intelligence, for both being partless there can be no 
contact between them. The intelligence of the soul becomes obscured 
when it turns its face away from the Lord, and it manifests when this 
obscuration ia destroyed by turning its hce towards tbe Ix>rd. As we find 
in the following text of Saugaka : — 

mat *t wtnjwt awpiwwA* i 

Iwnwi^y s HwW Wi tint hw ill 
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bnft wiwr^i 
«fanwn mv fin i * i 
( rat jpp i 

row* w ro* kwr rotuta ft & ffir r t ■ 

As by rubbing off the dost from » gem the light ie not e rented in the gem, but the 
light, which is the inherent attribute of the gem, manifests itself owing to the removal of 
the covering dost, similarly the intelllgenee of the soul manifests Itself when the faults 
are removed. As by digging the earth, water, comes ont of a well, but is not created by 
the aet of digging, similarly the soul manifests its intelligence when the layers of 
igaoranoe ooneealing it are removed ; just as the water of the spring babbles up when the 
saper-lnonmbent layers of earth are removed by digging. In fact when the obscuring 
faults are destroyed, the innate qualities of the soul manifest themselves ; they are not 
ereated, beoause they are the eternal attributes of the jive. 

The text of the Bfihad-draziyaka Upaniqad (III. 7. 22) says: — 

trffcnt UnNsnn^otr * ftinf w tv ro ftiraOsettr 

ftw w wftt sntv « wmimitf mqui i w a 

He who dwells in VijflAna (knowledge, jtrAtmi), and withinjmowledge, whom know- 
ledge does not know, whose body knowledge is, and who pulls (rules) knowledge within, he 
is thy Self, the puller (ruler) within, the immortal. 

This declares that the soul is knowledge, and not the knower. The 
apparent doubt raised by this Sruti is answered in the next Sfltra. 

sOtra il a. .*7. 

ggUKmifff sntWff a «u v I a 

gf Tat, that, gg Guga, quality, that quality or those qualities, on 
account of the quality or qualities of that, that quality, namely, the quality of 
intelligence or knowledge, Saretvat, being the essence, g^ Tat, that, 

namely knowledge, rnffta: Vyapadetfafc, designation. qrffffg PrAjha-vat, like 
the term PrAjfta, when applied to the Lord. 

27. The soul gets the designation of knowledge, be- 
cause that quality is its essential attribute, as the Lord 
Vif^u is called Prajila or omniscience, because it is His 
essential attribute. — 245. 

COM MINT ARY. 

Though the jlva is the kncwer, yet it is sometimes designated as 
knowledge, because that quality of knowledge ie its essential nature. The 
word 1 S&ra ’ means a quality which never can be discarded, which is the 
nnnnntifil nature of the thing, the absence of which makes the thing non- 
existent. The above text of the Brihad-Arapyaka Upanipd no doubt 
the soul by the term knowledge and not knower, bat it is just 
like the other testa of the same Upanipd where the Lord Viwu is called 
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Troth, Knowledge and Infinity, and which does not mean that the Lord ia 
not Omniscient, because He is called Omniscience ; that He is not the 
Knower because He is called Knowledge, etc. In fact, these texts show that 
the soul is Knower and its essential attribute is knowledge. The next 
sfitra shows this more clearly. 

sCtra ii. s. tt. 

UTff Y&vat, wherever, ao long as. *r*V Atma, the sou), the individual 
self. BhaviivAr, on account of existing. w cha, and. W Na f not. 

If*; Do$a£, objection, fault, Tat, that. Dardangt, on account of 

being seen. 

28. There is no objection in designating the soul 9 
whose essential nature is knowledge, as knower also, be- 
cause the knowledge exists so long as the Belf exists, and 
this we observe also. — 246. 

COMMENTARY. 

There is no fault in our reasoning if we assert the soul to be 
both knowledge as well as the knower. We perceive that the knowledge 
of the soul is co-eternal with the soul, and exists so long as the soul 
exists, namely, for ever. The soul verily exists from beginningless time to 
eternity, and such is also its knowledge. An illustration of this we 
observe in the case of the sun. The sun and its light are co-eternal, and 
the sun though essentially luminous, is also the maker of illumination of 
others; it is both the light and the illuminator. And so long as the sun 
will exist, we can apply both these designations to it, and though the two 
are really identical, yet they appear as two, hence their different designa- 
tions. 

An objector may say, knowledge is an attribute of the soul, and is 
not eternal, because it does not exist in the state of deep sleep and it 
originates because there are objects of knowledge to produce it. This is 

auswered by the following Sfttra. 

sOTRA II. 3. 3k 

PuinstvAdi-vat, like the virile power, like the power of pro- 
creation. 5 Tu, but. m Asya, its, namely, of knowledge. TO Satah, of the 
existing. wfl|MSj%dhTO Abhivyakti-yogit, on account of manifestation 

29. But this knowledge always exists in the soul 

even in deep sleep (though in latency) like the procreative 

12 
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and other powers in the child, and there is manifestation 
of it only in the waking state. — 247. 

COMMENTARY. 

The word 11 bat 11 is employed in Order to set aside the objection above 
raised. The word “ Na " is understood in this S&tra. It is not the case 
that in deep sleep knowledge does not exist, but it originates in the waking 
state. Why do we say so? Because this knowledge exists, though 
potentially, even in the state of dreamless sleep, and makes its manifests^ 
tion only in the waking state. An illustration of this is seen in the case 
of virile power and others. They remain latent in an infant, though these 
powers exist in the soul yet they are not apparent, it is only in youth that 
they manifest themselves. Similarly, the knowledge existseven inSu$upti, 
though it manifests itself in the JYigrata and Svapna. The scripture itself 
shows that there is such manifestation, and that knowledge does exist 
even in deep sleep. In the Bphad-aranyaka Upani^ad (IV, 3. 30) and the 
rest we find the following 

HI TO HIRTia HIRTiW IflRH TO fWRIftf H If N|T|N|R a 

Rftftkftr ftqfr i taiftwfwr g anfrSftwfei utontonit 

And wken (it in said that) there (in the Suf upti) he does not know, yet ke in knowing, 
though he does not know. Por knowing in inseparable from tho knower, because it cannot 
perish. But there is then no second, nothing else different from him thmt he could know. 

This shown that knowledge exists even in Su§upti, but it does not 
manifest itself because there are no external objects to manifest it. 
Otherwise the jlva itself could not exist in a state of deep sleep. It ia 
the conjunction with the senses which is the exciting cause of knowledge 
and manifests it. Had knowledge not at all existed in the soul, it could 
never have manifested itself in the waking state, as when the virile 
power is not in a man, os in congenital eunuchs, it never manifests itself, 
even when such eunuchs attain youth. Therefore, it is established that 
jlva is atomic in size, has knowledge for its essential nature, and that 
this attribute knowledge is the eternal property of the soul. 

Now the author refutes the view of the S&fikhya philosophers who 
maintain the opposite doctrine, namely, that the knowledge of the soul 
is not eternal. 

(Pbrva-pakfa ).— Now the P&rva-pakgin says, it ia appropriate to 
assert that soul is mere knowledge and all-pervading. It ia all-pervading 
because its effect is perceived everywhere. Had it been atomic it would 
not have perceived pleasure and pain in all parts of its body. Had it 
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been of median) rise, then it would be non-eternal, which is not aocepted 
by any orthodox school of philosophers. 

(Sidih&nta.Y — 1 The following Sfitra sets forth the SiddhAnta view. 
sOtra ii. a. to. 



<hNMWI IRIHVI 


Aff Nitya, always, permanent. gqwfN Upalabdhi, perception, conscious- 
ness. vjt|afl| An-upalabdhi, non-perception, non-consciousness. ffff: Pra- 
sangah, result, consequence, mm, Anyatara, otherwise, either of the two. 
ft**: Niyamafc. restrictive rule, m V*, or. qgqqr Anyatha, otherwise, namely, 
if the soul were mere knowledge and omnipresent. 


30. Otherwise there would be permanent conscious- 
ness or permanent unconsciousness, or else a restriction 
with regard to one or the other.— 248. 

OOMMINTARY. 


If the view be maintained that the soul is mere knowledge and omni- 
present, then would result the undesirable consequence that it would be 
either always conscious, or always uon-oonscious. Not only this, there 
would be a restriction or prohibition with regard to one or the other. The 
sense is this. It is a well known fact, that there is consciousness and non- 
consciousness. Of these two states, if the cause were a soul which was 
omnipresent, and mere knowledge ; then these two states would be per- 
ceived simultaneously and always, by all people. If such a soul be the 
cause of consciousness only (but not of unconsciousness) then no one no 
where would ever be unconscious. If the soul be the cause of non-conscious- 
ness, then no one nowhere would ever be conscious. We cannot say that 
consciousness and unconsciousness depend upon sense organs, and the 
soul is conscious when it is in contact with the eense organs ; and it is 
unconscious when there is no such contact. For according to your theory, 
the eoul being omnipresent is ahoayi in contact with sense organs. More- 
over in this theory all souls being omnipresent, are in contact with all 
bodies, and therefore should experience the pleasure and pain everywhere. 
This Sfltra also indirectly refutes the view, that the particular experiences 
which a particular soul undergoes are the results of its past Karma and 
its Adfifta, which Adrift* depends upon the particnlar thoughts and 
desires entertained by that soul. The objection raised in this Sutra 
applies to systems cognate to the Siftkhya. In our system the soul being 
atomic is separate for every other separate body, and so our theory is not 
open to this objection. Though it is atomic, it can work in all plaoea, in 
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•uccemion, not ainraltaneonsly ; and henoe the objeotion baaed on the 
aonla being omnipresent doea not apply to this theory. The atomio 
eool peroeives the pleasure and pain, by the pervasion of its attribute, 
as has already been mentioned in Sfltrs [1. 3. 24. 

Wot*.— The SSAkhya than ty is that sosls sie may, Meant* for army My, bat 
•nrj pool ts QMalproMat aai pan knowledfa. 

Tka SSAkbys SStn, YI, M, daatora* tbst Pndbtqa la allmaMIng, sad Via that 
thaaootoanaaay. Aad SMn, TIM, daetona that tha seal to all-pamdlat. 


Adhikarana XIV. — The Jtva.ie an agent. 

Now the author considers the following text of the Taittirtya 
Upanipd (II. 5. 1). 


fart aeaituntaaitoftii fait tone* i mr taf wi t I 
tar*imta> i wwH wmtftr mfttYrefrtar i wtaw i we ga 
ffhi 


yyilat performs Ike seer lflee, It performs all saered sots. All Dsns of tka nas s s 
attend apon Vljllaa as tka great, as tka oldest. If a man knows ▼yiaaa as tka grea t , 
and If ka does not swam from It, ha lea res all arils behind in tka bodj, and attains all 
his wishes. 

(Doubt ) — Now arises the following doubt. Is the soul, described 
in the above text by the word “ Vijfilua," an agent? It apparently is, 
for the text says “ Vi jddna or soul performs all sacrifices," and all the 
devas of the senses are attendant upon Vi jnina. But, says the Pfirva- 
pakqin, the soul is not an agent, because we have the following text to 
the contrary.— (Kajh. II. 18.) 

imfr tat it fataiir fata* etaqi itr fan 
w*liOT|ob a r*l imrt oW 1 i 


The 8oul is not born, it dies not ; It sprang from nothing, nothing sprang from It* 
The anelent is unborn, eternal, eYerlasting, he is not killed, though the body Is killed. 

This text of the Katha Upaniead declares that the aoul is aot an 
agent, but that Prakfiti is the agent. The Gltd also says to the earn* 
effect (III, 27):- 

ovk tamrft ghwta inn i 

All notions are wrought by the qualities of natnre only. The self, deluded by egoism. 


thinketh : M 1 am the doer." 

So also GitA, XIII. 20 : — 

m gjl "Wwa I 

fen un<na t tap* tpiwt I 

Matter is called the eaose of the generation of eaases and elects, 8pirit if ealled 
the eaose of the enjoyment of plcasoro and pain, 
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Therefore we have the following ■' — 

(/*drro-pafefo). — The eonl is not an agent, Prakriti is the agent. 
By realising the troth one comes to know that she is the true agent, 
while one wrongly attributes to himself the idea of agency. The soul 
is merely the enjoyer of the fruit of sction, and not an agent 

(Siddh&nta ).— To this PQrvs-pak^s the answer is given by the 
following Sfitra which declares that the soul is an agent 

sCtba n. t st. 

UR# 1*1 ml I 

anil Kart*, agent. Ssstrs-anha-vsttvSt, on account of the 

scripture having a purport. 

31. The soul is alone the agent, and not the Pra- 
kriti, for thus the scriptures can have a rational interpreta- 
tion. — 249. 

COMMENTARY. 

The jlva alone is the agent and not the gupas of Prakriti. Why 
do we say so ? Because the scriptures can have no purport if the gunas 
were the agents. In the scriptures we find injunction^ like the follow- 
ing:— “Let the pereon who desires heaven perform sacrifice.” “Let 
the person meditate on the Supreme Luminous Self,” etc. These 
texts can have a meaning only if the sentient souls were the agent, 
for agent alone can enjoy the fruit. They are meaningless if the 
gunas were to be the agents, for if the non-sentient gunas were the 
agents, the injunctions would not have been addressed to the sentient 
aou Is, but to the insentient gupas. The object of the scriptural injunction 
like the above ia to produce in the soul a motive or desire to perform 
certain actions, in order to enjoy certain fruits. The injunctions produce 
the idea in the soul that certain acts are followed by certain results, and 
when that idea is produced, then the soul enters upor action, in order to 
enjoy the fruits thereof. This idea of cause and effect between certain 
action and its result or consequence cannot be produced in Prakriti, which 
is insentient .and consequently incapable of having any such conception. 
Therefore, Prakriti is not the agent but the soul. 

In the next Sfitra the author further shows that soul ia the agent. 

Note .— The following quotation from RAmlnnja given a more detailed reasoning. 

If a non-sentient thing were the agent, the injunction would not be addressed to 
another being (vie. to an intelligent being— to which it aetnallj is addressed). The term 
** sftstra ” (scriptural injunction) moreover comes from 4ot, to command, and^commanding 
means impelling to notion, But scriptural injunctions impel to action through giving 
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rim to a certain conception (in the mind ot the being addremcd), aadtka non se nti ent 
Predkine cannot be made to eoneclre anything. Scripture, therefore, ban a nonce only, 
If we admit that noon but the intelligent enjoyer of the fruit of the action la at the name 
time the agent. Thus the Pdrvs Mfmimaa deolaiea "the fruit of the injunction belong* 
to the agent "(nt 7. 18). 

The Ptrra-pakfin had eontended that the test 44 if the slayer thinks, Ac,," proves the 
•elf not to be the agent in the action of slaying, hot what the test really means Is only 
that the 8elf as being eternal cannot be killed. The text, from 8myiti, whioii was alleged 
as proving that the gnnas only possess active power, refers to the hot that in all 
aetivities lying within the sphere of the samsAra, the activity of the 8elf la due not to its 
own nature, but to its contact with the different gnnas. The activity of the gnpas, 
therefore, most be viewed not as permanent, bet occasional only. In the same sense 
fimyiti says “ the reason is the oonneotion of the sonl with the gnpaa, in ita births, in 
good and evil wombs" (Gitt, XUI, 11). Similarly It Is said there (XVIII. 16) that 4l he who 
through an entrained understanding looks upon the isolated Self as an agent, that man 
of perverted mind does not see," the meaning being that, since it appears from a previous 
passage that the activity of the Sell depends on five factors (as enumerated in 81. 16), 
he who views the isolated 8elf to be an agent has no true insight. 

sOtra ii. i. n 

(MR VibAra, play, sporting about. rfat*. Upadedit, on account of 
declaration. 

32. The soul is the agent, because the scripture de- 
clares that even in the state of Mukti it has pleasant activi- 
ties. — 250. 


OOMMRNTARY. 

In the ChhAndogya Upain$ad the soul of the Mukta ia thus des- 
cribed, (VIII. 12. 3) : — 

w* atafomravtto staftr- 

Proa « Jw « nW ww ePwMWIli onTWI wv WfSIelW! 

bma vdMs ethnn dwwidi jr ehmfoifft 


He through whoM grace this released soul, .rising from it* iMt body, and haring 
approached the Highest Light, i. re* to red to its own form in the Highest person. The 
Mnkte mores sbout there laughing, playing and rejoiolng, with women, with carriages, 
with other Mnktaa of bin own period or of the peat Knlpu. (So greet is hi. eontaey) that 
he doe. not remember even the penon sUnding near him, nor even bin own body. And 
aa a charioteer i. appointed by hi. muter to drlre the carriage, just so is this Frine 
appointed to drive thin chariot of the body. 

This shows that eren the Mukta jtra plays about. Thus we arrive 
at the conclusion that mere activity ia not the cause of sorrow, (for then 
the Mukta jivaa would not have been active), but it is perverted activity 
atone which is the cause of pain, or to use the technical phrase of the 
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GltiS, “ It is the connection of the Son! with the Ounas which is the cense 
of pain.” 

sOtju n. s. st. 

HBHH (Jp)dAnit, on account of taking up, moving, seizing. 

33. The soul is agent because in the state of sleep it 
takes the Pranas along with it. — 251. 

OOlflflNTARY. 

Iii the Bfihad-aranyaka Upani$ad (II. 1. 18.) we find the following:— 

it tAtnsmntft I in dnmiiiN niitili semm 

miiiki sinv^K fOw ^ irawn 
wimww vftw wk eft* uuwtm qfornft i^i 

But when he moves about in sleep (and dream), then these are his worlds. He is, as 
it were, a great king ; he is, as it were, a great Brihmana ; he rises, as it were, and he 
fails. And as a great king might keep in his own subjects, and move about, according to 
his pleasure, within his own domain, thus does the s^ul control the various prinas and 
move about, according to his pleasure, within his own body. 

In the GltA also we find (XV. 8). 

effc’ udh tnwiwftw i 
ufrhmft wymritoirenm*i 

When the soul acquire th a body and when he abandoneth it, he seixeth these and 
goeth with them, as the wind takes fragrances from their flowery receptacles. 

This shows that the jiva is an agent, because it takes up the Prapa. 
As the magnet draws the iron, so the jiva draws the Pr&nas No doubt, 
the Prfinas are the agents in seizing external objects. They are the agents 
in all physical activities of the body, but the soul is the direct agent in 
catching hold and seizing the Prdna, and making it work or not work. 
There is no other agent with regard to the taking up of Prdna. 

The author gives another reason in the next Sfttra. 

BOTHA If. 1. 34. 

gq q fon farof * Mv: nmui 

■uMlH Vyapade&it, on account of direction, designation, w Cha, and. 
RMllil Kriyaydm, in action, in the performance of sacrifices, if Na-chet, 
if not so. fijfa Nirdeda, grammatical construction Me Vipavyayafc, differ- 
ence, opposite. 

34. The soul is an agent also on account of the scrip- 
tures directing it to perform actions. If it were not the 
agent, the grammatical construction would have been 
different. — 252. 
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OOMMNTABT. 

In the Taittiriyn text, already mentioned before under Sfltra II. 3. 
31, the word “ Vijn&na ” ie uaed in the nominative caae, meaning “ the 
tool performs the sacrifice, it perforins all works.” This shows that the 
soul is agent principally in all worldly and Vedic works, and it is the 
soul which is designated as performing all works sacred and secular. If 
the word “ Vijfftna ” there did not denote the son], but the Buddhic 
principle, then the grammatical construction would have been different 
It would not have been pat in the nominative case, bat in the instruments! 
case— instead of u Vijfiinam ” the form would have been “ VijiiAnena,” for 
Bnddhi is merely the instrument of action and could not be put in the 
nominative case. But the text does not show it so. If Buddhi were the 
agent, then we have to imagine some other instrument through which it 
performs action, for all activities are accomplished through instruments 
only. Therefore the dispute is nominal only, for there is no agency with* 
out an instrument, and where an instrument is spoken of as an agent, 
there the agent and the instrument are considered indentical. 

An objector may say, if jlva was the agent, then he would create 
only that which was beneficial to it, and not that which was injurious, for 
an agent is always independent This is no valid objection. Though the 
jlva intends to create all conditions beneficial to itself, yet owing to the 
counteracting force of its past karmaa, which are concomitant causes, 
sometimes its efforts result in producing undesirable effects. Therefore, 
it follows that the soul alone is the agent. 

This being so, the texts which declare that soul is not an agent ate 
to be explained as declaring that the soul is not an independent agent. Its 
activities are dependent on the will of the Lord. 

Thesoripturea — says an opponent— do not really mean to say that the 
soul is an agent, because the eonl suffers pain ; and bad it been the creator 
of its conditions, it would not have suffered pain, for it would have created 
such conditions only whioh would have been joyful. This argument goes 
too far, for then the texts whioh declare explicitly that a man should per* 
form full-moon and new-moon sacrifices are to be explained in a different 
way, namely, that Buddhi has to perform these sacrifices, not man. Thus 
the non-agency of the soul would make the scriptural texts absurd. 

The anther now shows the objections to which the theory of 
Pmdhlna being the agent is open. 

•Gmail i. si 
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; Upiabdhi>vat, like perception, like the case of sentieney or nop- 
sentiency as in Sfttra II. j. sa Aniyamah, want of detenainateness, 

want of definiteness. 

35. If the soul were not the agent, then there would 
be indefiniteness of all activities, just aa in the case of con- 
sciousness, if it were all-prevading — 253. 

OOtUUNTARY. 

Iii the previous Stars (II. 3. 30) it has been shown how indefinite 
would be the consciousness of the soul if it were omnipresent On similar 
reasoning it can be shown that if all activities belong to Prakpti, and not 
to the soul, then there would be similar vagueness with regard to all 
activities. For Prakpti being all-pervading and the common possession 
of all souls, all actions would result in producing experiences in all souls, 
or in not producing experiences in any soul. 

Not*.— A m sir U sU-prevadisg, say vibration la air osek as sosad, produces tbo hum 
saaaaUoa la all persons, similarly Prakrit!, being all-pervading, any activity la or of 
Prakjitl will prodaes tbs asms experience la all aoals, and any Inactivity would stop the 
activity of all eoola. 

You cannot say that the activity of the Prakpti in a particular 
locality would only produce experience in that soul, which is in proximity 
with it, and not in another which is at a distance from that locality, (as 
sound is heard by persons near its source, and not at a too great distance). 
For in your theory the souls being equally omnipresent with Prakpti, will 
experience the activities of Prakpti, wherever it may be active, for its 
proximity with Prakpti is present everywhere. 

sOtrx 1LS.M. 

tfe* akti, power, faafal Viparyayftt, on account of difference or inver- 
sion. 

36. If Prakfiti were the agent, then there would be 
the inversion of the power of enjoyment attributed to the 
soul, and that power of enjoyment would belong to Prakpti. 
—254. 

OOMflNTABT. 

If Prakpti were the agent and not the soul, then the Power of 
enjoy ment which is attributed to the soul, must be attributed to Prakpti, 
for enjoyment always is experienced by the agent, and not by a third 
person. Thera is no such vicarious punishment or reward. If a m a n 
U 
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does an act, he experiences its result, and not a third party. If ftukyiti 
be the agent, there is no reason why the soul should be the enjoyer. In 
the dvutMvutan. Upanigad (I. 8) the existence of the eool is established, 
because it enjoys the fruit of its action. If the soul were not the agent, 
that argument also will be invalid. For this reason also soul ia the agent, 
for vicarious suffering or enjoyment ia unreasonable. 

sOTRA II. 1.17. 

fWMwnw i * i * i i 

a#Hnn^ SamAdhi-abhAvAt, on account ot the absence of Samidhi. 

Cha, and. 

37. If Prakj-iti were the agent, then there would be 
the absence of Samadhi also.— 255. 

COMMENTARY. 

The theory that Prakfiti is the agent is open to this objection also, 
that under it Samadhi itself becomes impossible ; and consequently there 
can be no release, because SamAdhi is the instrument of release. Now 
SamAdhi consists in the realisation of the idea ' 1 am separate from Pra- 
kfiti.’ If Prakpti were the agent, then the Prakpti would have to formu- 
late this notion, 11 1 am separate from Prakriti,” which would mean “ I am 
separate from myself." Now Prakfiti cannot formulate any such notion, 
because it is non-intelligent ; and because the idea itself of being separate 
from one’s ownself is an impossible notion. Even the extremists who 
would attribute no activity to the soul are forced to admit its activity so 
far as Mukti is concerned. They admit, that it is the soul which by its 
effort of SamAdhi realises its difference from Prakfiti and thus gets Mukti. 
But if the soul - were absolutely inactive this effort of realising Samadhi 
would be impossible for it. lienee it follows that the soul alone is 
the agent. 

Adhiharana XV. — Activity is an essential attribute of the 
soul , though it may not be always actually active. 

Now the author shows by an illustration, that the soul is active by 
its inherent power, as well as by employing instruments. 

ftf'TRA ft ft. SS. 

mi YathS, as. Cha, also, and. qqf Takfa, the carpenter. tnjqf 
yathA, in both ways. 


Ubha- 
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38. The soul is active in both ways like unto the 
carpenter. — 256. 

oommirtart. 

As a carpenter is agent in the act of carpentry through the medium 
of his instruments such as axe, plane, saw, borer, etc., and is agent also 
directly in the act of holding thoee instruments and grasping them in 
his hands, so also the jlva is an agent in a two-fold sense. It works 
on thef external world indirectly through the instrumentality of the sense 
organs, and it is also directly agent in the act of controlling the prftnas. 
In other words, the soul has double agency, one through the props, 
the other by seizing hold of the prana itself and directing it into different 
channels. This explains why in certain scriptural texts agency is 
attributed to Matter and not to the Soul. It is because importance is 
given to the instrument, therefore, it is said that the gunas act and not 
the jtva. Thus, as in ordinary language, one may say that the axe cuts, 
etc., such phrases are figurative only, and as there is preponderance of 
gupas in such acts, so the action is attributed to the gunas. In fsct, the 
Glti declares it clearly that “ re-incarnation of the soul in good or bad 
family is regulated by the use it has made of its implements, namely 
the gupas." (Gita, XIII. 211 : — 

ft i 

WS JR ^IlSU CRfCRiMviTg I 

Soul, ruling matter, oseth the implement! (gunas) made of matter. The eance of iU 
birth in good and evil wombs is the right or wrong employment of these implements 
UP9M)’ 

This explains those passages which declare gunas to be the agent, 
such as the Glti, III. 27 

mjmdbgw i f wtefofr i wft i 

All lotions are wrought by the gunas of nature only. The self, deluded by egoism, 
thinketh : “lam the doer." 

If the soul is the real agent, why does the above verse say that the 
man who thinks himself to l>e the agent is a fool ? And why is this 
repeated again in verse, XVI II. 16 

ste oftr wi Umw i t teg i 

uw uiKUftmi i * ftfip ■ U i 

That being so, be verily who— owing to untrained Resson— looketb on his Self, whiek is 
i solated, as the astor, he, of perverted intelligence, seeth not. 
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The reply to this ia that every act has five factors. The man who 
ignores the four and thinke himself to be the sole agent, is called in these 
verses a fool, one of perverted intelligence. The five factors are mention- 
ed in the same (XVIII. 14.) 

WW wd BK* « TfiNvi I 
BIWH Wl 

The body, the goal, the virioufl organ*, the divert kinds of energies, and the 8uprem* 
Lord also, the fifth, are the five faetora in all aeta. 

We cannot take these verses in the superficial sense as teaching that 
the soul is isolated and never an agent, for in that very book we find tl&t 
the soul does perform act, for the sake of getting mukti. If the soul could 
perform no action, no direction could be issued to it to exert for salvation. 
Such as we find in the Gitf, XVIII. 65 ■ 

nwwnwiiuwt wnfit ntwKjti 
mfttwfer uwf II nftnn* ftftiAr 1 a 

Merge thy mind in Me, bo My devotee, sacrifice to Me, prostrate thyself before Me, 
then sbalt oome even to Me. I pledge thee My troth ; thou art dear to Me. 

So also IX. 34 

pw? mw wwwft nvivil Wf WRJI I 

g s Vw wrt i \t i 

On Me, fix thy mind ; be devoted to Me, sacrifice to Mo ; prostrate thyself before 
Me; harmonised thus in the Self, thou slislt come unto Me. having Me as thy supreme 

goaL 

Sc also XVIII. 55 

sew sunfhsiwfii wwwwfhi eei i 
drsnvihimAfitflfkjii i 

By devotloc he knoweth Me In eeeenee, who end whet I en ; luring thee known Mo 
In eu.no, he forthwith entereth Into tho Supreme, 

These vcnes show that mukti is for that soul only which perform* 
the act cf meditation on the Lord. No doubt, there are passages declaring 
that the soul neither kills nor is killed such as II. 19, etc. They mean 
that the effect of slaying, as cutting asunder into two pieces, never accrues 
to the soul. The soul, being eternal, can never be cat asunder or slain. 
Bat those passages do not mean that a person, who unrighteously kills 
another, will not suffer the moral consequences of that act, for the QttA 
haa already established that the agency belongs to the soul, and the soul 
must enjoy or suffer the good or bad effects of its deeds. This also ex- 
plains how the saints or devotees are said to perform no action, though 
they an ordered to worship the Lord. The gnat Seinta, the BhJtgavatas 
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not only worship the Lord in this world, but in heaven also after they 
have attained mukti ; but their worship is considered to be no action in 
the ordinary sense of the word ; for they worsnip without any taint of 
gunas, and their devotion is of pure spiritual energy, and the gupaa are 
completely submerged in their case, and play a very subordinate part 

Referring to this we find in the Bhagawala Purina the following:— 

q ifi w w&wifl wt pfr qircr i 

(llw WQPINWB PluV «HwW* | 

The Sfttt vie agent is he who perforins all acts without attachment to the gopae, 
the Jttjaa a agent perforins all acts blinded by his attachment to the gouts, the Tlmasie 
agent has no memory, and perforins all actions ignorantly, while the Nirgupa agent Is be 
who does every act with perfect resignation to My will. 

The experiencing of pleasure and pain is always the function of the 
soul, pure and simple, and never of matter or gupas, as says the Qitft very 
clearly (XIII. 20) 

wfaqwq pt hr SfforaH i 
pv fSf> wt fcrapt IptC i 

Matter it called the cause of the generation of caoaee and dfacta ; Spirit la called 
the cause of the enjoyment of pleasure and pain. 

Though pleasure and pain always co-exist with gunas, yet they 
being of the nature of consciousness or feeling, have the soul element 
predominating in them, for the power of consciousness belongs to the 
soul alone and the gupas do not predominate in these sentiency of pleasure 
and pain, for matter is opposed to consciousness. It is a well known fact, 
that the essence of soul is consciousness, the feeling of pleasure and pain. 
The soul is self-luminous, and hence intelligence as well as agency must 
be understood to be the essential qualities of the soul. In fact, the Bruti 
also declares the same (Prarfna IJpani^ad, IV. 51. 

4*ft*ircrer wfeirwm 
« qblft vroih a * a 

¥or he it la who eeee, heart, amelia, taetee, perceive., eoneelvee, acta, ha whoa* 
eaaence la knowledge, the person, and ha dwell* in the highest, indaatrnctiblo Saif. 

The illustration of the carpenter also shows that the agency of the 
soul is not perpetual but depends upon its volition. It may or may nol 
be active as it pleases. It is not subject to the law of inertia of Matter 
A material particle once in motion, is always in motion without any powei 
of stoppage unless some external force comes in. 
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Adhikarana XVI. — Soul in its activity is dependent 
on the Lord. 


Now another doubt is raised as regards this activity of the soul. 

(Douht ).— Is this activity of the soul self-dependent or dependent on 
another ? 

(Pdiw-piAm.) — It is self-dependent, because injunctions and pro- 
hibitions of the scriptures have a meaning only if the soul were self- 
dependent in its activity and not otherwise. When the scripture says 
**let a person desirous of heaven perforin sacrifice,” “let a BrAhmana not 
drink wine, and let him forsake all sins,” etc., it means that the soul is 
independent in its activity, for orders are addressed only to those who of 
their own free volition and thought have the power of entering on an 
action or refraining from an action. 

( [Siddhinta ). — The soul is not independent in its activity, but depends 
on the Highest Self, as-is shown in the following Sfttra 

8&TRA II. 8. 89. 


: ■ * m K i 


TOf ParSt, from the Supreme Lord g Tu, bu». Tat sruieh, 

on account of this being declared by scriptures. 

39. But the activity of the soul is from the Highest 
Lord as its cause, because the scriptures declare it so. — 257. 

COMMENTARY. 


The word 14 but ” is employed in order to remove the doubt raised by 
the Pflrva-pakgin. The activity of the soul proceeds from the Highest 
Lord as its cause, Why do we say so ? Because the scripture declares it 
to be thus. Such as “ The Lord is within all, the ruler of all creatures.” 
“ Who dwelling in the jiva-&tman is different from jiva-atman, whom the 
jiva-Atman does not know, whose body the jiva-atman is, who rules the 
jlva-Atman from within, He is thyself the Inner Ruler, the Immortal. 

So also in Kaurfitak Upani$ad III. 8 

uniftr ef rongtata nbnmog ftr 

gift# 

For the Lord make* him whom bo wlaho* to load up from thoao world*, do » good 
deed; Mid the mune nuke* him, whom Ho wiahee to lead down from thoao world*, do a bad 


All these texts show that the Lord is the highest motive power of 
the soul. 
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Let it be bo. If the agency of tbe soul is dependent on the Highest 
Lord, then all injunctions and prohibitions of scriptures become useless, 
for the man then becomes a mere automaton moved by the Spirit within. 
The scriptures only enjoin acts and omissions on persons who bare 
power of their own to do an act or to refrain from doing an act 

To this objection the following SAtrs gives a reply. 

StiTRA IL I. M. 

PI Kfite, made. fqg Prtjratnt, effort, fftp Apekfafe, having regard to, 
with a view. gTu, but MtgViliiu, ordained, injunction. dMv Pratifiddha, 
prohibited. 1 Widftn: A-vaiyai thya-Adibhya^, on account of non-meaning- 
leaanett. 

40. The Lord makes the soul to act having regard to 
the effect 'made by it, so that injunctions and prohibitions of 
the scriptures may not become meaningless. — 258. 

COMMENTARY. 

The word “ but' ” removes the doubt raised. The Lord causes the 
jlvu to set in s particular way, not arbitrarily, but having regard to the 
tendencies generated by it, by the good or evil deeds performed by it in 
its past lives. Henoe the above objection is no longer valid. Tbe differ- 
ent fruits, which the souls experience are the results of the differences of 
their actions good or bad, just as the different fruits which the tress 
produce are the results of the differences of seeds. The Lord is the 
exciting cause of the growth of the tree, like the rain. The seed is the 
particular cause of the particular kind of fruit produced, tbe rain is the 
general cause. If there were no rain, we shall never see the diversities 
of smell, taste, of the fruits, flowers, etc., which we find in the vegetable 
creation, for no plants will grow in the absence of water. Similarly, 
there may be abundance of water and still no plants will grow if there be 
no seeds Tbe, result is tbat the good or bad experiences are tbe 
consequences dependent upon tbe actions of the soul and not the arbitrary 
act of tbe Lord. Similarly, a man may be an agent, though impelled 
to that actiou by another, and be still responsible for bis sots. Therefore, 
the responsibility of tbe soul does not cease, though the impelling cause 
is the Lord. 

On what authority do we say so ? Because otherwise the injunc- 
tions and prohibitions of the scriptures would be meaningless. 

Tbe words “ Adi, etc.” in the Sutra suggest that the grace and 
punishment of the Lord are also not arbitrary acta, but regulated fay tbe 
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actions of the jiva. It is only in this way that scriptural commands do 
not become purportless. If the soul were a mere automaton, like a 
piece of wood or stone, impelled by the Lord to do good or bad 
deeds, then the words of the scripture will lose their authoritativeness 
and the responsible agent would be the Lord Himself. In the Kauditakt 
Upanifsd it is oertainly said 1 the Lord makes him whom He wishes to 
lead up do a good deed, etc/ There also the Lord wishing to lead up a 
particular soul impels that soul to do good sot, for the phrase “ wishing to 
lead up ” means the grace of God and impelling a jiva to good deeds. 
Similarly, the phrase “ wishing to lead down ” means punishment and 
impelling a jiva to perform evil deeds. If the jtva was like an automa- 
ton, then the grace and punishment would have no meaning with 
regard to his actions, nor could the charge of cruelty brought against the 
Lord be answered in that view of the case. Therefore, soul is a respon- 
sible agent, though no doubt a secondary agent, while the Lord is the 
causative agent, because without His permission, the soul can do nothing. 
Thus there is a complete reconciliation of the two views. 


Adh'karana XVII. — The soul is a 'part of Qod. 


Now the author in order to strengthen the view set forth in the 
previous Sutras teaches that the jiva is a portion of Brahmap. In the 
MuQ4*ka Upani$ad, III. 1. 1., we find the following 


ir graft swisr fwnft uftf wii& i 


Two bints, inseparable friends, ding to the same tree. One of them eaW the eweet 
fruit, the other looks on without eating. 


This reference to two birds in this verse is evidently to the Lord 
end the jiva, to the Qod and the soul. 

(Doubt).— Here arises the doubt, Is the Lord Himself the jiva, appear- 
ing as such owing to the limitations of MayA, or is the jiva a part of the 
Lord dependent on Him, invariably related to Him, but separate from 
Him, like the rays of the sun ? 

{Purva-pakjn). — The Pdrva-pakgin aays the Lord Himself limited 
by M&yA is the jivs. As says the Atharvan Sruti (Brahma-Bindu Upani- 
$ad, Verse XIII) 

vrtftnnW tStourt si ssr i 
sir snssrcf airfttr shram in « 

At a spaee enclosed in a jar remains in ite own place even when the jar it moved to 
mother locality— for it ia the jar that is moved and not the space, or as a jar enclosing 
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i^ma^totaokMiilopiiM bat the ipaea ranulni the mm and la not d —tr o y d , 
■o is tfca tool likn apaoa. 

The Gratis like “ Thou art that,” etc., also become harmonised in 
this view of the case, namely, that the soul and the Lord are identical. 

(SiddMnta ). — The soul and the Lord are not identical as shown 
by the following Sfltra : — 

sOtra II. 8. 41. 


tint nro 



a afc I R 1 1 1 ttl I 


tiv: Aifasafc, part, nwr Nana, many, multifarious, difference. 
Vyapadedat. on account of the declaration, toht Anyatha, otherwise. ^ Cha, 
and. wft Api, also Ddsa, servant, faf Kitava, gambler. unfa* Adit- 
vara, and the rest. Adhiyate, record. Eke, some (texts). 

41. The soul is a part, because the Lord is described 
as having manifold relations with the soul, and also because 
some texts record him as identical with Brahman, lik* 
slaves and fisherman, etc. — 259. 

COMMENTARY. 

Jlvs is s part of the Supreme Lord like the rays of the sun, which 
nrs separate from it, but which continually accompany it and which in 
a way are dependent upon it. Why do you say so ? Because the scrip* 
turc describes the manifold relations of the soul with the Lord. Thus 
in the Sub&la Upani$ad we hear “ One God Nur&yana is the creator, is 
the destroyer, is the Divine, is the mother, is the father, is the brother, 
is the abode, is the refuge, is the friend, verily He, the NArayfipa, is ths 
goal of all.” So also in the GltA, IX. 18 : — 

ufofaft sjjj Swim iwf k^i 

gw mA fan* Owuim 

The Pith, Husband, Lord, Witness, Abode, Shelter, Lover, Origin, Dissolution, Founda- 
tion, Treasure-house, Seed imperishable. 

The scriptures declare manifold relation of the Lord with the soul, 
such as He is the creator the jiva is the created. He is the ruler the 
other is the ruled. He is the support the other is the supported. He is the 
Lord the other is the servant. He is the lover the other is the beloved. 
He is the object of attainment the other is the attainer and so on. On 
the other hand the AtharvAn Sruti also describes Him in another way, 
namely, His unity with jiva, showing all-pervasiveness by which He 
pervades the jiva, and thus the jiva is looked upon as identical with 
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Brahman. In other words, the texts.declare both the difference of the Lord 
and the jiva, and His unity with the Jiva in the sense of its pervading 
the Jiva. Thus the following text. 

W«r ■uqwi Nift Aaron i 

Brahman are the iUtm, Brahman are these flahermen and Brahma? are these gamb- 
lers, eto. 

These declarations of unity would not be possible, if there were no 
difference in essential nature between God aad Soul. Mo one can himself 
be the caeator as well as the created, himself the pervader as well 
as the pervaded, nor the Supreme Lord who is the highest intelligence 
can be the slave, the fisherman, etc. If He were to be so, then all those 
texts would be stultified which teach indifference to all worldly objects. 
Nor can it be said that the Lord limited by M&y& is transformed into 
slave, fisherman, etc. 

Note.— The jiva is said to be a part or amaa, of Brahman, because in that view only 
the apparently conflicting texts of the Upanlfads can be reconciled. Some texts declare 
the difference of Brahman from the soul in very distinct tenua. Brahman la the creator 
soul the c reseed, Brahman the ruler soul, the ruled, etc. Whilo there are equally cjn- 
trary texts, which declare Brahman to be identical with every sonl, whether that of a 
slave, a fisherman or a gambler, etc. How are these texts to be reconciled ? 8ome texts 
declare NAnAtva or difference, others declare Anyathfi or iion-nanltva or unity. According 
to Bidariyana the reconciliation consist! in considering the soul is an safe or part of 
the Lord, for in that view only, it is possible to consider it ss different from the Lord, as 
well is non-different from Him. 

The soul is not a part of Brahman in the sense of a piece of stone 
cutoff from a rock by the chisel. Jiva is not in that sense, a cut off por- 
tion of the Lord, for if i£ were so then it would contradict all those texts 
which declare Brahraap and soul to be incapable of division, and not 
liable to any change. Therefore the jiva is described as a part of 
Brahman, in the sense of being a subordinate member of Brahmap, sepa- 
rate from Him, but related to Him, as the created, the ruled, the supported, 
etc* The subordinate relation of the soul to Brahmap is established by 
the fact that all energies of the soul are from ' the Lord. As says the 
Smpti (Vi§nu Pur&pa, Book VI, Ch. 7, verses 61—64) 

'untwvfaf AW w d wwcpwq t 

Wp cfamifasq i vi 
A^jcAp w ifU( iAimr raw i 
wAiit eAvnr uftw vAtud i Ml 

The whole of this universe consisting of moveable and Immoveable jfvas Is energised 
by the energy of Tifpu, the Supreme Brahms p. The energies are of three sorts, the 
divine energy which is the highest, and called the Vifpu saktl, the Jive energy which is 
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lower than tills and Is sailed the Kfetrajfia faktl, and third the material energy eellad 
the Avlrfjft or karma energy. 

The word arhia used in this Sfttra is to be understood in a sense 
similar to that when we say the orb of Venus is a hundredth part of that 
of the moon. This definition of aifarfa or part does not transgress the 
definition which says " part is the particular localisation of a whole or 
a particular portion of one substance, inhering in that substance but not 
separate from that substance." Thus Brahma? as possessor of all energies 
is one entire substance, while jlva baa a portion of this Brahma energy, 
and in that sense it is a part of Brahman, and thus is subordinate to 
Brahma?. In other words, the word aihrfa or part is to be taken in the 
sense of subordinate. When we say “ jtva is a part of Brahman " we mean 
“ jiva is subordinate to Brahman." 

The statements that the human soul is like a space enclosed in a jar, 
not different from the space outside the jar are to be reconciled by holding 
that when the limiting condition or Upadhi is destroyed then there is the 
union of the two. It does not mean absolute identity. The phrases like 
M thou art that," etc., also declare that “ the thou ” is dependent upon 
“ the that, 1 ' for all its functions. In other words the sentence “ thou art 
that " means “ all thy functions are dependent upon Brahman." In fact all 
the previous texts and illustrations of the Chh&ndogya Up. show this to be 
the real meaning of the great saying “ thou art that," it has no other 
meaning. Consequently it follows that the jtva is different from the Lord 
and this difference is manifest, for one is the ruler the other is the ruled, 
one is omnipresent the other is atomic and 60 on. The opposite view that 
the jiva and the Lord are identical cannot be fairly deduced from the scrip, 
tural texts. In support of this view that the jiva is a part of Brahma? in 
the sense of being subordinate to Him, the author now quotes a Vedio 
Sruti. 

sOtRA II. 8. 41. 

it * it i s* ti 

wwfr Mantra varpAt, because of the desnription given in the sacred 
mantra. 

42. The jiva is a part of Brahman because the mantra 
also describes it to be so. — 260. 

COMMENTARY. 

Even the Rig Veda, X. 90. 3, declares 
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Much li Hli p wtM M, ye* th« Lord U ww pe»tw. All wait ooastltate on* q«urtw 
of Him. Hi* Immortal (Are. qiurtera are in Hurra. 

This mantra, which is to be found in the Chh&ndogya Upanissd, III. 
12. 6, dedans distinctly that all jlras constitute a PAda or portion of 
Brahraap. In faot the word PAda and arfiia are identical. Both mean 
“ a part,” or “a portion.” This mantra uses the word ‘ SarvA-bhAtAni ' in 
the plnnl number, while in the SAtra the word Amda is in the singular 
number. The singular hen is used in a generic sense to denote all souls. 
Incidentally it may be mentioned that the souls an many as declared in 
this mantra. In other places also singular must be taken as denoting the 
whole class, thus *|i in Sfitra, II. 3. 19, the word "Atman ” is used in the 
an gular number, but denotes the whole class of jlvAtmans. 

bOtra il a. 43. 

wft vr ii * i ^ i ii 

Api, also. * Cha, and. fifft Smaryate il is so written in the Smriti. 

43. The Smriti also declares the soul to be a portion 
of Brahman. — 261. 

OOMMBHTARY. 


In the GitA XV. 7, we find : — 

nhHll IhM Wiwii | 

vsrftftpnfr flvftratftnsfo i * i 

A pert of me verily has become the Jiva in this world of jives and ie eternal. It 
dreweth round Itself the senses of whioh the mind is the sixth, veiled in matter. 

The Lord has used the word “ eternal ” in the above shewing that the 
jlvaa are eternal and not fictitious portions like space enclosed in a jar. 
Here also the word aihla is used showing that the jlva is always dependent 
upon the Lord and that all its activities are subordinate to Him. 

In the Padma Pur&na the essential nature of the jfva is more defini- 
tely stated : — 


IWWAl IWKHkw TO I 
n wit ftfiSfiropf 'iiw wroni ill 

wdrwi fiwft Omni wrto i % i 

TOnifalfw ww tin 
HSlHtcqS SlK wis» 

*rer$r (Hi Awh sjwUf i v i 

The Jfrm 2s aa Intelligent reosptsels having intelligence ss its quality, It is the giver 
ef ssutienoy to its various vehlolss and is beyond Prakfiti, It is got bom, it Is not subject 
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to modification, It hM ono form, unchanging in its essenoe. It is atomic, and eternal, 
having the quality of pervasion and consisting of knowledge and bliss. It is designated 
by the word M I," is unohanglng, is the witness and eternal. It Is incombustible, unclear- 
able and can neither be wetted nor dried away. It is Imperishable as well. Possessing 
these attributes it is a part of Brahman, a servant of the Lord. The letter M Ma" denotes 
the Jiva ealled also the knower of the field. It is the slave of the Lord bnt of no one else 
ever. 

The words 11 possessing these attributes and the rest ” refer to the 
other qualities of the jtva not definitely mentioned in the above extract, 
such as the jiva is an agent, the enjoyer, the self-luminous, etc. Luminos- 
ity is of two kinds according to the difference of the substance and the 
quality. The first depends for its enkindling on its own self, the second 
is the particlar substance which is the cause of enkindling himself as well 
as another. Such is the Self or jiv&tman. The flame of a candle illumines 
the eye and is itself a lighted mass and its burning is dependent upon 
itself and it manifests itself by its own light and is not like jar, etc., which 
manifest themselves through another's light. Therefore, the flame is self- 
luminous. But there is this difference between the flame and the soul that 
the flame being material cannot shine forth or illumine itself, in other words, 
has no self-conciousness. But the soul is self-luminous like the flame and 
illumines others like the flame, but has the additional attribute of self- 
illumination, of self-consciousness, which the light has not. Therefore, it 
is said that the soul illumines itself, is self-luminous and of the form cf 
intelligence. 


Adhikarana VIII. — The Avataraa like fish, etc., are not part 
of Brahman but Brahman itself. 

As a digression the author here considers the subject of Avat&ras. 
In the Gop&lat&pani Upaniyad it is said (page 195. Thirty-two Upaniyads, 
Ananda Alram Series.) 

vSt to *i tanfar i 

There is one ruler, all-pervading, the Lord Kriypa, the adored of all and though one 
shines forth, as many, the wise who worship Him as seated in the throne of the heart enjoy 
eternal happiness bnt not ao the others. 

Similarly in the Visnu Purina it is said (1.2.3.) : — 

nifw q w g a w frw* gfafrrt i \ i 

Salutation to that Lord Viyon whose essential nature is one as well as many, who Is 
both subtle and the gross, who is both manifest and unmanifest, who is the eanse of 
salvation* 
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Here the Lord is called as one, in the sense of being the whole, and 
is called as having many forms, in the sense of having taken many Aifafe* 
JcalA Avat&ras. 

(Doubt .)— Now the doubt arises. Are these Arfada-kaU Avatiras 
portions of Vi^u, in the same sense as the jlva is a portion of the Lord, 
or is there any difference? 

(Mrra-poMa). —There is no difference between the jfvas and these 
Aihtfh AvatAras, for both are arhtfas or parts of Brahman, and as such there 
is equality of attributes between them. 

{Siddhdnta).— This is not so, as shown in the next Sfitra. 
sCTRA II. 8. 44. 

as si mWMrc ii * i \ i «« n 

WTU f faq Prakaii-adi vat, like light and the rest. «f Na, not. Evam, 
thus, w: Paiab, the highest, the supreme, the AvatAras like the Fish, etc. 

44. The supreme avataras like the Fish and the rest, 
are not thus aihsas of Brahman as the jiva is ; like the light, 
and so on. — 262. 

commentary. 

Though denominated by the term Am&, the avaUras like the Fish 
and the rest, are not anufas in the same sense as the jiva is said to be. 
The word amia, applied to the avataras, means the entire Brahma?. This 
the author explains by the example of 44 light and the rest" As sun is 
said to be light, and the firefly also is said to be light., yet the word light 
applied to the sun has altogether a different meaning from the word light 
applied to the firefly. There is no oneness of form between the sun and 
the firefly. Similarly though the nectar and the wine are both liquids, 
and are equally termed liquids, yet they are not the same ; in the same 
way the avat&rasand the jivas, though amtfas of Brahma?, yet are not 
the same. 

80'fRA II. 8. 45. 

vi ** n 

Wfa Smaranti, the Smritis declare, w Cha, and. 

45. The Smritis also declare the same. — 263. 

COMMENTARY. 

In the Maharar&ha Purina we read as follows 

<iqj w w tror ftqfo i k i 
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mfunitsft ^ wlnlftftr i 
nworsmiw wi^rRwm wwi*iiijinw i % i 
wi o^gfe %jdb fftr «r i 

The luia is used in two senses, (1) the antss or part of one's ownself and hence iden- 
tical with himself, (1) a part separate from one's ownself. The first Called SvAms'a Is 
absolutely identical with the whole, of which it is a part. It h«s all the powers, t&e nature 
and the condition of the original ; there is not the slightest difference between it and its 
prototype. The second called Vibhinna Amsa has lesser power, lesser energy, lesser 
attributes than the original. The Sva-anHas are all full of perfect attributes and free from 
all defects. 

The sense of the above is this : — In the Bhagavata PurAna it is said, 
14 these avatAras are the partial manifestations (nihrfa kalA) of the Supreme 
Person, but Kp$na is the Lord Himself.” This verse does not mean that 
other Avataras, like the Fish and the rest, are in any respect inferior to the 
Lord ; but that they are the Supreme Lord in His entirety, and are not 
aihsfas in the same sense as the jivas are the ariuSas of the Lord. On the 
other hand, they are like the various aspec ts of the same Lord manifesting 
different powers, just like the crystal and the rest, which show different 
attributes at different times. When the Lord in his Avatira manifests all 
His powers, then He is called a full Avatiira, but when He manifests only 
a portion of His powers, then he is said to be a partial Avatiira. In His 
avatAra as Kp§na, all the six powers were fully manifested, but in other 
avataras, a fewer number of these powers were shown forth, and hence they 
were called amsfa kalas. It may be illustrated by the example of a great 
professor, who is roaster of all the sciences, and who is, therefore, called a 
perfect master; but when he addresses a lower class of intellects, he may 
nol expound to them all the six rfAstras, but ouly a particular portion ; 
and in that aspect of his teaching, he may be called a partial teacher ; 
though as a matter of fact, he is master of six sciences. It is only in the 
Lord Kp§na, the infant sucking at the breast of mother YarfodA, that we 
find the perfect manifestation of all the six attributes which constitute the 
Godhead, such for example, supreme love for all humanity or an object 
of supreme love for all humanity, the maker of the supremely sweet 
heavenly music which turns the head of even the wisest Gods like BrahmA 
and the rest, the possessor of the most ravishing and beautiful form, which 
enchants all who behold it, and immeasureable compassion and the rest. 
These attributes are fully mentioned in the tenth Skandha of the BhAgavat 
Furana. The Lord in His manifestation of 5$ri Kpfena was attended by all 
Ilis energies, like Rfidha and the rest, as described in the Puru$a Bodhinl 
jJruti. But in His other avataras, like those of the Fish and the rest, He 
did not bring down all His energies, nor did He manifest all His attributes. 
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But these avaUras were identical with the Lord and though called suhdaa, 
they were not parts of Brahman in the same sense as jivas are said'to be 
His parts. In the Rik-parirfitfa the various powers of the Lord are fully 
described. 

The author now adduces another argument to prove the same con- 
clusion. 

aC/TRA II. S. 46. 

gflftrc i flwi n \ n 11 

Srpir Anujfta, permission (to do good or bad deeds). Hence activity, 
rfklft Pariharau, exclusion, cessation from activity ((.*., Mukti or Release). 
HcmraVf Deha-sambandhAt, on account of connection with a body. i O fih i tMf 
Jyotir-adi-vai, as in the case of light and so on. The word jyotih means ‘eye.’ 

46. In the case of the jivas, there is wordly activity 
or cessation therefrom (Release), on account of their connec- 
tion with bodies, but not so in the case of the avataras. The 
jivas are like light in the eye (depending for its vision upon . 
the activity or cessation of the light of the sun). — 264. 

COMMENTARY. 

Though the jiva is an amrfa of the Lord, yet on account of its con- 
nection with Avidya from beginningless time, and on account of its con- 
nection with a body, it is under the control of the Lord, and with regard 
to it we find texts declaring permission and exclusion. But no such 
control by the Lord is related with regard to the avataras like Fish and 
the rest. On the other hand, they are described as the Lord and as 
uninfluenced by their bodies which they assume. Thus there is a great 
difference between the avataraB and the jivas. 

The word pcrmiuion means inciting a person to do good deeds, 
as we find in the Kau^ltaki Upani$ad, that the Lord makes him whom 
lie wants to raise up do good deeds, etc. (Kau^taki, III. 8.) 

The word exclusion means cessation from work (good or bad), hence 
Mukti, as we find in the texts "knowing Him one transcends death." 

As an illustration of this, the author says, " it is like light and the 
rest.” The word 1 light * here means ‘eye* or the power of vision. A* 
the eye, though a part of the sun, is yet manifold on account of its relation 
with the various bodies, and as it depends for its activity on the per- 
mission of the sun, and ceases to be active when the sun does not permit 
it ; in other words, the vision depends ou the presence or absence of the 
light of the sun, so the jivas depend for their activity or release on the 
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permission or will of the Lord. Bat the Ava tins are parte of the Lord, 
like the rays of the sun which are identical with the sun, and can new 
be excluded from the sun, and do not depend apon any permission or 
exclusion of the sun. Thus there is a vast difference between the jtvas 
and the avatAras. 

SfiTRA II. 8. 47 . 

II R I ^ I || 

WWlfc Asantatefi, on account of non-connectedneas or non-perfection. 
W Cba, and. tpuftati: Avyatiksraji, want of confusion. 

47. The jiva is incomplete and hence there is no 
possibility of confusion between the jiva and the avat&ra. 
—265. 

COMMBNTARY. 

The jtva is incomplete and not perfect like the avatira, hence it 
can never be confounded with the avatira, like the Fish and the test. 
The jiva is atomic in size and hence non-full ; as we find it described in 
texts like that of the ^vetarfwstara Upanigad, V. 9. which says "the jtva 
is to be known as part of the hundredth part of the point of a hair." 
While the avatAras are declared to be full as in the text ; — 

i uSmAnl i 

That (the root of all avatiras) is fall, this the (visible evattra) la also full, trass 
that fall this toll emanates. Taking away this fall from that foil the fill still reohiM 
behind. 

The Pfirva-pakgin had adduced the reason for holding the jtva to 
be identical with AvatAras, because of the epithet ‘ aihrfa’ b eing applied 
to both. The author shows in the next Sfitra the logical fallac y in the 
reasoning of the Pfirva-pakgin. 

SOTRA II. S. 48. 

WTUraqpi* II * I VI *5 « 

WWIgi Abhisafi, fallacy, gw Eva, mere, w Cba, and. 

48. The reason for holding the jtva and the avatiras 
to be similar is a mere fallacy. — 266. 

00MMBRTARY. 

The reason adduced by the Pfirva-pakgin to prove the similiarity 
of the jiva with the avatira is that both are equally designated by the 
word ‘ adtda.’ There is a logical fallacy (of undistributed middle) in 
this argument Hie reasoning may be fully set out in this form : — 

The jiva is a part or aAda of Brahmap— the avatira is apart or 
aiMe of Brahman ; therefore the jiva is an avatira. 
a 
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It la the mm* r— oaing the ubeurdlty of wbtohit apparent to every body if stated 
folly tho*:— 

AU dogs are ml— Is— sH non in sol— Is ; therefore ill dogs on moo. 

The word ‘cha’ in the 8ft tra implies that other illustrations of such 
fallacious arguments may also be given here. Thus though the earth and 
the ether are both tubttance*, yet we cannot infer that both are therefore 
similar ; or as existence and non-existenoA are both taUgorit» t but we 
cannot infer that therefore both are similar. In short, there lurks the 
fallacy of undistributed middle in all these reasons. 

The conclusion, therefore, is that the word ‘aifarfa’ when applied to 
the avatara means the non-manifestation of the entire Divine powers, 
while the same word when applied to the jivas means subordination to 
Divinity. 

Adhikarana IX. — Jivas are not all similar and equal. 

Having thus finished the digression, the author now takes up the 
context about the attributes of the jivas. In the Kathopani$ad we find 
the following text. (II. 5. 13 ) 

PWiflwniT weRJwawiwIw ngm mi RfMiTa amK | 

SHWWf fcjqwfor QPfll 

The eternal among the eternals, the conscionsneas among all the consciousnesses, 
the one who bestows the fruits of Kansas to many Jivas, the tranquil-minded ones who 
see Him seated in their Atm£, get eternal happiness, but not the others. 

[Doubt). This text shows that the jivas are many, but have all 
the same attribute of being eternal and intelligent. Are they therefore 
all similar? ' 

(Pdrva-pakfa). The Pftrva-pakqin maintains that because all jivas 
possess the same attributes of eternality and intelligence ; therefore 
they must be all similar. 

(Siddh&nto).— The jivas are not all similar as shown in the next 
Sfttra. 

8UTRA II. 8. 49. 

ufeiiPwHid. ii m i \ i ii 

VK Adfista, the fate, the karmas. attain; Aniysmat, on account of 
non-determinateness, on account of non-similarity, 

49. The jfvas are not similar, because their karmas 
are various. — 267. 

COMMENTARY. 

The word not is understood in this Sfltra from Sfitra II. 3. 44. The 
jivas do not all experience the same kind of pleasure and pain, because 
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though their essential nature ie the same, jet on account of the variety of 
their karmaa, they are all different in their experiences, etc. The harm as 
or adp$taa are beginningless. The jtras have different adptfas, in this 
sense also that they have worshipped the Lord in different ways. 

If it be said that the difference between the jtras is owing to the 
differences in their loves and hatreds, in their desires and affections, that 
also does not fully explain the case, as the author shows in the next 
Sfltra. 

sOtra ii. s. so. 

; Abhisandhy-adisu, in regard to their purposes and the rest, 
A pi, also, w Cha, and. few Evam, thus. 

50. And thus they are different with regard to their 
inclinations and the rest. — 268. 

COMMENTARY. 

The differences of desires and hatreds are not final causes which 
determine the differences of the jlvas ; these desires and inclinations, 
loves and hatreds have for their cause the adpstas of the jlvas, and thus 
adp§(a8 are the final causes which determine the differences of the jlvas. 
Desires and inclinations are only the secondary causes. The word 1 cha 1 
in the Sfltra indicates that the momentary differences also between the 
souls are to be explained on similar grounds. 

If it be said that the differences between the jlvas rise from the 
differences of environments in which they are placed, in favourable en- 
vironments like Svarga and the rest, or in unfavourable environmenst like 
the earth, etc.; to this also we reply that it is not so. For the environ- 
ments themselves require a cause behind them. The next Sfltra explains 
this. 

StfTRA H. 8. 51. 

II R I ^ I II 

Pi'Sdeiat, on account of locality or environments, Iti, thus. 
^ Chet, if. u Ns, not. ttwrfan. AntarbhavJt, because of being included or 
comprehended. 

51. If it be said that on account of the differences of 
environments there is caused the diversity among the souls, 
we reply it is not so, because the differences of environments 
are comprehended under adyista. — 269. 
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COMMENTARY. 

The souls are placed in heaven or hell, in favourable or unfavour- 
able environments owing to their different karmas or adfi^tas ; therefore, 
the ultimate cause of the diversity observable among the souls is not the 
environments, but the adfi§tas of the soul. For it is observed that two 
jivas placed under exactly the same environments do not act in an identical 
wqy, but show forth a diversity of nature ; thus it follows that diversity 
among the souls is caused by the beginningless adfi$tas of the jivas. 

Here ends the third Pada of the Second Adhyaya of the Govinda 
BhA?ya on the Brahma Sfltras. 



SECOND ADHYAYA 

Fourth Pada. 

iviini iMMn Jmjwn wfiwfimi 
UTOwfa i 

0, God, (the sportful one, who.creates the prApa), ;born of thee my life-breath and 
the senses are constantly prone to evil and absorbed in worldly matters. Control them 
thus, 0 Lord, that they may follow the path of virtue. These my life-breaths and senses 
created by thee are naturally prone to evil and lead me astray. 0 destroyer of evil, train 
them so, that they may change their course and follow the path of virtue. 

Adhikarana I. — The pranas have their origin from 

Brahman. 

In the third PAda, the author has reconciled the conflict of the texts 
regarding the origin of the various elements. In the fourth Pada he 
reconciles the conflicts of the texts regarding the super-elements, namely 
the prAnas. The prAnas are divided into two classes, namely the prApas 
strictly so called, and the prAnas metaphorically so called. TLe eleven 
senses, sight, hearing, etc., are called prAnas in a secondary meaning. 
The five pranas known as prAna, apana, vyana, samana and udAna are the 
principal prApas. Among these the author first takes up the eleven senses^ 
which also are called prAnas in a secondary sense. 

We find in the Mundaka Upanisad II. 1. 3. the following 
wm u w S mfrr mu qiftpnfa « » » s i yflftue 
wfofit i 

From this is born Prins, Usnss and all the senses, ether, sir, light, water and the 
earth, the support of all. 

{Doubt ). — The origin is mentioned here of the senses. Is this 
origin to be taken in a metaphorical sense, like the origin of the souls ; 
or is it to be taken in its literal sense, like the origin of ether, etc. ? 

(Pdrw»-pakjtM).— -The Pflrva-pakpin says that the prAnas have no 
origin, for they are eternal, like the jivas ; and existed even before cre- 
ation. The following text shows this 

ft* TO A 

A & TOflT TO! TO TOVl I 

Non-being, truly this was in the beginning. Here they say, what was that ? Those 
Rif is indeed were that Non-being, thus they say. And who were those Rif is? The 
prAnas indeed were those Rif is. 

This text shows that the Itisis existed before creation and the Qifie 
in the plural number are explained by the teit to mean the prAnas. Hence 
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the senses existed before creation and have no origin. The text of the 
Mn^aka Upani$ad, quoted above, shoving that pr&nas have an origin, 
most be taken in a metaphorical sense. 

(Siddhdnta.) — The pr&nas have origiu, as is shown in the next 
Sdtra. 

sGtra. II. 4. L 

SUIT STOTT: II R I ® I t II 

nr TathA, thus, for the same reason, mm : PrAqAb, the pranAs, 

1. The pranas also originate in the same way as ether 
and so on. — 270. 

COMMENTARY. 

As ether and other elements originate from the Supreme Brahman, in 
the same way do the prAnas or the senses also originate from Him. This 
we say because before creation it is declared that everything was one, and 
direct texts also bIiow that from the Supreme Lord come out the prAgas, 
mana8 and all the senses. The text of the Mundaka Upanigad , II. 3, 1, 
already quoted above clearly shows this. The origin of the prana is not 
to be taken in a metaphorical sense, like the origination of the soul. For 
the jivas have intelligence as their essential nature, and are free from all 
those six modifications, which we find with regard to material objects. 
Therefore, the origin of the jtvas mentioned in some texts have rightly 
been explained in a metaphorical way, while the origin of the senses 
ought not to be so explained, because the senses are modifications of 
Prakptic matter and with regard to them the origin is to be taken in its 
primary sense. This being so, the word Rip or PrAna mentioned in the 
text quoted by the Pfirva-pakpn is to be interpreted as meaning Brahmai}, 
and the PrAna here means the Omniscient Lord, the Great Rip or the Seer. 

But in the above text the word PrAna is in the plural number, how can 
it refer to the Supreme Brahman ? The word Rip also is in the plural 
number therein. The plural number is to be taken in a secondary sense, 
as we find in the next Sfitra. 

StTTRA II. 4. 2. 

II R l * I * II 

OauQl secondary, wimq Asambhav&t, on account of impos* 

aibility. 

2. The plural number as applied to Brahman must 
be taken in a secondary sense, because it is impossible that 
Brahman should be many. — 271. 
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COMMENTARY. 

The plural number is figurative only, because the I/>rd being 
eaeentially one, and there not being many Lords ; the plural number ie 
not literally applicable to Him. Of course, He may be looked upon as 
plural with regard to His various manifestations. One Lord, like an 
actor, plays many a part on the stage of the world ; or like a crystal shows 
many a facet scintillating with diverse hues. The sacred texts also say 
the same, “ who essentially one appears as manifold,” “ reverence to Him 
who is one and yet manifold.” 

80TRA II. 4. 3. 

flaiifflgtar 11 *1 9 n u 

VI Tat, that, namely Brahmap. rot Prak, before (creation.) 9% : f$rutefc 
on account of the sacred text. ^ Cha, and. 

3. Because before creation, the texts declare that 
Brahman alone existed. — 272 . 

COMMENTARY. 

In pralaya, there do not exist many objects, so the plural number is 
inappropriate for that reason also. All substances, whether Spirits or 
Matter, are resolved in the Para-Brahman in Pralaya. There is in pralaya 
a state of unity and the texts repeatedly declare this unity. Therefore, the 
plural number in the above text describing Pralaya, must be taken in a 
secondary sense. 

Note.— In Pralaya the matter ie resolved in Brahman's tamas sakti and doee not retain 
its nature as Matter. The jlvas also are resolved in Brahman, but in a different sense. 
They retain their individuality. They are like bees in a lotus flower, when the* flower 
doeos up its mouth. The bees are there inside the flower ; but as they do not manifest 
or nppear outside aa bees, but are in the heart of flower ; the flower only is ssid to exist. 
This is the merging of the jSvaa in Pralaya. The Lord withdraws them all into His bosom, 
and there they go to sleep in pralaya, and as they do not appear as jivas ; the Supreme 
Brahman is said to be the only ontity existing then. 

The author gives another reason to show how the word Prana is bore 
to be interpreted as meaning Brahmari. 

sOTRA II. 4. 4. 

dqi4«M*l*N: IUI 9 I 9 II 

(If 'fita'U* Tat-pOrvalcatv*t, having for its antecedent that, because 
before creation, qro Vachafo, of speech, of name, the Brahman in His subtle 
energy. 

4. Because the Speech existed even before the ere* 
ation of Pradh&na and the rest. — 273 . 
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COMMENTARY. 

The word Speech here means names of all objects other than Brah- 
mag. The ‘ Vftk * or the Word existed even before the creation of the 
PradhAnaand the rest. In that state of pr&l&ya, there did not exist any 
objects having name and form. Consequently there did not exist any 
instruments, namely, any senses. 

The pr&gas, therefore, as meaning senses, did not exist then, conse- 
quently the word PrAna in the above text must be taken to mean 
Brahma^. The following text also shows that before creation there did 
not exist any objects having name and form. — (Bphad-Arany&ka, I. 4. 7.) 

Now all this was than undeveloped. It beoame developed by form and name, so 
that one eonld say, “ He, called so and so, is snob a one." 

Therefore, the sense is that the Pranas have an origin just like the 
elements, ether, etc., and are not eternal. 


Adhikarana II. — The senses are eleven. 


Note.— The author now attempts to reconcile the number of the senses. The Pflrva- 
pakfin says the senses are seven and he relies upon Katha U pan i sad, VI. 10, where the 
senses are said to be seven. He also relies on the text of Bphad-aranvaka, IV. 4. 1, where 
also the enumeration of the senses is seven. 

Having reconciled in the previous Adhikarana the conflict of the 
texts as regards the senses— whether they are eternal or created — the 
author now reconciles the conflict as regards the number of the senses. 
The following text shows that the senses are seven.— (Mundaka Upani§ad, 


II. 1.8). 

mnnvn mrafar awiKtHif 1 ^ ufo** us trap i 

UR {k kfUT *1$ udkr RPBT 3IRWT UR UR N < | 

The seven sense-currents are produced from Him, with their corresponding seven 
perceptions, the seven kinds of objects of perception, the seven co-relations and these 
seven organs in which move the sense currents. For the purpose of producing knowledge, 
the seven are placed in every human being. 

The following text shows that the senses are eleven, (Bfihad-Aran- 
yaka Upanisad, III. 9. 4). 


usk w x&r qkk *n*r 
uq sunjpflf dir k 

He Mked : "Who ere the Rudraa ? " Yaja»v»lky* replied : “Theae ten vital 
breaths (prftnas, the senses, i^., the five jfi&nendriyas and the five k$ rmeodrlyaa), and 
Atman, aa the eleventh. When they depart from this mortal body, they mak© ns cry 
(rodaynntl), and because they mak© us cry, they are called Rudraa. 
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(Doubt). — Are the senses seven or eleven ? 

( Pilrva-pak^a ). — The senses are seven and the author shows this 
in the following Sutra of the PQrva-pakfa. 

8&TRA II. 4. 5. 

ii ^ i 2 i v u 

3H Sapta, seven. lifc: Gateb, on account of the going, RWWR 
Virfegitatvit, on account of the specification. ^ Cha, and.' 

5. The senses are seven because the seven senses 
accompany the departing soul and because the text also 
specifies these seven. — 274. 

COMMENTARY. 

The senses are seven only, because we find scriptural text showing 
that the seven accompany the departing soul. Thus the Kathopanifad, 
VI. 10, enumerates these seven senses. 

iraiftr mrar fw n 

* Mrgfir mmj: <rort nftrn ■ *• i 

When the five organs of perception, along with emotions are at rest and apart from 
their objects, and the Intellect even does not exert itself, that state they oall the highest 
road (to God-Vision). 

This text of the Katha-Upani?ad describes the condition of Yoga 
and specifies the senses as Jn&n&ni or the senses of perception. The 
seven senses are the five well-known senses and Manas and Buddhi. 
These are the only senses of the jiva. The so-called five Karmendriyas 
hands, feet, speech, etc., are called indriyas or senses in a secondary 
meaning only ; because they do not accompany the departing jiva and 
because they are of smaller use to him. 

(i Siddhinta ). — To this Pfirva-pak§a the author answers by the 
following Siddhftnta Sfltra. 

sOtra II. 4. 6. 

n t ii 

Hastadayafc, hands and thereat. jTu, but. Rfr Sthite, while 
abiding in the body. WIT Atafc, therefore. 4f Na, not. ^ Evam, thus. 

6. But the hands and the rest are also senses, so long 
as the soul abides in the body, therefore it is not so that 
the senses are seven only. — 275, 

s 
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COMMENTARY. 

The word 4 but * sets aside the Ptirva-pak$a. The hands and so 
on must also be considered as prtipas, though not included in the seven. 
Because so long as the soul abides in the body, they also assist the soul 
in the accomplishment of its desires and in experiencing enjoyment, 
and because they have different functions. Thus in the Brihad-dra^yaka 
Upanipd we find that hands, etc., are also called senses. (III. 2. 8.) 

psto % *P w nrfftr pnraT&ft i < i 

The hands eve one Grt^s, and these are seized by work as the Atigraha, for with 
the hands one works work. 

The above text thus enumerates more than seven senses, and so 
we cannot say that the senses are seven only. In fact, they are eleven, 
namely the five senses of perception, the five organs of action and Manas 
as the eleventh. The word 4 Atmd 1 as used in the Bphad-dranyaka 
Upani^ad, III. 9. 4, means the inner organ or the Antahkaraua. 

There are five objects of perception, namely sound, touch, form, 
taste and smell, to perceive these there are required five senses called 
the five organs of perception, namely the ear, the skin, the eye, the 
tongue and the nose. Similarly there are five actions namely speech, 
seizing, locomotion, excretion and reproduction. So there are required 
five organs to perform these five kinds of action and which are the hands, 
the legB, the tongue, the anus and the organ of generation. To unite alt 
these activities, which are diverse, it is necessary that there should be 
an organ which must exist as a unifying agent, with the memory or the 
past and the present, together with the anticipation of the future ; for 
without such an organ, the activities of these other ten senses would be 
unharmonised and discordant. This unifying organ, therefore, is what 
we call the inner organ or the Manas. This one inner organ has many 
functions, and sometimes it is spoken of as one, and sometimes as many. 
The various functions of the mind are enumerated in Bfihad-&rajayaka 
Upani$ad, I. 5. 3. 

Desire, representation, doubt, faith, want of faith, memory, forgetfulness, shame, 
reflexion, fear, all this is mind. 

Sometimes the mind is spoken of as four-fold as Manas, Buddhi, 
Ahaihk&ra and Chitta Manas is the faculty of representation, Buddhi 
is that of determination, Aha&k&ra is the egoity, and Chitta is the 
thinking faculty. In whatever way, we may look upon this inner organ, 
it ia a unit, with a diversity of functions. Thus the senses are eleven/ 
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Adhikarana III. — The eleon Indriyas are atomic. 

(Doubt). — The author now considers the question of the nature and 
site of the senses. Are these senses ail-pervading or are they atomic ? 

(Pdron-pakjin). —The Pflrva-pak$in says that the senses are all-per- 
vading, because we can hear sounds at a distance and see objects far off. 

(Siddh&nta). —The Siddhinta view, however, is that the senses are 

atomic, as shown in the next Sutra 

BtJTRA IL 4. 7. 

fpsrere u r i s i vs ii 

Vilf: Anavafy, minute atoms, Cha, and, indeed, verily. 

7. The senses are verily atomic. — 276. 

COMMENTARY. 

The word ‘cha ’ has the force of certainty. It means that the senses 
are not all-pervading, but atomic. The eleven pranas are indeed atomic. 

Note.— These are the so-called permanent atoms of the TheosophJsts A graphic des- 
cription of these is to be found in Chaptor IV of ‘The Study in Consciousness 1 by Mrs. 
Besant. 

The reason for holding the senses to be atomic is to be supplied from 
the previous Sutra, which declares that the soul is atomic because it goes 
out of the body and comes back into the body. Scriptural texts (like 
Bfihad-aranyaka Upani§ad. v - 4 - 2 ) declare that the soul is accompanied 
by the senses wheu it goes out ; aud when the soul takes a new body 
the senses accompany it too. The question arises, in what form do the 
senses accompany the soul. The answer to this is, that the senses are 
permanent atoms, which always accompany the soul, wherever it migrates ; 
whether to regions physical or super-physical. The hearing or seeing 
objects at a distance is accomplished by these senses or rather permanent 
a t0fna| by the vibratory length of their waves. In other words by the 
expansion of their qualities. As the jiva pervades the whole body, though 
the particular place ol its residence is tli6 heart, so the senses are the 
ministers of the jiva and surround the jiva, but pervade the whole body 
through their qualities. This Stltra thus refutes the doctrine of the 
S&hkhyas who maintain that the senses are all-prevading. 


Adhikarana IV. — The chief Prana has also an origin. 

In the Mundaka Upanigad, II. 1. 3, we read 

iwwwi d mfrr vw « i 

» ugafrftrc F P qMf Hww qrfaft i 
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From Rim (when entering on ereatfon) is born print, mind, and all organa of senses, 
ether, air, light, water, and the earth, the support of all. 

(Doubt .) — The above text evidently refers to the chief praga. The 
question therefore arises, does the chief prA^a come out of Brahma^ like 
the jiva or does it originate from Brahman like the ether and other 
elements ? If it comes out like the jtva it would be eternal, otherwise it is 
a creature and hence transient. 

(Purva-paJcjfa .)— The Pfirva-pak§in maintains that the chief prAna has 
no origin, because of the Sruti which declares this prApa verily does not 
rise, nor does it 6et. To the same effect is also a Smpti text : — 

m qftwro mjrfWrcw to i 

wt raw 3*8 i 

Birth and death, entering the body or abandoing it, have only reference to the body. 

It is body which is born and dies and it has no reference to the chief prina. 

Rote.— The ordinary phrases such as, the prina has entered, the prina has gone ont, 
really do not mean that the prina has an origin or that it ia destroyed. They are to be 
explained in the same way, as the jiva has entered the body, the jiva has gone ont. 

Hence the Ptirva-pak$in maintains that the prina is eternal like the 
jiva, and has no origin. 

(Siddhanta .) — The next Siltra declares that even the chief prApa has 


an origin. 


BfiTRA 11. 4. 8. 


II * I # I q II 

4f: &e9tha(i, the best, the chief priga. w Cha, and. 

8. The chief prana has also an origin. — 277. 

‘ COMMENTARY. 

The chief prAna originates like Akarfa and the rest, because the above 
text of the Mundaka Upani^ad distinctly uses the word ‘ J Ay ate Prinah,’ 
the chief praga is born. Moreover, having regard to the promissory 
statement of the Mundaka Upani^ad ‘ He created all this/ we must infer 
that prana also is created by the Ix>rd, otherwise the general proposition 
1 He created all this ’ would not be accurate. This being the case, the texts 
that declare the chief prana is not created are to be interpreted in a meta- 
phorical way. The chief prapa is called the best, because it is the cause of 
the maintenance of the body. The going out of the chief breath is follow- 
ed by the decomposition of the body. The separation of this Sfltra from 
the last is in order to carry the Anuvptti of the word " chief prAna ” into 
the next Sfltra. The word 4 chief prAna ’ is to bo supplied in that Sfltra 
in order to complete the sense, and not the word 4 Anavarfcba.’ The next 
Sfltra refers to the chief prA^a and not to the prAnas in general. Had the 



Bkfyya.] IV PADA , W ADHIKARAtJA, Sd. 0. 401 


present Sfilra and the preceding Sfitra 7 been enunciated as one Sdtiq, 
it would not have been possible to read the Anuvfitti of the chief pr&na 
alone into the next SQtra. 

Adhiharana V. — The chief Prand is not air. 

The author now examines the essential nature of the chief Pr&na. 

(Doubt ). — Is this chief Prana nothing else but air or is it the vibration 
of air, one of the activities of air or is it air that has assumed some special 
condition on account of its having entered the animal body ? 

(Pdrra-pofcja).—The Purva-paksin maintains that the chief pr&na is 
nothing but external air, because the Bphad-aranyaka jJruti declares 
iBphad-Aranyaka Upani§ad, 111. I. 5.) 

TO ^ | 

That which is the prana that is verily the air. The full text is given 
below : — 

Yijftavalkya said, “ By the Udgitp priest, who is VAyu (the wiud), who is the breath. 
Por the breath is the Udg&tfi of the sacrifice, and the breath is the wind, and he is the 
Udgfitfi. This constitutes freedom and perfect freedom. 

Or the mere air may not be called Prana, but that particular modi- 
fication of air which performs the function of respiration in animal bodies 
is pr&na. Thus prana is either air, pure and simple, or it is that parti- 
cular motion of air which we find in inhalation and exhalation, for pr&na is 
not applied generally to mere air. 

( Siddkdnta ). — To this Purva-pak^a, the next Sutra supplies the 
answer. 

sOtra ii. 4. 9. 

* sngfoSt n * i « i * ii 

H Na, not, qrgtift Vfiyu-kiiye, air or the function of air. Ppthak, 

separate. Etfaffg Upadesat, because of the teaching. 

9. The chief Prana is neither air, nor any function 
of air, because the text enunciates it separately from 
air. — 278. 

COMMENTARY. 

The highest Prana is neither Air nor any motion of it. Because in 
the Muntjaka text quoted above ' from Him there is produced Pr&na, mind, 
and all sense organs and Viiyu, etc.” shows that Prana and V&yu are not 
identical, for they have been separately mentioned. If Vuyu and Prana 
were identical, then there was no necessity of mentioning these separately. 
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If Prana was merely a function of Air, still there was no necessity of 
mentioning a function along with its root, for we do not find any 
mention made of the functions of fire and other elements, side by side 
with these elements, a 9 separate things. The text of the B|‘ihad-&rapyaka 
Upani$ad “That which is Pr&na is verily Vayu,” intimates not that 
breath is identical with Air, but that breath is air having a special form 
and that it is not a separate element like ether, fire, etc. 

The S&gkkyas hold that PrAna is the commou function of the 
senses. In the Sankhya Sutra, II. * 9 1, it is declared : — 

mwiw i w mw HiMi 

The Sve VAyus (prAna, apAna, etc.) are the modifications in common of the three 
internal instruments, namely of Buddhi, AhsmkAra and Manas. 

This opinion of the SAAkhyas is not correct because PrAna boing ope, 
cannot have conflicting functions, like those of the various senses. 


Adhiharana VI. — The chief prana is also an instrument • 

of the soul. 

In the Bfihad-Aranyaka Upani§ad it is said that when spepch and 
other senses are asleep, Prana alone remains awake ; that Pr&na alone is 
untouched by death, Pr&na is the absorber, it absorbs all the senses like 
speech, etc. ; that Prana is the great protector, it protects all lower pranas 

as the mother... protects her children. 

Note —The reference to the Bfihad-Aranyaka Upanifad appears to be incorrect, it is 
rather in the Prasna Upauiaad that we find similar references (Prasna II. 18., III.-8.), in 
fact the whole of the Second and Third Prasna has reference to this chief prAna. 

(Doubt.)- Is this chief prana an independent entity residing in this 
body like the jiva or is it merely an instrument of the jiva helping 
it. 

(Purva-pakia). — Prana is an independent entity dwelling in the body 
along with the jiva, because the texts declare- his manifold perfections. 

Note. —This Pfirva-pakga is really the view of &'ri Madhva. According to him, PrAna is 
a separate entity and dwells in the body along with the soul. This chief PrAna, corres- 
ponds with the Christ principle of the Gnostics. All souls dwell in Christ and the 
Christ dwells in the Lord. Madhva quotes VAyu ParAna in support of his view 

gw? mw ran m to rarfiw fftr mij 1 

The elemeuls, human senses, the sacred Scriptures and all this world came forth from 
the Supreme PrAna (Christ), the 8upreme PrAna came out from the Highest Lord, hot the 
perfect Lord is without a cause. 

This trinity of God, Christ and Sonl is more in harmony with the occult teachings, 
♦km» ♦ m exoteric expositions of then 8fitras. 
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(Siddh&nta .)— The PrAua is not an independent entity, but subsi- 
diary to the jiva, as is shown in the following S&tra. 

sOtra II. 4. 10 . 

ssw ftrsarrftwr: n * i « ii 

W^gcrftac Cnaksur-a l-vnt, iike the eye and the rest. 5 Tu f bur. 

Tat-saha, along with them, ftxsmfr S: S$isfyHdil>hyah, on account of being 
taught. 

10. The Chief Prana is also an instrument of the jiva 
like the eye and the rest, because it is taught along with 
these organs in the scriptures. — 279. 

COMMENTARY. 

The word * tu ’ removes the doubt. Pr&na is also an organ of the 
jiva like eye and the rest. Why do we say so ? Because in the section 
relating to the controversy between the prana and the senses, the pr&na 
is described as one of the senses of the jiva. Things having similar 
attributes are always taught together, as the metres called the Bfihnd- 
rathantra, etc. (See Prarfna Upani^ad II Pradna ; and also the Chh&ndogya 
Upani§ad V. 1. 1., etc.) 

The word 4 Adi, 1 etc., used in the above indicates that the word 
4 PrAna'is also used in the sense of sen90-organs. As we find in the 
sentence, 4 whatever is verily this chief prAna, that is verily this middle 
prana.” 

The praua is enumerated along with the senses, in order to indicate 
that it is not independent. 

Adhikarana VII . — The Chief Prdna is the prime minister 

of the soul . 

If the chief prana is an instrument of the soul, like the eye and 
the other organs, there must be some special function of the chief prAna, 
by which it assists the soul. But we do not find any such function 
given to this chief prana, for there are not mentioned twelve senses but 
only eleven. Had the chief pr&na been one of the senses, then it would 
have been said that the senses are twelve. Therefore there is no simi- 
larity between the senses like the. eye, etc., and the chief prAna. 

This objection is answered by the next Sfitra. 

sOtra IL 4. 11 . 

wsrorara vtorffc ii r i * i %% u 
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AkaraoatvAt,ou account of its not having any special function 
or activity. w Cha, and. if Na, not. ftp Dosab, objection, fault, gif 
Tatha, thul, ft Hi, because, gjfgft Dar&yati, declares, shows. 

11. There is no objection to the chief prana being a 
sense, though it has no special activity, for the scriptures 
declare it to be so. — 280. 

COMMENTARY. 

The word 1 and 9 has the force of but here, and is employed to re- 
move the doubt above raised. The word 1 karana * in the Sutra means 
activity . Though the chief prana is not useful to the Jiva in any special 
way, like the senses of sight and hearing, etc., yet that is no serious 
objection to its being an instrument of the soul, because it is of the 
greatest help to the soul, by being the support of all the other senses. 
Not only does it support the senses, but it is the organising life of the 
body, and hence of the greatest importance to the Jiva. Because we thus 
find in the Chhandogya Sruti Chapter V., Khamja I., verses 1 to 5. . 

VUVIll 

He who knows verily the Oldest and the Best becomes himself the Oldest and the 
best (among his peers). The chief PrAna is indeed the Oldest and the Best. 

* * A ^ aftnit * wrot wwnrafcis: t \ r 

He who verily knows the Best of the Dwellers, becomes the best of the residents 
among bis own people. (The PrAna working through) Agni is indeed the Best of the 
Dwellers. 

*r c I afinrt ^ sfir j firswftwOw Airtsgftfl&ei 
attain 

He who knows the Firm Stay, stays firmly (as he desires, either) in thia world or 
in the next. (The PrAna working through) the Surya is indeed the Firm Stay. 

f A ewf ^ wan art biw apiw ahf aia 

wm#i 

He who know, the Succom, .oceeeds in (getting .11) hi. de«ire«, both diTine and 
hnmen. The (Prfn» working through) India indeed i. the Saceeaa. 

in t ar was* Sqnrcrt s wrat aaftr a^r * ar vrarai i m 

He who verily knows the Refuge, becomes a refuge of his people. (The PrAna 
working through) Rndra is indeed the Refuge. 

This shows that the chief prana is also an instrument of the Jiva. 
The senses like the eye, ear, etc., are as if officials of the Jtva, and help 
him in hia enjoyment and activity, but the chief prAna is his prime 
minister and assists him in his highest functions, and in the attainment 
of all hia desires. 
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Adhiharana VIII. — 27te cAie/ Pr&na has five functions. 

We find in the Bribed- &rapyaka Upani$ad (I. 5. 3). 

That which is Viyn that is the Prina, and this VAyu is fivefold, pripa, iplaa, Ty&na, 

(Doubt).— Are these five pr&nas, ap&nas, etc., separate from the 
chief pr&$a or merely modifications of it ? 

(POrva-pakia). —The Pflrva-pak§in maintains that they are separate 
from the chief pr&na, because they have got separate names and because 
they have separate functions. 

(Siddh&nta). —The following SQtra, however, refutes this view. 
sCtra ii. 4. is. 

IM I * I t* II 

Paficha-vrittili, having five functions. girN^ Manovat, like 
the mind. wptfk t a> l Vyapadirfyate, it is designated. 

12. The chief Prana is designated as having five 
functions like the Manas. — 281. 

COMMENTARY. 

The Pr&na, though one, becomes fivefold, according to the particular 
organ of the body which it occupies for the time being, and which it 
vitalises. Its functions become fivefold and diverse, owing to tbe diversity 
of the organs through which it works. The Chief Prana, therefore, is 
designated by these five names of pr&na, ap&na, etc. These five are 
consequently the five aspects or functions of the Chief Pr&na, and not 
separate from it. The difference of nomenclature is owing to the 
difference of their activities. There is no essential difference in their 
nature, and the word pr&na is a common name fc^jr them all. (As one 
energy of steam by moving different machines such as a printing press, 
the fan, the drilling machines, etc., may perform different functions, 
according to the machine through which it acts, so the chief Prfina 
has different functions according to the different organs through which 
it works). In fact there is a distinct text of the Bjihad-firanyaka Upani$ad 
which says that these five are verily Pranas. (I. 5. 3). 

The prApa, the apAna, the vytna, the udin* and the samina all that is breathing Is 
JPripa only. 

It is just like the functions of the mind mentioned iu the same text 
The full text is given below. (Br. Up., 1. 5. 3). 

hht wgf un l hftftr nmt frrewftr nw i em» syrtr 

4 
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vwrsvwt HffcAtmm «w «w wwmqft fgrr unfit i iwr 

famnftr v *** viA* frw iwrura^r ft * mk otiAt «rm 
craiArc* Q^m<v am nla*n^T at wiom dnwi amaat i 

When it in said, that 1 he made three for himself,' that means that he made mind| 
speech, and breath for himself. As people say, * My mina was elsewhere, I did not see ; 
my mind was elsewhere, I did not hear,' it is clear that a man sees with his mind and 
hears with his mind. Desire, representation, doubt, faith, want of faith, memory, forge t- 
falness, shame, reflexion, fear, all this is mind. Therefore even if a man is touched on the 
beck, he knows it through the mind. 

Whatever sound there is, that is speech. Speech indeed is intended for an end or 
object, it is nothing by itself. 

The prAnaor op-breathing, the apAna or down-breathing, the vyAnaor back-breathing, 
the udAna or out-breathing, the samina or on-breathing, ail that is breathing is breath 
(pr Ana) only. Verily that Self consists of it ; that Self consists of speech, mind, and 
breath. 

Here though the names and the functions are different, yet desire, 
purpose, doubt, etc., are all forms of mind and not different from it, but 
only modifications of it ; so Prana, Apana, etc., are merely modifications 
of the Chief Prdna. 

The word ‘ Mauovat ’ may also be explained as “ according to the 
mind having five functions as taught in the Yoga philosophy." As the 
five functions of the mind are not different from the mind, bo the five 
functions of the prana are not different from the prana. 


Adhikarana IX. — The Chief Prana is also atomic. 

{Doubt ). — Is the chief prana all-pervading or is it atomic ? 

{P&rva-pakfa ). — The Chief Prana is all-pervading os the following 
$ruti describes it. (Bjihad-aranyaka, I. 3. 21 & 22). 

•wtfw A w 8W <w dnmnij i i 

•w ub m wmAftr nuifP hpw dv ntn 

uAr nvfrr eAi hiAv qftfsifAtftft: ulnM fw* oenflw 
swn fnjsqa ctftroit araftr * qgtercim At? a 

He (Ghiet PrAna) is also Brahma naspati, for speech is Brabmap (Yajur Veda), and he 
is her lord ; therefore he is Brahmauaspati. 

He (Chief PrAna) is also SAman (the Udgttha), for speech is 8Aman (SAma Veda), and 
that is both speech (sa> and breath (ama). This is why Siman is called SAman. 

22. Or because he is equal (sams) to a grub, equal to a gnat, equal to an elephant, 
equal to these three worlds, nay, equal to this universe, therefore he is He who 

thus knows this 8Aman, obtains union and oneness with SAman. 

This shows that Prapa is all-pervading as it is the fra me in all the 
three worlds. 

(Siddhanta ). — The Chief Prfina is atomic aa shown in the next SAtnu 
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«Rg*T II R I S I \\ II 

W Apufc; atom, atomic. Cha, and. 

13. The Chief Prana is also atomic. — 282. 

COMMENTARY. 

The Chief Prftna is also atomic, because the text declares that it 
passes out of the body along with the jiva. Had it not been atomic, the 
passing out would be inappropriate regarding it. The Bfihad-ftranyaka, 
IV. 4. 2, says that the Chief Prftna also passes out along with the jiva. 

swfir *i v ftniRrilwnpew t?iw mroni wtileH fr* 

tnftT PimwrRt w v(l^il*<hn3A»iW 

snlnv^ahmPi nm^praiiifiv snar vjwnrifcr w fawita troftr w ftin- 
iHwwfcwRi g ftnwaWt mpgrcftft yfan « n R » 

He haa become one, they say, he does not see. He has become one, they say, he 
does not smell. He has become one, they say, he does not taste. He has become one, they 
say, he does not speak. He has become one, they say, he does not hear. He has beoome 
one, they say, he does not think. He has become one, they say, he does not touch. He 
has beoome one, they say, he does not know. The point of his hoart becomes lighted up, 
and by that light the 8elf departs, either through the eye, or through the skull, or through 
other places of the body. And when he thus departs, life (the chief prftna) departs after 
him, and when life thus departs all the other vital spirits (prinas) depart after it. He is 
conscious, and being conscious he follows and departs. 

Then both his knowledge and his work take hold of him, and his acquaintance with 
former things. 

The all-embracingness ascribed to Chief Prfina in the text quoted 
by the Pflrva-pak$in must be interpreted to mean only that the life of all 
living and breathing creatures, depends upon the Chief Prana. 


Adhikarana X— Brahman aa light is the inciter of prdnaa. 

Id the ftruti “ when the speech and other senses are asleep, the prftna 
alone keeps awake,” we find the function of the Chief Prftna. In the text 
" these senses are seven in which the prfinas move about,” we find the 
function of the secondary prftnas. 

(Doubt).— The question arises, do the senses along with the prftqa 
perform their respective functions of their own motion, or is there some 
other Being who moves these prftnas to activity? Are these the Devatfts 
who are the moving spirits of the pranas or does the jiva move them or is 
it done by the Supreme Lord ? 
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(Pttrva-pakfa ).—' The POrva-pak$in maintains that the prAnas move 
of themselves, because they are endowed with energy of action, or the 
DevatAs may be the movers of prAnas. As we find in the text “ Agni 
becoming speech, entered the mouth, etc.” (Aitareya Upani$ad, IT. 4.) Or 
the Soul may be the mover of prAna, because the prAna is subsidiary to the 
jiva, and is an instrument with which it experiences pleasure and pain. 

(Siddh&nta ). — The Supreme Brahman is the inciter of PrAna and not 
the Jtva or the DevatAs. 

sOtra II. 4. 14. 

sqfflmwftSM 3 d3 1 *W TT3 [ IH I » It# II 

Jyotir, of fire and the rest, the Supreme Brahman called the light, 
wm firaws Ady-adhisthftnam, the Chief Ruler, g Tu, but. eg Tat, that state- 
ment of rulership. eppeg Amanan&t, on account of being so described. 

14. The Light is the prime mover of the pr&nas, be- 
cause the text so desciibes it. — 283. 

COMMENTARY. 

The word 1 but * is used in order to remove the doubt. The Great 
Light, namely the Supreme Brahman, is the first ruler or the Chief inciter 
of these prAnas. The affix ‘ lyut * in the word 1 adhi^hAnam * has the 
force of agency here. Adhi§thAnam equal to Adhi$(hatA. Why do we 
say 60 ? Because in the Antaryami BrAhmaga of the B|*ihad-Aranyaka 
Upanisad we find the Supreme Lord as the ruler of the Chief PrAna as 
well. — (Bfihad-Aranyaka, III. 7. 16). 

m nrfc hi%t h ^ uw vm uramrti 

wwwwlwiai i 

He who dwells in the Prints, and within the Prina, whom the Print does not know, 
whose body the Print is, and who pulla (rules) the Priria within, he is thy 8elf, the 
pnller (ruler) within, the immortal. 

This and similar texts of the same chapter, show that the Supreme 
Ruler is the Brahman, though the secondary rulers are the Devas and the 
human jfivas. Prana of itself can have no motion, because it is inert 
matter. 

The jiva also rules the prAnas, in order to get experiences, as is 
shown in the next Stitra. 

sOTRA II. 4. 15. 

mmt ii innnn 

IMW Prtpa-vatS, by the jtva, by the soul having or poasesaing the 
prftQaa. vof fUbdat, on account of the scriptural text. 
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15. The soul controh the Pr&na for its own enjoy- 
ment, because there is scriptural text to that effect. — 284. 

COMMENTARY. 

The Soul is called Prana-vat because the prAnas belong to it. The 
soul rules the pranas and all the senses, in order to accomplish its objects 
of enjoyment. Why do we say so ? Because there is a scriptural text 
declaring the rulership of the jivas over the pranas. — Bphad-iranyaka, 
II. 1. 18, says 

^ ft ngraftr wpjft* mpmn 

qftt uj Nifat ^ srfft mirsm qftWfr « \<c i 

But when he movea about in sleep (and dream), then these are his worlds. He is, 
as it were, a great king ; he is, as it were, a great Br&hmana ; he rises, as it were, and he 
falls. And as a great king might keep in his own subjects, and move about, according 
to his pleasure, within his own domain, thus does that person (who is endowed with 
intelligence) keep in the various senses (print*) and move about, according to his 
pleasure, within his own body (while dreaming.) 

To sum up ; the Devas and the Jivas both rule the senses, in 
subordination to the over-lordship of the Supreme Brahman. The Devas 
rule the senses by merely giving them their activities ; the Jivas rule the 
senses in order to enjoy pleasureable experiences, while the Supremo 
Lord by His mere will, empowers the Devas and the Jivas to act as 
subordinate rulers. 

To this rule there is no exception as will be shown in the next 
Sfitra. 

sCtra II. 4. 16. 

rer ^ ii n 

Hfl Tasya, of this. w Cha, and. ftoramt NityatvAt, on account of the 
permanence or eternity. 

16. And on account of the eternity of this (relation- 
ship between the Supreme Lord and the Devas and Souls, 
He is the real ruler). 

COMMENTARY. 

The Devas rule the body through the mere will of the Supreme 
Lord, because of the eternity of the relation between the Devas and the 
Supreme Self who is the real agent in all activities. In other words, 
the chief agency belongs to him. As we find from the AntaryAmi 
BrAhmapi (Bphad-Arapyaka, III. 7.) 
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Adhikarana XL — The Chief Prana is not an Indriya. 

The author now raises another doubt with regard to this subject. 

(Douht.)— Are all the Prfinas senses or only the lower Prfinas and not 
the Chief Prfina? In other words, is the Chief Prfina also an Indriya or 
a sense organ ? 

(P&rvu-pahfa).-- The chief Prana is ateo an Indriya because it is 
implied by the term Prana or Sense, and because it assists the Jiva. 
Hence all the Prfinas are Indriyas. 

(Siddh&nta). — The Chief Prfina is not an Indriya as is shown in the 
next Sutra. 

sOtra II. 4. 17. 

affi pn ft r n * i « i n 

% Te, they, namely the Pranas. IndriyAgi, sense organs, 

Tdt-vyspadcdat, because designated as such, toy Anyatra, elsewhere 
except. %ro&‘ c ?!hat f than the best or the Chief Prana. 

17. All Pranas are sense organs, because of their being 
so designated, with the exception of the Chief Prana. — 286. 

COMMENTARY. 

All these Prfinas, with the exception of the Chief Prfina, are certainly 
sense organs, because in the Mundaka Upani§ad they are so designated 
(Mundaka Upani§ad II. 3.) While in the case of the Chief Prfina, the 
mention is separately made from the Indriyas. In fact, the word Indriya 
or sense organ is applied to the organs like sight, hearing, etc., and 
never to the Chief Prfiha. The Smpti also says that the Indriyas are 
eleven. Had the Chief Prfina been one of Indriyas then the number of 
organs would have been twelve and not eleven. (See Bhfigavad Gita, 
XIII. 5.) There is a Sruti text also to the effect that the Chief Prfipa is 
not an Indriya. 

An objection is raised to this view. In the Bphad-firanyaka 
Upani§ad, I. 5. 21., it is said that all the sense organs are but modifications 
of Prfina and are different forms of it. The Chief Prfipa must also 
therefore be an Indriya, since every Indriya is but a form of it. The 
text of the Bfihad-Aranyaka is given below : — 

Then the others tried to know him, end said : •Verily, he is the best of ns, he who, 
whether moving or not, does not tire end does not perish. Well, let all of as aainme his 
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form.’ Thereupon they ell Assumed his form, and therefore they are called after him 
'breaths’ (prAnas). 

How do you reconcile this statement with your view that the Chief 
PrAna is uot an organ? To this the next Sutra gives the reply. 

StfTRA II. 4. 18. 

im ^ mq ii 

Iff— yfr: Bheda-lruteb ; because there is difference denoting text. 

18. The Chief Prana is not an organ, because there 
is a scriptural statement of its being different from sense 
organs. — 287. 

COMMENTARY. 

The text of the Muncjaka Upani^ad, II. 1. 3, clearly mentions “ From 
Him is born Prana, and the Manas and all organs. 11 Thus the PrAna is 
separated from organs and therefore it is not an organ But Manas is also 
mentioned separately from organs or Indriyas in the same text, and it 
also ought not to be called an Indriya. To this we reply that Mauas is an 
Indriya, because it is formally included in the organs in the Bh Agava t Gl td, 
XV 7, where it is called distinctly the sixth organ. For reference the 
Muncjaka and the GitA texts are given below 

«ri 

* sigtfftrcw ftrag snftft i 

From him (when entering on creation) is born breath (prAna), mind (manas), and all 
organa of sense, ether, air, light, water, and the earth, the support of all.— (Mundakr 
Upanisad, 11. 1. 3.) 

tfwrarfc $!**!*: I 

iw qsrilftpnft i asftw i ft twfir pi 

A portion of Mine own Self, transformed in the world of life into an immortal Spirit, 
draweth round itself the senses of which the mind is the sixth, veiled in Matter. (BhAgswat 
GitA, XV. 7.) 

The Lord also speaks of Himself as Manas among the Indriyas 
(Bhagavat Gita, X. 22 .) 

tronuftw tow i 

fftpiTOt *PT*T |U| 

Of the Vedas 1 am the SAma-Veda ; I aru VAsava of the Shining Ones ; and of the 
aeuses 1 am the mind ; 1 am of living btings the intelligence. 

Note.— As a general rule Manas is not included in the Indriyas in many passages of 
the Upanifads. Compare, for example, Katha III. 4, 10., VI 7., Svetasvatara II. 8., Prasns 
111. GitA II. 7 and 40 and 42, and XVIII. 83. 

SUTRA II. 4. 19. 

ii *1 « i u ii 

taimrc VailaksanyAt, on account of difference of characteristics, ur Cha, 

and. 
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19. The Chief Prana is not an organ, because it has 
not the characterstics of an organ. — 288. 

COMMENTARY. 

There is moreover a difference, of characteristic between the Chief 
PrAna and the senses. In deep sleep we still perceive the activity of the 
Chief Prana, for the breathing goes on, while the senses like hearing, 
sight, etc., ore dormant. The Chief PrAna supports the body and the 
senses, while the senses are instruments of knowledge and activity only. 
Thus there is a difference between the sense organs, and the Chief PrAna, 
both in their essential nature and in their activities. In the Bfihad-Aranyaka, 
no doubt, the sense organs are said to be of the form of the Chief Prana. 
The phrase 4 they became its form ’ means that their activity is dependent 
upon the Chief Prana, and not that the sense organs became the Chief 
PrAna. It is similar to the statement that the Jiva has become Brahman, 
which does not mean that the Jiva has really become Brahman, but that 
the activity of the Jiva is dependent on Brahman. 

Adhikarana XII . — The production of individual forms 
is also from Brahman. 

In the previous Sutras it has been shown that the creation of the 
elements and the organs and their collective aspects (Sama^i) and the 
activity of the Jivas proceed from the Highest Self. Now, is being deter- 
mined, the question ‘ From whom proceeds the creation of the world in its 
discrete aspect (Vyasti), namely who creates the individual forms.” In 
the ChhAndogya Upanisad after having mentioned the creation of fire, water 
and earth, the Sruti goes on to say (ChhAndogya Upanisad, VI. 3, 2 to 4)- 

■imSlStffe 1^1 

That Being (i.r, that which had produced fire, water and earth) thought, let me now 
enter those three beings (fire, water, earth) with this living Self (jivitinam), and let me 
then reveal (develop) names and forms." 

urat twfar iwfaiNftT urcwnw wr qwcfT wiw 

Then that Being having said, “ Let uie make each of these three tripartite (so that 
fire, water, and earth should each have itself for its principal ingredient, besides an 
admixture of the other two) enter into these three beings (devatfi) with this living self 
only," revealed names and forms. 

UWT tffff 3 Elg vIHWHwu 

An wk aAftwiltk ivi 
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•He made each of these tripartite, and how these three beings become each of them 
tripartite, that learn from me now, friend. 

(Doubt ).— Here arises tbe doubt, is this differentiation of name and 
form work of the Jiva however high he may be, such as the Solar Logos), 
or is it the work of the Supreme Lord ? 

(Pdrva-pakfa) — The differentiation of name and form, in other words, 
the creation of the organised world is the work of the four-faced BrahmA, 
who is a jiva and not of the supreme Lord directly. This we say because 
in the ChhAndogya Upani$ad, the creation of the pure elements of fire, 
water and earth is from the Lord, but the creation of tbe mixed elements 
of fire, water and earth called the triplicities, is from a jiva. The 
words of the {Jruti are ' Aliena Jivena AtmanA,’ “ Let me now enter those 
three Devstfo— fire, water, earth— with this JivAtma, and let me then 
differentiate names and forms. 1 ’ This shows that the differentiation of 
names and forms and the creation of compound elements is from a Jiva. 
The instrumental case in 'Jivena AtmanA ’ (with the Jiva-AtmA), has not the 
implied meaning of association (together with this JivAtrnA); for if a case 
can be taken in its primary sense, it should not be taken in a sense which 
has to be expressed by means of a preposition. Nor can you object to tho 
insturmental case in the ‘ Jivena ’ to be understood in its primary sense, 
namely that of the instrument of an action. (The literal meaning of the 
third case is, that which is most suitable to accomplish the end of action, 
the JivAtrnA or the four-faced BralnnA in this view would be the most 
suitable instrument of the Lord to produce the world) No Jiva, however 
high he may be, can be said to be the most suitable instrument to accom- 
plish the ends of the Lord. He brings about everything by His mere will, 
for His tankalpa is true, and so BrahmA cannot be called His ' SAdhaka- 
tamA * or the most suitable instrument- Nor can it be said that the Jiva 
(four-faced BrahmA) finishes his activity by merely entering into the pure 
elements of fire, water, and earth, while the act of differentiation of names 
and forms is the work of the Lord ; because entering and differentiating 
must refer to the same agent, and not that the entering should be referred 
to BrahmA and differentiating to the Lord The word ‘ Pravirfya ’ is a 
participial form and denotes a prior action having the same agent as the 
subsequent action. The phrase * Pravidya vyakaravApi * “By entering I 
shall differentiate " must therefore refer to the same person. But if the 
four-faced BrahmA is the secondary creator and not the Supreme Lord ; 
why is the word ‘ VyAkaravA^i ’ used in the first person, for it means “ I 
shall differentiate.” The first person shows that the Supreme Lord is the 
creator of the organised universe of name and form as well, lo this we 
A 
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reply that the first person is also consistent, with our view, just like a king 
who may say, “ I shall estimate the strength of the hostile army, by entering 
into it through my spy.” Here the estimation is really made by the 6py, 
but the use of the first, person by the king is not inappropriate. Similar- 
ly Brahman may as well say “ 1 shall differentiate names and forms, by 
entering into these three pure elements with this four-faced Brahmfi.” 
Nor is this merely a fancy of our own, evolved from our inner conscious- 
ness, but we have the authority of the scriptures in our favour. 

Afcraftr foqvrftr hot ftftwr vreirfR 

qnrfh 

The four-faced Brahml ia called Virificba, because he ordains (virecbayati) or organi- 
ses tbs universe. From him proceed all these organised creatures having particular name 
and form. 

There is tSmpti text also which attributes the creation of name and 
form to BrahinA. 

TO iW iJJIHl fWRt *1 StWIH I 
TOitr tokr I 

He (the four-faced BrahtpiJ in the beginning made, from tho words of the Veda, the 
namee and forma of beings, of the Ocvas and the rest, and of actions. 

Compare also Manu, Chapter I, verse 21. 

wht 3 fiAh 7 TO 1 ym i 

4* Tov (ram to i 

He (four-faced Brahm&) too first assigned to all creatures distinot names, distinct 
acts, and distinct occupations ; ss they had been revealed in the pre-existing Veda. 

Therefore, the creation of name and form is not the work of the 
Supreme Brahman directly, but of the four-faced Brahmk a jiva. 

(Siddhanta ), — The creation of the organised forms and of compound 
elements is also the work of the Supreme Lord, as is shown in the next 
SAtra. 

bOtra ii. 4. so. 

dgnifi fesftrcg fat** iumu® u 

tfjff Saftjfta, name, qftj Morti, form. mffe: Kliptifc, creation, making 
differentiation. jTu, but. ft** Tiivrit, tripartite, compound. «fe Kurva- 
tab, of the maker. CpadegAt, on account of the teaching (of scripture). 

20. The making of names and forms is the work of 
the Supreme Brahman, who compounds the pure elements 
into triplicities, because the scripture teaches it so. — 289. 

COMMENTARY. 

The word 'but' removes the objection raised above. The differen- 
tiation of name and form belongs to him who mixes the pare elements 





into their compounds by the method of tripartition, as shown in the 
Chhindogya Upanifad, VI. 3, and 4 Klis. The visible elements fire, 
water and earth are not pure elements. The making of this mixiure 
(what the Theosophists call the Monadic essence) is admittedly the work 
of the Lord, (or the second life wave of the Theosophists). The creation 
of organised forms— nima, rupa — from this Monadic essence or tripartite 
fire, water and earth, is also the work of the Supreme Lord in his third 
life wave and not of any jtva, however high he may be, like the four- 
faced Brahma. Why do we say so ? Because the text quoted above 
expressly mentions that the differentiation of name and form, is the 
work of the same agent who makes the mixture of the pure elements, by 
the method of tripartite. 

The method of tripartite is given in the following verse : — 

smw uttt nhv uw i 

qwtpnyp uw tuft* firewT r 

Divide each of the three elements into two equal halves, then divide one of those 
halves into two equal parts. Then add the smaller parts of the one element into the 
larger one of the other and thus we get the tripartite elements. 

Note.— Thus divide pure Are, water and earth into halves, then divide each halt 
into half again. Thus we have of Are three divisions— half, one-fourth and one-fourth, 
and so of water and earth. The compound Are is equl to or is made up of a mixture of 
half pure Are, one-fourth pure water and one-fourth rure earth. Similarly the compound 
water is made up of half pure water, one-fourth pure Are and one-fourth pure earth. The 
oompound earth is in the same way a mixture of half pure earth, one-fourth pure Are and 
one-fourth pure water. 

This trivfit-karana is analogous to the 1 Panchlkaraua ’ of the modern 
VedAntins, who evolve the five compound elements from the pure elements 
or five tanmAtrAs by a process similar to the above. 

It cannot be said that the making of the tripartite mixture is the 
work of the four-faced Brahma. Because the manifestation of the four- 
faced BrahmA takes place then only, when these compound elements 
have already come into existence. The four-faced one abides within the 
Brahma egg, and that egg itself is produced from fire, water and 
earth, after they had become the compounds. As we find in Manu, I. 9., 

qfVumv wi sn wtuftsiw i 

The seed became an egg bright as gold, biasing like a luminary with a thousand 
beams, and in that egg was born Brahmi himself, great fore father of all the worlds. 

Therefore in the text of the ChhAndogya Upanifad, VI. 3. 2. f/ the 
differentiation of name and form is the work of the same agency aa that 
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of ihe compounding of the pure elements, and the succession shown in that 
text must not be taken to mean that first He created the n&ma-rQpa, and 
then He made the compounding of elements. Though the text is liable to 
that interpretation, for it says that Brahma? thought “ let me now enter 
those three beings with this Jiv&tmfi, and let me then develop name 
and forms. ” And then that being said “Let me make each of these 
three tripartite, ” yet the tripartition or compounding of elements takes 
place first, and then the creation of species (of names and forms). The 
Cosmic egg cannot be produced from the pure elements of fire, water and 
earth, but from their compound forms. The simple elements have not 
the power of producing the Cosmic egg. 

Thus in the BhAgavata Purana, II. 5. 32 and 33, we find the 
following : — 

I W ■ 

Because these pure elements to long is they remained nncombined end consisted of 
mere elements* senses, mind and attribute, they were not capable, O, best of the knowers 
of Brahmas, to construct the organised body. Then they were combined one with the 
other impeUed by the Divine energy, and the Lord created all this, both the discrete and 
the universal forms by taking up PradhAna and her Gunae—the Being and the Non-being. 

In the same Smpiti the method of 1 Pafichikarana ' ia also described. The five ele- 
ments ether, air, fire, water and earth aie divided into halves each, and then each half is 
divided into four parte. The one-eighth part of each of the fonr elements is added 
to the half of the resBaining element and thus the gross element is produced. For 
example, the gross ether ia made up of half pure ether plus one-eighth pure VAyo, one 
eighth pare water, one-eighth pure fire, and one-eighth pure earth. Similarly, the gross 
YAyu Is equal to half pure VAyu, plus one-eighth pure ether, pint one-eighth pure Are, plua 
one-eighth pore water and one-eighth pure earth, and so on with tho other elements. 

In the Chh&ndogya Upani$ad, VI. 5. 1 to 4, we find the following : — 

mulbi v'w wiftrt wgwjtW 

The earth (food) when eaten becomes three-fold; its grossest portion becomes 
fmoes, its middle portion flesh, its subtlest portion mind. 

fenstw MM* met *n wfttf wgewpr wwfir to awiwi- 

gHfer « snw «*« 

Water when drank becomes three-fold, its grossest portion becomes water, its 
middle portion blood, its subtlest portion breath. 

ftkntar vw aw hAi) nmm 9 

Fire (Le* in oil, bntter, Ate.) when eaten becomes three-fold : its gTOMOrt 
becomes bone, Its middle portion marrow, its subtlest portion speech, 


portion 
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TOwaftStHTira wrtrwn radtitaril nftfir irowifrr- 

imfNfirnrMrlnnivi 

For truly, my child, mind comes of esrth, breath of water, speech of in. 

Here the three-fold modification of earth, fire arid water is not to be 
confounded with the process of tripartition. It is not the earthy portion 
of the earth that becomes feces, the watery portion flesh and the fiery 
portion mind. The whole compound earth, when eaten, is disposed of in 
three ways, namely feces, flesh and mind. Similarly, the whole compound 
water when drunk is disposed of in three ways, namely urine, blood and 
breath. So also the entire compound fire when eaten is disposed of in 
three ways, namely bone, marrow and speech. 

In the sentence Chh&ndogya, VT. 3. 2, it is mentioned that the lord 
entered with the Jlva-Self. That text should not be confounded as teach- 
ing that the Jiva is the creator of names and forms. On the other hand 
the words 4 Atmanfi Jtvena' being in the case of apposition mean that the 
Atman of the Supreme Lord through His aspect called Jtva, namely, through 
His Jtva energy produces names and forms. For Brahman has three ener- 
gies, one of which is the Jtva energy. ThiB explains also the verse quoted 
above which ascribes the evolution of name and form to the four-faced 
BrahiftA. In this explanation the first person (in 44 Let me diffeientiate”) 
and the agency conveyed by the form of 4 Pravirfya ) may without any 
difficulty, be taken in their primary literal senses. This also shows that 
the form 4 Pravirfya ’ and 4 VyAkaravfini * have one percon as the agent 
of both actions. Therefore it follows that the Lord alone is the maker 
of names and forms. As we find in the Taittiriya Arapyaka, III. 12. 16. 

mftr i w wt Mhtnra I 

I know this great personage whose colour is refulgent like that of the sun and who 
Is beyond darkness, who having created specific foray and names is ever making use 
of them. ' By knowing Him, one becomes immortal, there is no other way to walk upon. 


Adhikarana XIII. — The vehicles of Soul 
are all made of earth. 

Now the author considers the question of the bodies of individuals. 
The body is denoted by the term Mfirti or form. The text of Bfihad- 
Aranyaka, III. 2. 13, declares that the body is resolved into earth when 
the Soul leaves it and that this shows that the body is earthy. While 
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the Kaundinya Sruti declares that the body consists of water. The 
original texts are given below : — 

w mw frfa frww <ww*i |ww ipwiM it?# nmmgu* 
ib*# n«n‘ fan wtf y&rfta «Auiiwww4fo»ilubua itwriNt n r 
nto, Aifam fcnw PnStafr mV bjt jw) wiftr i 

Yijfiavalkya ! he said, ‘ when speeeh of thie deed person enters into the Are, breath 
into the air, the eye into the sun, the mind into the moon, the hearing into apace, into the 
earth the body, into the ether the self, into the shrnbs the hairs of the body, into the 
trees the hairs of the head, when the blood and the soed are deposited in the water, 
where is then that person ? (Brihad-Aranyaka, HI. 2. 18). 

wfa nw ate sftm aSuw. u Smmfa wfafir i 

From water indeed is produced all this ; water is verily flesh as well as bone ; water 
is verily the body ; water is verily all this.— {Kaundinya Sruti). 

While there is a third text which says: — 

He reaches the Are the source of Devas. 

These three texts are conflicting. 

(Doubt ).— Thus arises the doubt, is the body made up of fire or of 
water or of earth, or of a combination of all these three; for we have 
three different texts describing three sorts of origin of the body. 

(Puroa-pokja ). — The PQrva-pak$in says that it is indeterminate, 
because these three gratis are irreconciliable. 

(Sjddh&nta .) — The body is of earth as is shown in the next Sfitra. 
bOtra 11. 4. 21. 

utarssfatfm ii * i « i ii 

TOisft M&msAdi, fle*h and lite rest, Bl.sumsra, of earth, composed 

of earth. qqMMf Vathn-rfavdam, as declared by the scripture, mil: Itarayofc, 
of the oilier two, uamely of fire, and water. W Cha, and. 

21. Flesh and the rest are of earthy nature, because 
of the text to that effect. And so also in the case of the two 
others. — 290. 

COMMENTARY. 

The flesh and the bent portion of the body are the products of earth. 
Similarly of the other two, namely of water and file the products ore blood 
and bone, etc. This we must admit because of the text of the Ch&ndogya 
Upani§ad, VI. 5. 1 to 4, quoted above. There is also an express text to the 
effect that body is of earth, in the Garbha Upani*ad we find the follow- 
ing: 
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qwrg finrt vcwi wj^iiijjwh, i if qmy 

* rn w w A M - [r — ■■-- fVJPa _ _r\ 

wto ipim ^JWMUKW | «wn wlwiwl WWfl[ ’JlwT- 

wIlhwigi i wiBwiftH «mnm% «r «r wnr S? tap ir 
ftJiiiwliwftHwwii nfft iw wW w ^fbft in^srvni 
nj«rf im*s q*t«*tcftr « mg* vgW ii*NtniftRg*ft i 


This body consists of fire elements, it bts five kinds of perceptional activities, it has 
six sorts of essences in it, it has six musical tones, seven humours, three kinds of exere- 
censes (nails, hairs of the body and hairs of the heed), two origins (father and mother) and 
is maintained by four kinds of food. Why is it called made np of five elements ? Became 
earth, water, Are, air and ether go to form it What portion of the body is earth, what 
water, what Are, what air and what ether ? The solid portion is earth, the liquid water, 
the heat Are, the respiratory system is air and the cavities and hollows (snoh as the frontal 
oavlty) are ether. 

Thus all bodies are threefold, whether they be the bodies of Gods or 
animals. 

If all bodies (elements and elemental) are threefold, then why is it 
said, “ this is fire, this is water, etc. ? ” For the so-called fire is after all 
not pure fire, but fire plus two other elements, nor is water pure water. 
And why is it said that the bodies of the Devas are made of fire, those of 
the Apsaras of water and those of the terrestrials of earth. To this the 
next Sfitra gives the reply. 

8VTRA II. 4. 21 


ssrorov: ii * i si q* ii 

\taaflv VaifcsyAt, on account of the distinctive nature, on account of pre- 
ponderance. 5 Tu, but. Tat-vAdab, the designation of that, uf-fif: 

Tad-vAdab* that designation, namely their designation of fires, ether, etc. 

22. The compound elements are so called because of 
the preponderance of the pure element in their composition. 
—291. 

COMMENTARY. 

The word * tu * or ' but * i6 employed in the Sfitra in order to remove 
the doubt raised in the previous section. Though each compound element 
is indeed three-fold in its nature, yet it gets its particular designation from 
the particular element that preponderates in its composition. Thus the 
compound fire is called fire because of the preponderance of pure fire in it. 
Similarly, the Devas are called fiery, because their bodies are made of 
substances in which fire preponderates. The repetition of the word ' Tad* 
vidah ? in the Sfitra is in order to indicate the completion of the Adhyfcya. 





THIRD ADHYAYA. 

First Pada. 

wAmi wvMfd fi*Aii*MifaRii i 
ffifii wfjtftiinKMRft i 

The Lord God doe* not manifest Hie highest state, nnleae there be the proper 
Sldhmf or prtotioof, confuting of witdom, dispution and love. Lett therefore, the wiee 
here these Sldhenas. 

In the two previous AdhyAyas, has been determined the essential 
nature of Brahmag, who is the only cause of the world, who is free from 
all imperfections, who is an ocean of perfect attributes, who is existence, 
intelligence and bliss, and who is the highest person. It is shown 
therein, that all men desirous of release, must meditate on Brahman . 
for all VedAnta texts establish Him to be the proper object of meditation 
The two previous AdhyAyas have proved this by refuting the Arguments 
of the opponents of Ved&nta. Now in this Third Adhy&ya are being 
determined those S&dhanas or practices, which are the means of attaining 
the highest Brahmag. In the First and Second P&daa of this Adhy&ya 
are being taught two things, namely, a strong yearning or desire to obtain 
Brahmap, and an equally strong disgust towards all objects other than 
Brahman; for these two are the principals among all S&dhanas, namely, 
Vair&gya and Prama. In order to teach Vairagya (disgust), the Sfltras 
show in the First P&da the imperfections of all worldly existences; 
and this they base on the PaSchfigni Vidya of the ChhAndogya Upanigad 
in which is taught how the soul passes after death from one condition 
to another. The First P&da, therefore, teaches the great doctrine of 
re-incarnation, the going out of the soul from the body, its sojourn into 
the lower or higher regions, and its coming back on this earth. This is 
done in order to teach Vair&gya or disgust. In the Second P&da are 
described all the glorious attributes of the Supreme Brahmap. His Om- 
niscience, Omnipotence, Loveliness, etc., in order to attract the soul 
towards Him, so that He may be the only object of quest. 

The Panch&gni VidyA is described in the ChhAndogya Upanigad 
(V. 3 to 10). Commencing with the verse “ dvetaketu Arupeya want to 
an assembly of the Pahchal&s. Pravahana Jaibali said to him ‘Boy, 
baa your father instructed you? ’ 1 Yea, Sir,’ he raptied." 
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The whole of that discourse, contained in eight Khantfas, shows 
prima facie that the soul goes to the next world after death, and again 
comes back to this world. 

(Doubt ).— Here arises the doubt, does the soul going to the next 
world, do so by throwing off all its subtle rudiments— the permanent 
atoms— or does it go there accompanied by the subtle rudiments ? 

(P&rva-pakja ). — The Pfirva-pak§in maintains that these subtle rudi- 
ments or permanent atoms do not accompany the soul, but they being 
universally spread, are taken up by the soul, from the surrounding 
atmosphere, when it makes a new body for itself. Therefore, the soul 
goes on its journey to the higher world, unaccompanied by the subtle 
rudiments or permanent atoms. 

{Siddh&nta ).— The soul is accompanied on its sojourn, by these 
permanent atoms, as is shown in the following Sfltra. 

Note . — The whole passage is given below for facility of reference : — 


ADHYAYA V.-KHAtfDA III. 

a wwwa rfl s hflifeaia t rod* tafeaara 
faros larftnft d tmg a 

fivetaketu Arugeya vent to an assembly of the PaAchilas. PravAhana J&ibali said 
to him “ Boy has your father instructed yon ? ” 11 Yes Sir t " he replied. 

few afrfercfa nan aaaftftr a *aa i few am gm wrs mr ) 
tfeawm^ifewafeiaaaiawftqmawamaaautfraaaacftnRi 

1 “Do you know to what place men go from here?” “No, Sir,” he replied. “Do 
you know how they return again?” “No,* Sir," he replied. “Do you know where the 
path of Devas and the path of the Fathers diverge ?** “ No, Sir, 1 ’ he replied. 

few amdr defer a ara^rar * iftr a aaa fftr i few am mmmar- 
gnatm jewad aaaftfir fea 

3. “Do you know why that world never becomes full ? " “ No, Sir," he replied. 
“ Do you know why in the fifth libation water is called man f ” “ No, 8ir,” he replied. 

w 3 flwPi h iriAAr 

ar aramrn ftyisfema aO ferawimf ti m i ma Am VP 

mMrm 


4. “Then why did you say (you had been) instructed? How could any body who 
did not know these things say that he had been instructed?” Then the boy went back 
sorrowfully to the plaoe of his father and said: “Though you had not instructed me, 
Sir, you said jou had instructed me.” 


r m anwa»y m w amdNW ta mara s ? ftaatfoftr ar g tar a am 
sr ife atmaafer aaufeal hsia fea aaaferarafeAm w awatt IHI 
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5. " That fellow of a Rijanya asked me fire questions, and .1 could not answer one 
of them.*' The tether said : “ As ye u hare told me these questions of his, I do not know 
any one of these. If I knew these questions, how should I not have told yon ? " 

es tart tataftarasstf flimtataere flnpwmn star 
«a taw H3W* instant taw it ftairrto taw stare** 
^ he $srwi** imnnuna * afm i ^ i 

6. Then Gautama went to the king's place, and when he had come to him, the king 
offered him proper respect. In the morning the king went out on his way to the assembly. 
The king said to him: "Sir, Gautama, ask a boon of such things as men possess." 
He replied: “8nch things asmeir possess may remain with you. Tell me the answer 
to the questions which you addressed to the boy." 

etmitefvsn * Up: staiswirw*rc sataiq nr mat 
tasmtarsAisiw ws*ga tan mmratiwftr nmf u 9 gei*s 
seta sit triw 1 1 1 

7. The king was perplexed and commanded him, saying: M 8tay with me some 
time^ Then he said : M As (to what) you hare said to me, Gautama, this knowledge 
did not go to any Brihmaria before you, and therefore, this teaching belonged in all the 
world to the Kfatra olass alone.” Then he began : 

KHANKA IV.— 1. 

itr m Art taikneita n ihpswl eqra 

leiftatajfefn i u 

1. Th^altar (on which the sacrifice is supposed to be offered) is that world (hearen), 
O Gautama ; its fuel is the sun itself, the smoke his rays, the light the day, the coals the 
moon, the sparks the stars. 

ntawi sta mdta* wet ikwn wifta drtuw nm ii fa m 

1. On that altar the Doras (or PrAnas represented by Agni, Ac.) offer the SraddhA 
libation (consisting of water). From that oblation rises the apart ling Soma. 

KHAfyDA V.-l. 

stast hi Assttasw e^i etas* ta^RkvhfHi 
Sjsta tajfef 11 1 1 1 

1. The altar is Parjyanya (the God of rain), O Gautama * Its fuel Is the air Itself, 
the smoke the clouds, the light the lightning, the coals the thunderbolt, the spurts the 
thundering. 

ninf nRr wit 

On that altar the Deras offer the sparkling Soma, from that oblation rises rain. 

KHAWAVI. 

t|Mhm Awbs Urnot* 
finfiir wniKtat taftag* 1 t 1 

The »lUr 1. the earth, O <Hat»m» ; It* fuel U the ye*r lUelf, the .moke th. Mher, 
the Ught the night, the eoete the qnuten, the .perk, the In termedUtequrter. 

stawTstamA *sr it qrt swr wtitann ewwftr • i i 
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1 u On that altar the J)evaa (PrApas) offer rain* From that oblation riaea food, 
corn, Ao. 

KHANDA VII. 

I \ I 

1. 44 The altar ia man, O Gautama ; its fuel speech itself, the smoke the breath, the 
light the tongue, the ooals the eye, the sparks' the ear. 

sfentafemih w* ssftr sen eroiftr i r i 

1 44 On that altar the Devas (PrAnas) offer food. From oblation rises seod. 

KHANI1A VIII. 

sftifor asfprr fo^fefp i U 

1. 44 The altar is woman, O Gautama." 

qftwihrfWw h tsr mftr awr frwflr t 3 « 

1. 44 On that altar the Devas (the PrAnas) offer seed. From that oblation rises the 


garm. 

KHAWA IX.-1. 

iRl g W^iHl|oidW JWI^I TORftftf 9 9W0T TO f ^DT WT 

unarron wftw toiw iwi 1 1 1 

1. 44 For this reason is water in the fifth oblation called Man. This germ, covered in 
the womb, having dwelt there ten months, or more or less, is born." 

v anftr owpjpi trvftr n Air fafetamr «w nti sMr top 

i * i 

1 44 When born, he lives whatever the length of his life may be. When he has 
departed his friends carry him, as appointed, to the fire (of the funeral pile) from whence 
he came, from whence he sprang.* 1 


KHA9DA X. 

«iwasn*m 

mOw* traw fl wpiCr fisyf wjtfr 

am* e TOt an toto** war fftr a * i 

1. 44 Those who know this (even though they still be Of ihasthaa householders) and 
thoae who in the forest follow faith and austerity (the VAnaprasthaa, and the ParivrAJa- 
kas thoae who do not know yet the Higher Brahman) go to light, from light to day, 
from day to the light half of the Moon, from light half of the Moon to the six months when 
the 8un goes to the north, from the six months when £he 8un goes to the north to the year, 
from the year to the Sun, from the Sun to the Moon, from the Moon to the lightning. 
There is a person ndt human." 





1 « He lMkdi to ti« Bnhman. Thi. la the pith of the Dovm.” 


w v ft wty3 sefagneft I ^supfif 

WsrornirortAft swnosnda eRwAmifh ni / 
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8. “ They who living in a village practise (a life of) sacrifice, works of public utility, 
and aims, they go to the smoke, from smoke to the night, from night to the dark half of the 
Moon, from the dark half of the Meon to the six months when the Bun goes to the south. 
But they do not reach the year. 

HKtanfoi&ri ftvktwsiwwwww s wp m tv drift tot wfqr* 
qnwf $qr Tnfrafor i y n 

4. “ From the months they go to the world of the fathers, from the world of the 
fathers to the ether, from the ether to the Moon. That is the sparkling Soma. Here 
they are eaten by the Devas, yes, the Devas eat them/' 

«|*r qqftr «j*t mro’ qqftr i ^ n 

6. “ Having dwelt there, till good works are consumed, they return again that way 
as they come, to the ether, from the ether to the air. Then the sacrifices having become 
air, becomes smoke, having become smoke, he becomes mist." 

vtf qjWT SSt to fir hhr aqfa n g S H frqqr frqftqwvmqfe ?- 

tow anrirAr 4 vg gfroww* ifr orofa km feroftr to?** 

•wwrftri^i 

fi. •* Having become mist, he becomes a cloud, having become a cloud, he rains down. 
Then he is born as rice and corn, herbs and trees, sesamum and beans. From thence the 
escape is beset with most difficulties. For whoever the persons may be that eat the food, 
and beget offspring, he henceforth becomes like unto them." 

w U wita vro wmfir * q* CTfat maw 

w eflraittft it vra q w vyi v m torOt v qqf q^qf 
frriM nv um qr qr ww^if'i vmi 

7. •* Those whose conduct has been good, will quickly attain some good birth, the 
birth of a Brfihmana, or of a Ksatriya, or of a Vaiaya. But those whose conduct has been 
evil, will quickly attain an evil birth, the birth of (keeper of a) dog, or (the keeper of a) 
hog, or a ChandAla. 

vfertn qaifaift m p memqdfft unft to P v 

aw ftwrWwSaft wf iqiti tiAr h agq& ab qtv i<i 

8. "On neither of these two ways those small creatures (flies, worms, Ac.) are 
continually returning of whom it may be said, live and die. Theirs is a third place." 
Therefore that world never beoomes full. “ Hence let a man take care to himself, and 
thus it is said in the foljowiug Sloka 

4^ Iwe ftq®q ^ w w w ww am th efkvqrt 

9. “ A man who steals gold, who drinks spirits, who dishonours his guru's bed, who 
kills a Brfiktnana, these four fall, and as a fifth he who associates with them. 

TO g q «WT*q qvqitoht q V* &TOITO* WTOT ftpqfr gqp 

UP jqdtikr aqftr qqrtni*i 

10. u But he who knows the five fires is not defiled by sin, even though he Msoftatcis 
with them. He who knows this, is pure, clean, and obtains the world of the blessAd, yaa. 
ha obtains the world of the blessed." 
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sOtra ill. 1. 1. 

ii ^ ii t 1 1 ii 

m( Tat that, i.e., a body, tor Antara, different, another, Prati- 

pattau, in obtaining, in going to. {fft Ramhati goes, departs, 
Saihparisvaktab, enveloped (by the subtle elements), vw Pradna, from 
question, ftwa ir ^ t q NirQpanSbhySm, and from explanations. 

1. In order to obtain another body, the soul goes 
accompanied by permanent atoms ; as appears from the 
question and answer in the Chhfindogya text.— 292. 

COMMENTARY. 

The word ‘ that ' refers to the word body mentioned in Sfltra II. 4. 20, 
because the Anuvritti of the word ‘ MQrti ' is understood in this Sfltra from 
that already mentioned. The jiva goes surrounded by the subtle rudiments, 
wlien it goes out of one body in order to obtain another. How do we 
know this? Because the question and answer in Chapter five of the 
Chli&ndogya Upani*ad shows this. The question there put is “ Do you 
know to what place men go from here? ” And then the answer is given 
in the Fourth Khantja, namely, “ the altar is that world, 0, Gautama,” etc. 
The story as given in the Chh&iidogya Upanigad is this. The king of the 
Psnchiilas, a Ksatriya, called Pravahapa, asked five questions from a Brfih- 
mag boy named Svetaketu who had come to his court. Those questions 
related to (1) the regions where the performers of sacrifices go, (2) the method 
of return from that region, (3) the persons who do not attain that world, (4) 
and the two paths called the paths of the Devas and the paths of the 
Pitris, (5) The last question was “ Do you know why in the fifth libation 
water is called M» n ? ” That bov not being able to answer these questions, 
returned to his father Gautama, and expressed his sorrow to him. The 
father did not know the answer to these five questions, and in order 
to learn it, he went to Pravahana. The king received him with proper 
honour, and expressed his desire to give him riches, but Gautama begged 
of him the answers to those five questions. The king then answered those 
questions, commencing with the last one, saying “ that world, 0 Gautama, 
is the altar, etc." He described this as five fires, the first fire is the Heaven 
world, the second ie Rain, the third is the Earth, the fourth Man, and the 
fifth Woman. In these five fires, five sorts of libations are poured by the 
Devas, namely, SraddhA, Soma, Rain, Food and the Seed respectively. 
The sacrificial priesta in these libations in every case are the Devas. The 
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Homa is the throwing of the 60ul which is surrounded by its subtle rudi- 
ments into the various worlds, beginning with heaven ; in order that it 
may attain enjoyments of heaven and the rest. The senses of the Jlva 
which has departed from its body, are called Devas. These Devas sacrifice 
in the fire of heaven Sraddhfi. That SraddhA becomes transformed into a 
celestial body called Soma-r&ja, and it is through this body that the soul 
enjoys heavenly felicities. Then the period comes that the jtva should be 
thrown down from the heaven-world, then at the end of its enjoyment, 
the soul in this vehicle called Soma-r&ja is thrown into the fire called 
Parjanya, where it becomes Rain. The body which the soul now gets is 
called the Rain-body. This Rain-body is thrown into the fire of Earth, 
namely, it falls on Earth. From this offering arise plants. This plant or 
food is the third body of the soul. Then the food is eaten by some male 
which represents the fourth libation and the male represents the Fire. 
From this Homa of food in the Fire of male arises the semen which is the 
fourth body of the Soul. This Semen is poured into Fire of the Female 
where it gets its fifth body and becomes the embryo. Having mentioned 
these five oblations, the King says in answer to his fifth question, “ For 
sais reason is water in the fifth oblation called Man." The meaning is, 
that the Soul when offered in the fifth Fire as seed, becomes incarnated, 
and assumes the* human body, which is called the man. The Soul returns 
to the womb of woman along with all those waters (permanent atoms or 
senses) with which it went to the heaven-world, and thus it appears that 
the Soul in its return to tlxe higher world goes enveloped by the subtle 
rudiments of organs, that is, by the permanent atoms. 

But the text in the Chhandogya Upaui$ad speaks of 'water * as going 
up to heaven and coming back as rain and ultimately becoming man. 
It shows that water only accompanies the soul, and not any other element. 
How do you then say that the Soul goes enveloped by dll the elements? 
To this objection the next Sfltra gives the reply. 

stITRA hi. 1. 1 

M ■ t i * i 

fc-WWWH l Tri-AtmakatvAt, on account of consisting of three, three-fold, 
g Tu, but. ^R«r*BliQyastvAt, on account of preponderating 

2. The water which envelopes the Soul being three- 
fold, it denotes all the other elements by implication ; and 
the text specifies water, because it preponderates in the 
human body. — 293. 
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COMMENTARY. 

The word Bat ” denotes the removal of the doubt above raised ; as 
the compound water has in it all the other elements, because it consists 
of water, fire and earth. Therefore when the Soul goes enveloped by this 
compound water it follows that the other elements also go with it. In the 
embryo of the body, which is made up of the sperm and the germ cells, it 
is apparent that liquid is the predominant element, though the solids are 
also there. It is owing to the predominance of the watery elements that 
the word * water ’ is called the great destroyer of heat. In fact on account 
of this preponderance of water in the constitution of the human body, the 
water alone is mentioned as going along with the Soul. 

sOtra in. 1 . 8. 

SJTCFRte I) \ I \\ \ II 

WTSI PrAna, of the pranas (the sense organs). Gateh, on account of the 
going out. w Cha and. 

3. Since the Soul goes out with the Pranas, all the 
elements must accompany it. — 294. 

commentary. 

In the Bphad-Aranyaka Upani§ad (IV. 4. 2.) it is mentioned that when 
the Soul goes out, in order to take another body, the Pr&nas also 
accompany it. 

I4VT4I Wfl 8 Rw*nW!«IVRniWT ?T mmSIMT WUm|b 

And when he (soul) thi.s departs, the chief Prlna departs after him, and when the PrAna 
thus departs all the other vital spirits (prAnAs) depart after him. He 1s conscious, and 
being conscious he follows and departs. 

But the pr&nas cannot exist without a substrate. During life tue pr&naa 
exist in the elements ; therefore, after death, if they have to accompany 
the soul, they must accompany with their substrate, the rudiments of 
elements. We must, therefore, admit that the rudiments of elements, 
the permanent atoms, must accompany the Soul, because they are the 
vehicles of pr&nas. 

sOtra hi. i. 4. 

fFUtft ufit *TOSTRj[ u v n i # ii 

Agny-adi, Agni and others. nffc Gati, about going, entering, gfr 
gruteh, on account of the statement of the scriptures, fft Iti, as, thus. 

Chet, if. 1 Na, not, no. Bhaktatvat, on account of the metaphorical 

nature of, for referring to the partial. 
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4. If it be said that the scriptural text mentions 
also the going of the various senses into various elements, 
like fire, etc., and therefore, the senses do not accompany 
the Soul, when it goes out of the body ; to this we reply, 
that the going of the senses to the elements is metaphorical 
only. — 295. 

COMMENTARY. 

In the Brihad-&ranyaka Upani$ad we find the following : 

witf nsnyu* 

Kwvft' whr‘ 

Iwi ^ s sr fftr Rwissrt (It ( u^wjp 

wfi N ?r|wgru vwrraawjp TORrsraHfp 3% % 3^r 

ss% 'iw wUftr sir 1 skwiri wfinni wtw n n 

4 Yij ftaralky*, ’ he said, 4 when the speech of this dead person enters into the fire, 
breath into the air, the eye into the snn, the mind into the moon, the hearing into space. 
Into the earth thp body, Into the ether the self, into the shrubs the hairs of the body, 
into the trees the hairs of the head, when the blood and the seed are deposited in the 
water, where is then that person ? ' 

This going of the sense organs like speech, etc., into fire, etc., shows 
that they do not accompany the soul when it leaves the body. The text 
which says that the senses accompany the soul must, therefore, be inter- 
preted in a different way. To this objection, the Sfitra replies that it is 
not so. The merging of the speech in fire, etc., is to be explained in a 
metaphoric sense, because in its literal sense they are not true. For the 
hairs of the body do not enter into the herbs, nor do the hair of the head 
into trees. Manifestly, Lomas and Kerfas do not enter into herbs and 
trees ; and in their case we are forced to explain the statement as figura- 
tive only. Why should then the entering of speech into fire, breath into 
the air, the eye into the sun, the mind into the moon, etc., be taken in 
its literal sense ? For both being read in the same sentence, must be 
explained in the same way. Either the whole is metaphorical, or the 
whole is literally true. But it is not literally true, because the Lomas 
and the Kerfas are never seen to jump out of the human body and enter 
into herbs and trees. The entering of speech into fire, etc., means that 
at the time of death, these senses cease to perform their functions, and 
not that they are absolutely lost to the Soul. The conclusion, therefore, 
is that the soul does go accompanied by the senses, and the permanent 

atoms, for the gross accompanies the subtle. 

7 
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sOtha. m. i. s. 

wftsmu Tftfli gvwh w \ 1 1 1 * ii 

vA Prathame, in the first, in the beginning, (in connection with the first 
oblation in the first fire). fnm( Arfravantt. on account of not being men- 
tioned, for want of mention, fft hi, thus. Chet, if. w Na, not, no. gp gf 
Tab eva, those very, the same, (the waters), ft Hi, because of. ggg%: Upa- 
patteh, on account of agreement, because of fitness. 

5. If it be objected that water is not mentioned in 
the first oblation, and therefore the soul does not go accom- 
panied by water, we reply, that even in the first oblation, 
water is verily meant by the word Sraddhfi, for that is the 
most appropriate meaning of this word in that passage. — 296. 

COMMENTARY. 

(Objection ). — If water be the oblation in all the five offerings, then, 
of course, it will be appropriate to say that the soul goes enveloped in 
water, and that in the fifth oblation water gets the name of man. But 
that is not the case. In the first fire we do not find that water is men- 
tioned as an oblation, on the other hand Sraddhfi or faith is mentioned 
there as first oblation ; for the text says “ In that fire the Devas offer 
Sraddhfi.” Sraddhfi is a well known name of a mental attitude and 
means faith or belief, and it never means water. The other four oblations 
of Soma. Rain, etc., have something of water in them, and they may be 
explained as water, but Sraddha, by no stretch of language, can be called 
water. Therefore, from this text of the ChhAndogya Upani§ad, we cannot 
deduce the conclusion that the soul of the dead goes enveloped by water. 

(Reply).— To this objection, the Sfitra replies in its second portion, 
that in the first fire also, “ water ” is the oblation, because the word 
Sraddhfi there must be interpreted as meaning ‘ water. * Why should it 
be so interpreted ? Because of its fitness, in connection with questions 
and answere. The question is ‘ Knowest thou why water in the fifth obla- 
tion ie called man ? ’ This shows that all the five oblations are of water. 
But in the first answer Sraddhfi ie mentioned as an offering. Consequently, 
Sraddhfi must be taken there to mean tauter, otherwise the question and 
answer would not agree with each other. If the word Sraddhfi there did 
not mean tauter, then there would be a conflict between the question and 
the answer. Water is connected with all the five offerings here. Tf Srad- 
dhfi did not mean water, then water would be connected with four offer- 
ings only. Moreover, the other four offerings Soma, Rain, Food and Seed 
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are described there to be the effects of Sraddht. It is &addh& which 
becoming more and more dense, modifies iteelf into these four. There- 
fore, it must be a substance belonging to the same category as these four, 
for the cause csnnot be different from its effect. And an effect is only 
a modification of the cause. Therefore, it is reasonable to interpret f)rad> 
dhfi to mean water here, whose effects are the Soma (or the Devachanik 
body), Rain (the astral body), Food (the etherial body), and Seed (the 
physical body). Hence Sraddh& there must be interpreted as water. 
Moreover, in the Sruti “3raddh& indeed is water” (Taittirtya SaibhitA 
I. 6. 8. 1) this word is expressly used to denote water. It cannot mean 
here "belief” or "faith,” which is a function of the mind, and which 
no one can take out of the mind and offer as an oblation to fire. Hence 
it follows that the soul goes Burrounded by waten, when it departs from 
the body. 

But another objection is raised by the opponent. The text mentions 
or may be interpreted to mention that the watere go up and come down, 
but throughout the whole section there is no mention of the Jlva going 
surrounded by water. In fact, the word Jtva does not occur at all in that 
section of the Chh&ndogya Upani$ad. It cannot, therefore, be deduced 
that the Soul goes enveloped by waters. To this objection the next 
Sfttra gives the reply. 

bOtra nn. a 

mvmw ArfruUtvAt, on account of this not being stated by the scriptures; 
because not proved. (ft hi, this, so. Chet, if. n na v not, no. (flftftlftiK 
Ifta-AdUkAripAm, in reference to those who perform sacrifices, &c. sfft: 
Pratttefc, on account of being seen in the fjruti, on account of being understood. 

6. If it be said, that the word Jiva is not mentioned 
at all in that section, we reply, it is not so, because the 
whole section is to be understood as referring to those who 
perform sacrifices and other good works.— 297 . 

COMMENTARY. 

The word ‘ Atfrutatv&t ’ means because not proved. In that 
Chh&ndogya Upauipid the going of the performer of good rforks to Moon is 
mnntlnnnH The performers are Souls and not Watere. In the Chh&n- 
dogya Upani«ad (V. 10. 3 and 4) the Pitriy&na is thus described 

traufftum ttr?3 qwfa'jroft & tgimptir' nwr- 
■ vmamrtS n n 
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But they who living is * Tillage practise (a life of) sacrifloes, works of public utility 
and alms, they go to the smoke, from smoke to night, from night to the dark half of the 
moon, from the dark half of the moon to the six mouths when the sun goes to the south. 
But they do not reach the year. 

urefo fatrf ftQ&wis i w i w wgwg n e i fr Oitr <rar 
nimr' n srafcr i«i 

4. From the months they go to the world of the fathers, from the world of the 
fathers to the ether, from the ether to the moon. That Is the sparkling Soma. Here they 
are eaten by the Dctss, yes, the Deras eat them. 

From this we understand, that the performers of sacrifices and so 
on, having reached the astral plane (Chandra-loka), get the name of 
“Somsr&js.” This technical name “ SomarAja " is applied here to the 
Soul. That very word we find used in connection with the first offering 
(ChhAndogya Upani$ad, V. 4. 2.) 

ofenr aferaft ^ ^ URfr ^ drtf ow ra 

On that altar the Devas (or pr&ruM represented by Agni, Ac.) offer the Sraddhl 
libation (consisting of water). From that oblation risee 8omar4ja. 

Now, therefore, the same word being employed in both places, we 
hold that the Soul, iu the moon plane, gets a body consisting of fJraddhA, 
a body called Soma. Though the word JSva is not expressly used in 
connection with these oblations, yet body being the abode of Jlva, and 
its nature being to be the abode of Jlva and Jlva only, the word body 
is sometimes used to denote tb«* Soul. In other words, the connotation of 
the word body extends up to the Soul. Hence the " waters ” only do not 
go, but the Jlva surrounded by waters goes up. 

Now another objection is raised. This celestial body which the 
jiva assumes in the heaven world is called Somar&ja-Refulgent nectais 
The same text, ChhAndogya Upani$ad, V. 10. 4, also mentions that 
this Somarfija, the sparkling nectar, is the drink of the Devas, and that the 
Devas eat this body . Since the Devas eat this SomarAja body, we cannot 
say that it means the Soul iu his heavenly garb, for no one can eat the 
Soul. To this objection the next Sdtra gives the reply. 

sOtra III. 1. 7. 

«rHRuftenw*?r ft ii \ [ \ i vs ii 

wnm Bhaktam, metaphorical, partial, fr Va, or AnAtmavit- 

tvat, on accouut of their not knowing the self. HUT Tatha, ao. ft Hi, because. 

Darrfayati, (the scripture) shows. 

7. The Jtva called Somarfija is said to be the food of 
the Devas in a figurative sense only, because they do not 
know the Self, for thus the Sruti declares. — 298. 
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COMMENTARY. 


The word ‘ Va ’ or “ or ” line the force here of removing the doubt. 
The Jiva termed Somar&ja is said to be the food of the Devas, in a 
metaphorical sense only, and not literally. It is said to be the food, 
because it gives pleasurable enjoyment to the Devas. The reason being, 
such souls are servants of the Devas. They are servants, because they do 
not know the Self. The Sruti also declares that those who do not know 
the Self become servants of the Devas. In the Bphad-iranyaka Upanisad 
we lind (I 4. 10) : 


HP HP IfHH HPWftftl 

TOf Jp $PTRt flWfWft U PP PPf P3WTPt ftpfaopqilft- 

pMp* sgwa p pp *pnr wwMii « 

WU RIP RPfa PPP* P ^ RPJWT W I VTOff WHTa « RPW*l%SRrt 

tangpifft^rapreftlk p ri ppt pg^pa ^ $pipI ppf p % pppt 
wrtt ngw' gsqftpfttan jt^r *ptp. j|p p &pftn d p wnprftppHuBW 
RPfir fcg pis wntpf pp ftp# pjomgw r ft ps H ?• i 


Verily in the beginning this was Brahman, that Brahman kuow (its) Self only, saying, 
1 1 am Brahman. ’ From it all this sprang. Thus, whatever Deva was awakened (so as to 
know Brahman), he indeed became that Brahman ; and the same with Hisis and men. 
The Rifi Vimadeva saw and understood it, singing, 4 1 was Manu (moon), I was the son.' 
Therefore, now also he who thus knows that he is Brahman, becomes all this, and even the 
Devas cannot prevent it, for he himself is their Self. 


Now if a man worships another deity, thinking the deity is one and he another, he 
does not know. He is like a be ait for the Deva*. For verily, a* many beasts nourish a man, 
thus does every man nourish the Deva*. If only Ono beast is taken away, it is not pleasant ; 
how mnch more wheu many are taken. Therefore, it is not pleasant to the Devas that 
msn should know this. 


The sense is this. It is not possible to eat the soul as food ; there- 
fore the soul becoming the food of the Devas means that it is a source of 
enjoyment or satisfaction to the Devas; and the word food is used in a 
figurative sense. In fact we find the use of the word food in this sense 
in sentences like the following ' “ The Vaidyas are the food of the Kings] 
the cattle are the food for the Vaidyas,” where the word food is evidently 
used in a metaphorical sense, and means the source of enjoyment ; for the 
King derives the greatest part of his revenue from the Vaidyas (the great 
agricultural and mercantile class); while the source of the wealth of the 
Vaidyas is their cattle. 

If the word food were to be taken in its literal sense, then all the 
rules about sacrifices like Jyotiytoma and the rest, would be useless. It 
the Devas were to eat the souls, that go to the lunar world, why would 
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men then exert themselves to go there, and why would they perform 
sacrifices like Jyoti$(oina and the rest by which they reach that World. 
Hence, the conclusion is that the soul goes to the other world enveloped 
by permanent atoms, (in order to serve the Devas). 


Adhiharana II . — Does the soul come back on earth with a 
portion of its karmaa or after totally exhausting all ita 
karmoa. 

Viiayct.— In the Chhftmlogya Upani$ad (V. 10. 5), we find the 
following text after “ But they who live in a village sacrificing, etc.," 
which describes the method of return from the heaven-world, of those 
who go there by the PitpyAna path. 

qllr **ftr qftiqvnsi vrafoii h i 

Having dwelt there, till their (good) works are consumed, they return again that 
way as they came, to the ether, from the ether to air. Then the sacrifice^ having become 
air, becomes smoke, ha vii g becomes smoke he becomes mist. 

mmftsfe teg jfiSwra* tr tr mrafatTfen ksafir 

Having become mist, he becomes a cloud, having become a cloud he rains down. 
Then he is born as rice and corn, herbs and trees, aesamum and beans. From thence 
the escape is beset with most difficulties. For whoever the persons may be that eat 
the food, and beget offspring, he henceforth becomes like unto them. 

(Doubt ). — Now arises the doubt,’ is the soul returning from heaven 
accompanied by any remainder of its works or does it descend having 
exhausted all its karma. 

(P&rvorpahia ). — It returns having fully enjoyed the fruits of its 
karmas, and without any lemainder. The words ‘ YAvat-sampAtam ’ 
in the above text show, that they do not return till all their works are 
consumed. Another text also shows that when the end of the karma 
is reached, then the soul returns from heaven. That text is of the 
Brihad-Aranyaka Upani§ad (IV. 4. 6.) 

iwflr r wri nfrr *nr tfrwww i 

siiuim h&twih wnjitaHjpforcft dww fftr 

fiwnf nwwrftf ircrovrar iw* 

And here there is this verse : 41 To whatever object a man’s own mind is attached, 
to that he goes strenuously together with his deed ; and having obtained the end (the 
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last multi) off whatever deed he does hare on earth, he retorna again from that world 
(whleh ia the temporary reward of hia deed) to this world of action. 

So much for the man who desires. But as to the man who doea not desire, who, not 
dealring, freed from deairea, or desires the Self only, his vital spirits do not depart 
eldewhere,— being Brahmap, he goes to Brahman. 

Here also the words 1 Antam-karmanafc 9 show that all karmas are 
exhausted, before the soul returns to earth. Therefore, the descent of 
the soul is without any remainder. The word * Sawp&ta ’ means literally 
karma, that which carries one to Swarga Lokn, (Sampatante anene svar- 
galokam >ti samp&tab). The word Anudaya means that part of the karma 
which remains over and above the part enjoyed in heaven, and which 
causes experiences in another life, (anudete karttram phala bhog&ya)- 
Hence it follows, that when the fruit of entire karma has been enjoyed, 
there is no remainder which can follow the soul, and start a new series of 
experiences. 

(Siddh&nta .)— The soul, in its descent from heaven, comes with a 
remainder of its karmas, namely, that portion of it which is not exhausted 
in heaven world, and for which the proper place of fruition is the lower 
world. This is shown in the next SGtra. 

sOTRA III. 1. 8. 

Qg Krita, of what is done, of the karma, Atyaye, at the end, at the 

exhaustion. wgpwiPt'Anudayavan, with a remainder of the (karma). 
Drista-smfitibhydm, from $ruti and Smriti. 

8. The soul returns on earth with a remainder of the 
karmas, as is proved by the Smj-iti and Sruti texts. — 299. 

COMMENTARY. 

The fruits of karmas, like sacrifices and the rest, which were per- 
formed with the object of attaining the heaven world, and enjoying 
happiness there, are entirely exhausted in heaven. Then the body of 
enjoyment, which the soul had assumed in the Chandraloka, (literally, the 
world of gladness) is burnt up in the fire of grief, caused by the coming 
approach of the fall to the earth ; and the soul returns with the remainder 
of karmas other than the good ones. The heaven-carrying karmas called 
Samp&ta (literally, heaven-soothing energy), are all exhausted in thcr 
entirety. But there are many good and bad deeds, besides the Samp&ta 
works, performed by the soul. Those karmas are the Anurfaya or remain- 
der, with which the soul returns. This we find from the very text of the 
same Chh&ndogya Upanigad in the next verse (V. 10. 7). 
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ay v qrOwww wn8i ; < m ftq| fr E m n C Efr nwfrfif 
«tt tafeiffl ai m ^ fi wwrcftr «^qt ^iWarnfri 

WUR IT *T VITWIR wi | 

Those quickly falling souls, whose conduct has been good, will Indeed attain some 
good birth, the birth of a Br&hmaua, or Ksatriya, or a Vais' ya. But those quickly falling 
souls whose conduct has been evil, will indeed attain an evil birth, the birth of a keeper 
of a dog or of a hog, or a Chan d A la. 

The word ‘ Ramagiya-charana ’ means works which are Ramagiya or 
good, that is to say, the remainder of works which is good. If the remain- 
der of the work is good, it is called ‘ Ramaniya-charana.* The word 
4 AbhvyMa 1 means the quick-comer and is derived from the root 'As * with 
the affix 4 Kvip* preceded by the propositon of 4 Abhi.* The word 4 Ha’ 
means indeed, 4 Yat * means when. The following Sm| iti text is also to 
the same effect : — 

U yrfa ft 

They enter into this world with the remsinder of both their good snd bad works 
in order to reincarnate. 

Hence it follows that the soul descends with a remainder. 

The word 4 Ya vat-samp Atam * does net mean the exhaustion of all 
karmas, but the exhaustion of the heaven-mounting energy, the energy 
that took the soul to heaven, and which is exhausted in heaven-world by 
the enjoyment of unalloyed bliss. 

In the next Sutra the author shows the peculiar mode of descent of 
these souls. 

sOtra hi. i. 9. 

^ ii ^ m * ii 

1 m Yatha as fmr Itam, gone, went. An-evam, not thus by 

different steps; w Cha, and. 

9. The soul descends ' partly by the same path as it 
ascended and partly by a different path. — 300. 

COMMENTARY. 

The soul, returning from the Chandra-world, with a remainder of 
ita work, does so by the path it went but not wholly in that way, but by 
a different way also. The ascent takes place by tlie' following stages : — 
smoke, night, etc., as mentioned in the following verses of the ChhSndogya 
Upanisjad, V. 10. 3 and 4. 

ft ijxnQfri wt m 

frra rc n fiwnc«fa « % h 


w * *m mv* 
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Bat they who living in a village practise (a life of ) sacrifices, works 
of public utility, and alms, they go to the smoke, from smoke to nighty 
from night to the dark half of the moon, from the dark half of the moon 
to the six months when the sun goes to south. But they do not reach the 
year. 






From tbe months they go to the world of the fathers, from the 
world of the fathers to the ether, from tbe ether to the moon. That is 
Somrija. Here they are eaten by the Devas, yes, the Devas eat them. 

The method of descent, given in the next verse, shows that it agrees 
to a certain extent with the way of ascent, namely, so far as smoke and 
ether are concerned, for these two are common to both the ascending and 
descending paths. But on the descending line, there is no mention of the 
night or the dark half of the moon and the rest. On the other hand, there 
is the additional mention of the cloud, the rain and the rest. This shows 
that the journey on the descending path, is partly by the same road as the 
soul ascended, and partly by a different road. 

sOTRA. III. L 10. 

qtaorcnmif Et nwtt«u 

W* Char.ijat, through conduct. Iti. thus, so. ^ Chet, if. w Na, 
no, not. WJ Tat, that. WTOVi Ubalaksana-arthi, meant to imply, meant to 
connote (ft Iti, so, thus. mrafftft: K»r?tj4ji nib, (says, holds, thinks) 
Kfti snijini. 

10. If it be objected, that the birth of the re-incar- 
nating soul is determined by its conduct, and not by the 
remainder of its unexhausted karmas, we say it is not so, for 
according to Kar§najiri the word ‘ Charana ’ or 'conduct* 
is illustrative of karmas not exhausted in the heaven- 
world. — 301. 


commentary. 

(Objection ). — An objector says, it is not right to say that the aoul 
gets a particular birth on account of the remainder of its unexhausted 
karmas, when it falls from heaven. The words ' Ramaniya-cliarana’ and 
and * Kapfiya Charana,’ generally translated as ‘ good conduct ' and ‘ bed 
tpnduct,’ show that the birth ie regulated by conduct and character, end 
not by unexhausted karmas. The word ‘ Charana ’ (conduct) and 
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'Atiudaya' unexhausted karma or the remainder) are not synonymous. 
In fact, ire find the word Karma and Charana used in different senses. 
In Bfiliad^ranyaka Upani$ad the re-birth is said to be regulated by 
Karma and Charana both, for the words used there are 1 Yathnk/tri* (as one 
behaves}. Therefore, Karma or act (special performance of ritualistic 
acts) and Acliira or conduct (observance of the general rules of good 
conduct; are different things and have different significance and are 
differently employed in language. 

Though the word ' Anurfaya ’ means the remainder of unexhausted 
karmas and ‘ Charana ' means “ conduct,” yet it is not a serious objection 
to their denoting the same thing. For the text about 'Charaita' is 
illustrative of remainder of karmas and the word 'Charana' is used there 
in a larger sense than the ordinary. This is the opinion of the sage 
Kar$npjini. According to him, the word 'Charana' is used in the 
Chhandogya Upani$nd (V. 10. 7) as connoting by iir*dicalion Karmas or 
ritualistic works. Because, it is a well-known maxim the Astras, that 
karmas or sacrificial works are the causes of everything that we see, in- 
cluding good conduct, etc. 

8CTRA III. 1. 11. 

smnfaw Anarthakyam, purposelessness, it is purposeless, ffif Iti, thus 
as. ^'Chct, if. * Na. not. sq Tat that, (conduct). ApeksatoXt, 

on account of the dependence, because it depends on that. 

11. If Karma be the cause of all objects, then good 
conduct would be purposeless. It would not be so, we reply, 
because the right to perform karmas is dependent upon 
good conduct.— 302. 

COMMENTARY. 

An objector says, character and conduct would not regulate re-birth, 
if the due performance of sacriGciul works be the cause of all that 
happens to a mao. To this, we reply, that the rules enjoining good 
conduct an not useless, because the right to perforin sacrifices is itself 
dependent upon the possession of good conduct. A pel-son devoid of good 
conduct is not entitled to perform those works. As says a Smpti 
“ A person who does not perform his daily prayers, and is always impure, 
is unfit for all religious works.” This being so, religious works are 
fruitful in the case of that person only who possesses good conduct 
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Therefore by the word conduct is to be understood Karma ben. Thus 
the opinion of KArsnAjiui is that the word * Charans ' of the text implies 
Karma. 

80TRA III. l. it 

g uwft : \\\\\\\\\\ 

Bf* Sukfita, good or righteous deeds. Duskfite, and bad or un- 

righteous deeds, Eva, only, fft hi, thus, g Tu, but vrtft • Badarih, says 
or thinks Badari. 

12. But Badari is of opinion that the phrases 4 Rama* 
ntya-charana * and 1 Kapflya-charana * mean good and evil 
works. — 303 

COMMENTARY. 

The word ' but ' is employed in the Sfltra in order to set aside the 
view of K&rsnajini mentioned above. B&dari is of opinion that by the 
word 1 Charana * is meant here good and bad deeds. In the phrases like 
Punyain karma ficharati, the verb kchara takes for its object the word 
karma. Therefore, the word 1 charana,' means karma. When it is possible 
to give to a word its principal meaning, it is not desirable to interpretit in 
a figurative sense. The word ‘ charanam ' Anu$thauam, and Karma are 
synonymous. Good conduct is also a particular kind of Karma only. 

Note .- Every holy work enjoined by the scripture Is technically a Karma. Good 
conduct la also enjoined by scriptures, sometimes, by direct texts and sometimes by 
implication, and thus it may also be called Karma in the broader sense of the word. 

Though Achftra and Karma in this view are one, yet they are spoken 
of sometimes as different, on the maxim of “ Kuru PAndavas." Though 
the PA^davas were also Kurus, yet in the phrase Kurus and P&ndavas 
the word Kuru is used in a narrower sense. The force of the word only 
in this sutra is to indicate that this is the opinion of the author of the 
SAtras. The conclusion is that since by the word Charana is mentioned a 
particular kind of Karma, therefore, the soul descends with a remainder 
of its karmas. 

Adhikarana III. — Do the evilrdoere also go to the 
Chandra-loka ? 

It was mentioned above that those who perform sacrifices and so 
on, go to the moon-world and descend from it with the remainder of their 
works. Now is discussed the question, whether the sinners, who do not 
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perform any holy works, also go to the Moon-world, and what is their method 
of ascent and descent ? In the Isivsfya Upanigat, verse 3, it is said : — 

vgri urn % tar tan wwrpm imanft tata w fti % % 
*ntar«m> m 

There are the worlds of the Aenree, covered with blind darkness. Those who have 
destroyed their self go after death to those worlds. 

(Douii.)— Now arises the doubt, do the sinners go the Moon world 
or do they go to the Yams loka ? 

(Purva-pakifa ). — The Pflrva-pak$in maintains that the evil-doers 
also go to the world of Gladness. The author summarises their view in 
the next Sfltra which is really a Pflrva-pak^a Sfltra. 

sOtra hi. t is. 

wftvifo \\\*\\ 

lAlTlHnRlTf AnistddiklrioAm, of those who do not perform sacrifices, 
fft A pi, also, w Cha and. yivq slated in the fjruii, declared by scripture. 

13. The scripture declares that the non-performer of 
sacrifices and so on, also go to the world of gladness. — 304. 

COMMENTARY. 

(Objection.) — The scripture declares the ascent to the world of 
gladness even of those persons who are non-performers of sacrifices and so 
on, just like those who perform these works. In the Kausitaki (Jp&ni&ad 
(I. 2) it is declared that all go to the Chandra loka. 

* 4tww ^ 1% iwnjhinwfc 1 wriVi i 

▲11 who depart from this world (or this body) go to the Moon. 

The word all shows that it is a universal proposition, without any 
qualifications. Since all who die, must go to the world of glad ness, it 
follows that the sinners also go there. This being so, the above text of the 
?fov&$y8 Upanisat must be interpreted as a threat , in order to make men 
desist from evil deeds : for there is no such place like the land of the 
Asuras. 

If this be so, then what i9 the difference between the sinners and the 
holy men, for both go equally to the land of joy, after their death. Both 
have the same fruit. To this we reply, there is a vast difference in their 
conditions. The sinners in the world of joy, do not experience any happi- 
ness (because they have not got the vehicles to enjoy that world), they 
remain there in a state of swoon. 
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{Siddk&nta ). — The sinners do not go to the Moon-world, but to the 
world of punishment, as is shown by the next Sdtra. 

SUTRA ill. 1. 14. 

it luumu 

WWW Saihyamane, in or after the punishment (of Yama) in hell, g but, 
further, wggji AnubhOya, having experienced. griNl* Itaresim, of the others, 
(»•*•» of those that do not perform sacrifices). vilfgnftft. Aroha-avarohau, ascent 
and descent (»>., coming to worldly existence and going to atill nether regions ) 
Rff Tat, of them, nfs Gati (about theii) courses. sdtTg Daiganlt, owing to or 
from the Scripture. 

14. But of the others (namely, sinners) the going is to 
the city of reform. Having suffered there, they come down 
on earth. Such is their ascent and descent. And this is the 
path described in the scriptures. — 305. 

COMMENTARY. 

The word ‘ but ’ indicates the setting aside of the Pfirva-pakta. Of 
the others who do not perform holy works and the rest, going is to the 
city of Yarns called Saifayainana. There having suffered the punishment 
inflicted by Yarns, they come back here again— such is the nature of their 
ascent and descent. How do you know this ? Because of the following text 
of theKatha Upanisad. (1. 2. 6.) 

h wmmt gflmrftr wtwnwi mi ftrfcT rtJri qc 

cftr gq^qunrmqaft ft i m 

The way to the supreme Liberation does not appear to tho child deluded by the 
illusion of wealth snd acting carelessly. Ho who thinks that this world only exists and 
not the other, falls again and again under my control. 

This shows that the souls of sinners go to the world of Yama and are 
there punished by him. 

sOtka HI. 1. 15. 

mftr Smaranti, they remember, declare in the Smritia. w Cha, and. 

15. The Smritis abo declare the same fate of the sin- 
ners. — 306. 

COMMENTARY. 

In the BMgavata Purina it is thus mentioned. 

nn isnw% i nrabiu ftsfranan^i 
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Tkny are quickly earrted to the abode of Yams, by the path of (he elanere, on which 
they travel with great pains, constantly rising and falling, tired and swooning. 

In another verse it in said 

All these sinners come under the control of Yams, 0 Lord. 

Sages thus declare that the sinners come under the jurisdiction 
of Yoina. 

sOtra m. 1 . u. 

wftrcr ii n 

aft Api, also, moreover, cm Sapta, the seven (the hells), 

16. Also according to the Smriti the Hells are seven. 
-307. 

COMMENTARY. 

i fdfti m ihtrowawacwa a I 

Thus the BhtraU, “The temporary Hells are said to be fUnrava, MahAraorava, Yanhl, 
Vaitarani, and KombhipAka ; and the two eternal Hells are called Darkness and the Blind- 
ing Darkness. These are the seven chief holla in the aaoending order of bo vlbienesa. By 
regularly going throngh these only, ascent or desceut taken place/' 

Thus seven Hells Are declared in the Smriti to be the place of 
punishment for the sinners. They go to those places and not to the land 
of Joy. The force of the word alsd in the Sutra is to include all those 
other Hells mentioned in the Bli&gavata Parana at the end of the fifth 
Skandha, where twenty hells are described. 

If Yama has jurisdiction in Hell to punish all the sinners ; does it 
not contradict the rule that all power belongs to the Lord, and that He 
punishes and gives rewards. The answer to this objection is given in the 
next Sfitra. 

S&TRA ill. 1. 17. 

II (V9 II 

CT Tatra, there (in those hells), aft Ani, also, m Tad, of thoae (the 
others, the jlvas in hell) or of Him. sanvf Vyiplrit, on account of activiry, 
guidance. afttfc Avirodhab. no contradiction. 

17. There is no contradiction because His activity is 
present ther6 also. — 308. 

COMMENTARY. 

The saying that the Lord is the punisher is not contradicted by the / 
(act that Yama and the rest are the actual infiicters of punishment. They 
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•re guided by Ihe command of tlie Lord, in the act of puniahment. It ia 
a well-known fact in the PurSnas, that Yarns and others punish the 
sinners, under the command of the Lord. 

An objector says, it may be possible for the sinners also to ascend 
to the world of Joy, after having expiated for their sine by suffering 
punishment at the hands of Yama. This must be so, because the Kau$i- 
taki Upanifad uses the word all, when it says : “All who depart from 
this world go to the land of Joy." This view is set aside by the next 
Sdtra. 

sOtra hi. t. is. 

nwitcii 

fair Vidyft, of knowledge, Karmagoh, and of karma or action, g 

Tu, only, blit. It * , as. so. yfgmg Prakfiutvat, on account of these being 
the topics. 

18 . Bat the sinners never go to the world of Joy, 
because the topic relating to the two paths in the Chhan- 
dogya Upanisat is confined to men of knowledge and men 
of work and has no reference to sinners. — 309 . 

COMMENTARY. 

The word 'But' sets aside the view propounded by the objector. 
The word ' Not ’ is to be read into the Sutra from the preceding Sdtra 
(III. I. 11). The sinners never go to tho world of Joy, because the two 
paths Pevayana and Pitpyana are trod by two sorts of men, and by none 
other. Men of knowledge go by the path of the Devas to the world of 
the Gods, and men of work go by the path of the Fathers to the 
land of Joy. The Clih&ndogya Upanisat (V. 10. 1) declares that men of 
knowledge go by the path of the Devas ; while V. 10. 3- declares that 
men who perform sacrifices go by the path of the Fathers. Thus the 
world of Joy which is reached by the path of the Fathers ia meant only 
for those who living in a village practise a life of sacrifices, works of 
public utility and alms. It is not meant for those who do not perform 
sacrifices. This being so, the word ‘ All ' in the Kau$ttaki Upani$at (I. 2), 
must be interpreted in a restricted sense, namely all those persons who 
perform sacrifices go to the Moon. 

If the sinners do not go to the world of Moon, then no new body 
can be produced in their case ; because there is no fifth oblatioa passible 
in their case, and the fifth oblation is dependent on one’s going to the 
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Moon. Therefore, all must go to the Moon, in order to get new embodi- 
ment. This objection is answered by the next Sfitra. 

sOtra ill. t. it. 

5T I1WIHH 

if Na not, no. fiA Tfitlye, in the third, w Tatha, so, such, thus. 

Upalabdheh, it being perceived or seen to be. 

19. The fifth oblation is not necessary in the case 
of those who go to the third place, because it is thus de- 
clared in the Scriptures. — 310. 

COMMENTARY. 

Those who go to the “ third " place, do not depend on the fifth 
oblation for getting a new body. Why do we say so? Because it is thus 
perceived in the Scriptures. In the Chh&ndogya Upani$ad Pravahana 
Jaibali puts this question to Svetaketu, 11 Do you know why that world 
never becomes full?” In answer to this question he says (Clihandogya, 
V. 10. 8.) 41 On neither of these two ways those smaller creatures (flies 
worms, etc. ) are continually returning of whom it may be said live and 
die. Theirs is a third place. Therefore that world never becomes full.” 
Those creatures who do not go either by the path of Devay&na or of 
Pitfiyfina, are the small creatures, who are classed as insects, mosquitoes, 
Ac. They return by a different path, and their return is very quick. 
About them it is said 44 live and die.” That is to say these small creatures 
are coutinnally being born and are dying. This constitutes the third 
place. The sinnera are called small creatures because they assume 
the bodies of gnats, insects, Ac. Their place is called the 44 third ” 
place, because it is neither the Brahma loka, nor the Dyu loka. 
Therefore, those who are not entitled to go by the path of the 
Devas to Brahma loka, because they do not possess knowledge, nor are 
entitled to go by the path of the Fathers, because they have not performed 
sacrificial works, are the pitiable creatures who are born as mosquitoes, 
gnats, Ac. They constitute a third class. Hence the Heaven-world never 
becomes full, because these sinners never go there. The origination of 
their bodies is in the third plane, the fifth oblation is not necessary in 
their case. 

8&TRA 111 1. 20. 

n ii 

nVA Sm.ry.te, i. recorded, is said in the Smptis. Api cha, and as 

well as, moreover. Loke, in the world. 
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20. The Smj-itis record that in this world also the 
fifth oblation is not necessary in their case. — 311. 

COMMENTARY. 

In the Smptis there are accounts of some holy persons being bom 
without the fifth oblation. The getting of body by the fifth oblation is 
the usual course of nature. But holy men like Drona, &c. t were born with- 
out a mother and Dhp^tadj amna, &c., without a father. In their case the 
number of oblations was incomplote. It is possible that an embodiment 
inay take place without passing through the five oblations or stages men- 
tioned in the Chh&ndogya. In other words, sexual generation is not a 
universal law of nature, for we see exceptions to it in the cases of lower 
creatures; and in the cases of some specially meritorious human beings 
like Drona, Dhpgtadyumna. 

80TRA HI. 1. 21. 

iKtii 

ffhrst DarjanXt, on account of direct perception, or being seen. Cha, 

and. 

21. And it is seen that beings originate independent- 
ly of sexual union, and the Scriptures so describe it. — 312. 

COMMENTARY. 

In the Chh&ndogya Upani$at (VI. 3. 1) we find three origins mention- 
ed with regard to all beings : — 



Of these beings verily there are three sources only (namely, the Fire, the Water and 
the Earth). All living beings are produced either from an egg, or are viviparous, or are 
produced by fission. 

Here the Heat born and the plants are mentioned as originating 
without sexual union, and so the fifth oblation is not absolutely necessary 
to procreate the body. It thus follows that procreation by sexual union 
is possible in the case of those Jivas only who ascend to the world of Moon, 
and descend therefrom to take up a human birth. But those whose 
karma is not such as to take them to the Moon world, their re-birth takes 
place in lower organisms, without the fifth oblation. In their case the 
re-birth may take place from mere water without the fifth oblation. In the 
Scriptures we do not find any prohibition to the contrary. 

But — says an objector — we do not find any mention in the text quoted 

by you of beings orginating from heat. It only mentions three kinds of 

9 
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reproduction, namely egg-born, live-born, and born by Union. This ob- 
jection ia answered in the next SAtra. 

bOtra ni. 1. n. 

\\%ww\ 

ftfhl Tpttya, the third, m fUbdg, term, or word of sense. wrtw 
Avarodhafc, description, including. iHUto Sa&dokajtsys, of that which 
springs from heat, on account of the feeling of horror. 

22. The heat-bom is included in the third word 
(namely, udbhijjam of the above text.) — 313. 

COMMENTARY. 

In the third word Udbhijjam is included the sweat-born or the 
heat-born also. The word Udhijjam literally means born by bursting 
through ; and it applies (to the plants, because they burst through the 
earth and to the heat-born also, for they burnt through water.) Thus, the 
origin of both is similar, because both are born by bursting through. 
The difference between them consists only in the fact that the plants are 
permanently rooted to the soil, while the heat- born are moving creatures. 
It is looking to this characteristic of locomotion or its absence that they are 
differently classified. But if the method oi reproduction be taken as the 
basis of classification, then the plants and the heat-born may be put in the 
affine category, for both reproduce by fission. Thus the settled conclusion 
is that those who do not perform sacrifices and so on, do not go to the 
land of Joy. 


Adhikarana. IV. — The soul on its descent from the Moon 
world does not become identified with its temporary abode. 

It has been shown above that those who perform sacrifices and the 
rest, go to the world of Moon, and having dwelt there till their works 
are consumed, return to this earth with a remainder of their karmaa 
(anurfaya); and accompanied by the permanent atoms (blifita sfik§ma). 
The method of this descent is given there (Chh&ndogya V; 10. 5) thus : 

Having dwelt there, till their works are consumed, they return sgsin that wayss 
they came, to the ether, from the ether to the air. Then the sacrifloer, having become 
air, becomes smoke, hiving become smoke, he becomes mist, having become mist, he 
becomes a cloud, having become a cloud, he rains down. Then ho Is born as rice and corn, 
kerb* and trees, sesamum and beans. From thence the escape Is beset with most difllonl- 
tiss. For whoever the persons may be that eat the food, and beget offspring, he henee* 
forth b e c omes like unto them. 
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This passage shows that on its descent, the soul becomes ether, 
sir, Ac. 

(Dovht).— Does this “becoming ether, Ac.” mean becoming abso- 
lutely ether, Ac., or attaining similarity with it ? 

(Pdm-pakja).— The Pflrvs-pak?in maintains that becoming ether, Ac., 
means attaining identity with ether, Ac. It does not mean merely getting 
similarity with it. If it meant similarity, then the passage would require 
to be explained metaphorically, and by lakppu. It is a maxim of inter- 
pretation that lakfa^i should be avoided as far as possible. The result 
is that the soul, in its descent, does absolutely become identical with ether, 
air, Ac. 

(SuMMtnta). — The-soul does not become identically ether, Ac., but 
becomes similar to them only, as is shown in the next Sutra. 

sfiTRA in. l n. 

am i mwtftw w fr iiwuv' 

Tat, with those, the others. WTO'S SAbhtvya, being similar, simi- 
larity, a similar state. Vltftr: Apattib, attaining, entering into. sqs%: Upa- 
patteh, there being a reason or possibility, it being reasonable or possible. 

23. The descending soul enters into similarity of 
being with ether and so on ; since there is a reason for this. 
-314. 

COMMENTARY. 

“ Becoming ether,” Ac., meanB getting similarity with these. Why 
do we say so ? There is a reason for it. The astral body (Soma-rija) 
assumed by the soul in the Chandra loka was taken for the sake of enjoy- 
ing the pleasures of that world : that astral body (literally, the body of 
water) ineltR away like ice under the rays of the burning sun; and when 
the karma is exhausted, that body is evaporated by the fire of gHef, at 
the prospect of impending fall ; and thus the soul becomes disembodied 
like ether and then it comes under the control of air, and then it becomes 
united with smoke and the rest. This is a more reasonable construction 
to put on the above passage. For it is not possible for souls to become 
ether, Ac., for one substance cannot become another. And if a soul did 
really become ether, Ac , then there would be no possibility of descent 
for it. 
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Adhikarana V. — The soul does not atay long 
in ether up to rain. 

(.Doubt.)— Next arises the question, does the soul in its descent 
through ether down to rain, stay at each stage for a very long time, or 
passes through it quickly ? 

(Pdrva-pakja .) — There being nothing to define the time of its stay, 
it remains indefinitely long at each stage. This PQrva-pak$a is set aside 
by the next Sfitra. 

sOtra III. l. 24. 

n * n i ** h 

q Ns, not. i8Pilg Atichireos, very long after, ffiqiq VirfesAt, on ac- 
count of special (inference) it being distinctly stated. 

24. The soul does not stay very long in its stages 
through ether up to rain, on account of special statement to 
that effect. — 315. 

COMMBNTAIT. 

The descent of soul through ether and the rest, ip accomplished in a 
very short time, because there is a special inference to that effect In 
the sentence following the description of the passing of the soul from 
ether up to rain, occurs the statement that the soul becomes rice or grain 
or the like. And the special statement is made that the passing out of 
that state is beset with great difficulties. The exact words are : — 

Then he is bom u rice and com, herbs and trees, sessamm and beans. From thenoe 
(he escape is beset with most difficulties* 

The staying in lice and corn, Ac., is for a comparatively long period ; 
from which we infer that the soul’s stay in the preceding stages is short. 
The escape .from the condition of rice, corn, Ac., being specially stated 
to be difficult, it follows that the escape from the condition of ether dp to 
rain is not so difficult and hence quick. 

Adhikarana VI.— ( Human soul id hut a co-tenant with 
j plants and animal8 9 but does not become so .) 

(Vijaya ). — After rain, the fJruti declares that the soul is born here 
as rice and corn, herbs and trees, sesamum and beans. 

(Doubt ). — Here arises the doubt, are these souls descending with a 
remnant of their kannas, themselves born as rice, coin Ac., or do they 
merely cling to those plants, Ac. 

(PUrva-pakw ).— The souls are born as rice, corn, Ac., and do not 
merely cling to them. 
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(Siddk&nta).— The souls are not born ss rice end own, Ac., literally, 
ss is declared in the nest Siltra. 

sOtra iil t. is. 

n * \\ nn 

Wt Anya, by another soul. wftfWt Adhijthite, in what is occupied. tw 
POrvavat, like the previous, in the manner already explained, u rfH ww f Abhi- 
IlpSt, on account of the scriptural statements. 

25. The souls merely cling to plants, which are 
animated by other souls, and do not become plants, because 
the statement here is similar to that in the previous cases 
of ether and so on. — 316. 

OOUUBNTARY. 

The souls merely cling to the bodies of plants, Ac., and do not them- 
selves become these, because these plants, Ac., have animating jlvas of 
their own. The souls are not born there, for the purpose of retributive 
enjoyment Why do we say so ? Because the present statement is just 
like the previous one about the soul’s becoming ether and the rest. As 
the souls do not actually become ether and the rest, but are merely in 
contact with them, and are in a state of perfect dormancy, without enjoy- 
ing pleasure and pain, so they are merely in contact with rice, corn, Ac., 
without experiencing pleasure and pain. They are perfectly inactive in 
that state, and have no experiencing. Where the text intends to declare 
that the soul experiences pleasure and pain as a result of its Warm— 
it uses a different phraseology, as in verse 7 of the Chhiindogya V. 10. 

mm vmw wm cjww mipupiw fjin cranm u ytw- 

*AiW thpAiW wi ^ 

IT | v» I 

“ Those whose conduct has been good, will quickly attain some good birth', the birth 
of a BrAhmana, or a Kjatriya, or a Vaisya. But those whose conduct has been evil, will 
quickly attain an evil birth, the birth of a (keeper of a) dog, of a (keeper of a) hog, or a 
Chan d Ala.” 

Therefore, the souls descending from the Moon-world merely cling 
to rice, corn, Ac., and are not literally born as such. 

stTRA III. 1. M. 

ii h h 

im Arfuddham, impute, hurtful,' unholy, (ft lti, so, thus. OlChet, if. 
•r Ns, no. fWftdsbdSt, on the ground of the Scripture, on account of the 
Word. 
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26 . If it be said that every sacrificial act is unholy, 
we say it is not so, because the scripture declares it so. — 
317 . 

COMMENTARY. 

{Objection).— An objector says it is wrong to assert that the des- 
cending soul merely clings to the bodies of rice, corn, Ac., which are 
themselves animated by other souls, and that they are not born there for 
the purpose of retributive enjoyment ; for there are no karmas left to be 
enjoyed in the bodies of plants, Ac. Some karmas are left, whose proper 
place of retributive enjoyment is the body of plants. All karmas are 
of two sorts the sacrificial karmas and non-sac rificial karmas or conduct 
(Charapa). The fruit of sacrificial karmas is not fully exhausted iu the 
Moon-world. No sacrifice performed with the object of attaining heaven 
is free from a tinge of impurity. AU such sacrifices require the killing 
of animals and cannot be said to be pure. For every killing is really 
a sin. The Scriptures declare " mi hiihsyit aarvfi bhfitini ” let him not 
kill any animal. This declares a universal rule. The killing of animals 
in sacrifices like “agnl^omlya” is unholy. Such a sacrifice is thus a 
mixed karma. Its holy portion takes the soul to the Heaven-world, and 
is exhausted there completely. Its sinful portion causes the soul to be 
bom as rice, corn, Ac. As says Manu in XII. 9. — 

HOOP I HWIWWllratiMO* 

"Tke aool to bon m plant owing to the sins committed by the body ; it becomes n 
bird or n beset for the sins of sp ee ch , and an outcasts tor the mental sine.” 

The soul is, therefore, actually born an rice, corn, Ac., and is not a 
mere co-tenant with the jtvae of plants. 

(Reply). — The objection thus raised is not valid. The sacrificial 
acta are not unholy, because the scriptures enjoin it. The Veda 
declares “ AgnI*om!yam paeum Alabheta” "Let him sacrifice an animal 
sa cre d to Agnt-§omau.” Since the Veda enjoins the killing of animals, it 
cannot be unholy. For the right or wrong, holiness or unho\inesa of an 
action, is to be learnt from the Veda alone. Therefore, those sacrifices 
which enjoin killing of animals must be considered to be holy and 
cannot be considered unrighteous, because killing of animals in sacri- 
fices is enjoined by the Vedas. Let him not kill auy animal ia a general 
proposition, but to this there is the exception that animals may be killed 
in Yajnas like the Agnlfomlya sacrifice. Hence every killing ie not a sin. 

A general proposition and an exception have different scopes, settled by 
usage, and so there ia no conflict between them. Hence it follows that 
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the soul on its descent becomes rioe, corn, Ac., not to expiate for the sins of 
having killed animals in sacrifices, for such killing is no sin ; but it 
becomes rioe, Ac., in tbe sense of clinging to those plants and not really 
becoming plants. The soul is perfectly unconscious in these stages. 

What becomes of the soul after its clinging to tbe plsnts is next 
mentioned. 

SfiTRA III. i. n. 

talMMise ii \ \\ i n 

taRnp Retsh-sik, the sprinkler of the seed ; one who performs the act of 
generating. Yogafc, conjunction with, wt At ha, first, or after. 

27. Then the soul unites with the being who per- 
forms the act of fertilisation. — 318. 

COMMINTABY. 

After its passing through the stage of contact with plants, the soul 
enters the body of a person who performs the act of generation. This 
is mentioned in the same Upaniptd (Ohhandogya V. 10. 6) In the 
same verse which mentions its becoming rice, corn, Ac., it is said : 

fh w rni a r cftr !•§ jrtwpfWnnufe Wfii (huft 

\\\ 

“ Hawing been in the mist, he enters the olond, hawing been in tbe elond, he entem 
the rain (and falls down). Then he is born as a rice or barley, herbs or trees, aesaaaai or 
beans, Ao. From this point there is constant (tantalising) rise and fall. For whoever 
eats the food and begets offspring (the jfwa) Is there in that food and that seed.** 

The text literally says for whoever the persons may be that eat the 
food, and begst offspring, ho henceforth becomes like unto them. This 
does not mean thst the soul really takes the form of end becomes iden- 
tical with its procrsator, for one thing cannot take the form of another 
thing. If it were to become literally the “ Retas sik," then there would 
be no poambilty of ita getting another body. Therefore, it must be 
admitted that the soul merely clings to the body of the “ Retas sik ” and 
does not become that body. This being so, the soul clings to plants, Ac., 
in the preceding stages of plant life also. For there is no reason why it 
should be anything else. 

80nuin.t.tt. 

efcartas ii * i * i ii 

Wt: Yonefe, (after entering) the mother, ffiif Bertram, (obtaining) the 
gross body. 
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28. The soul next passes from the father into the 
mother and then obtains the gross body. — 319. 

COMMENTARY. 

The word “ Yoneh ” is yi the ablative case in the Sfitra, but it must 
be construed in the accusative case here, and is governed by the participle 
44 pravirfya ” understood here. The soul having left the father's body, 
and having entered the mother's womb, obtains a physical incarnation, 
in order to experience the consequences of the remaining karmas. The 
family into which it is to be born is regulated by the nature of this 
remainder, as mentioned in Chhindogya, V. 10. 7. 

M Of these those whose conduct here has been good will qulokly attain some good 
birth, the birth of a Brihnana, or a Kyatriya or a Vaiyya. But those whose conduct hers 
has been evil will quickly attain an evil birth, the birth of a dog, or a kof, or a 
Ohagdftla." 

Thus it has been demonstrated that the soul becomes plant, Ac., in 
the same sense as it becomes ether, Ac. The whole object of teaching 
this law of reincarnation is, that the wise should realise that Qod alone 
is the highest bliss, and ought to be the sole object of quest ; and that 
the soul should get disgusted with this world of sorrow and try to seek 
the eternal bliss of the Lord. 

Here ends the first Pada of the third AdhyAya. 



THIRD ADHYAYA. 

Second Pada. 



#s. -A -■ - ■» Fv ■ * 

wIW VHItR 

n%i yng bt bb^r 

M»y that love (Bhakti ) for the Snpreme Lord purify the world. Ho has the body oi 
Supreme Bliss and in Hie Presence stand Wisdom and Dispaasion with folded hands, 
obedient to Hla eall; and Oeeult powers are ever attendant upon Him, seeking for an 
opportunity to serve. 

In this Pidn is described Bhakti or intense love for God, which 
Consists in a yearning to obtain the object of desire. The object to be 
attained is Brahman, and in order to strengthen soul’s love towards Him, 
this Pida describes the various powers of the Lord, such as His being a 
creator of the dream-world, His various AvatAras and their unity with 
Him, His essential form, His Self, His being separate from the worshipper, 
yet being his inmost Self, and to be obtained by Bhakti alone, His 
illumining the both worlds, His being all bliss, His manifestation being 
according to the idea of the person worshipping, His being beyond all, 
the giver of everything, and various other qualities like these. All these 
are described in this chapter. When a person desires to cultivate love, 
he requires to be convinced that the object of love has these qualities. 
When he is convinced of it, then he begins to love Him, otherwise not. 

Therefore, in the beginning, the author describes the creation of the 
dream-world by the Lord. If any one else than the Lord was the creator 
of the dream-world, then the all-creatorship of Brahman would not be 
true ; and so far as dreams were concerned, He would not be the creator, 
but the Jiva or time would be the creator. If Brahman be a partial 
creator only, then there cannot be that 'intense Bhakti towards Him, 
which the worshipper wants to cultivate. Therefore, in order to show the 
glory of the Lord, it is described that He is the creator of the dream-world 
as well. 


Adhikarana l— God creates the dream-world. 
(Vifiya .)— In the Bphadiranyaka Upnnifat (IV. 3. 9-12) we have the 
following : — 

BW IT BIB JWR BIB RBI VB 
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sm rowtof q dt w w* mftr <wwwnHM<h< wi* qww mu*ra«r 
wlii v w toSww ^nn imnnnin w Am vrt Sufej 
<lw urer *** wtftm swftwani jw wrRtftnSiftr im ^wwm 
raAnn n mm*r mmw t«n* trcAnn* w q>ft u mm » n* »gtr 
rnwrommm. W «3V* ^ a* ttwro <mn^ «wmw 

Avon fmftwii q«ft « ft ««t • (• I aft *$Nst uwfar i taf fir 
uiOuifyuiwiqH: fpimfiwritfifii a gsmuru yitftr tnm fr*w 5m 
mmpcmn iui nrim 'suit fcnr ifrfgTurrera ftwT a «r tu&siAr 
vwcma jm u«ia«> a a 

“And there ere two states for that person, the one here In this world, the other la 
the other world, and as a third an Intermediate atate, the state of sleep. When in that 
Intermediate state, he sees both these states together, the one here in this world, and the 
other in the other world. Now whatever Vis admission to the other world may be, having 
gained that admission to, he sees both the evils and the blessings. 

And when he falls asleep, then after having taken away with him the material from 
the whole world, destroying and building it up again, he sleeps (dreams) by his own light. 
In that state the person is self-illuminated. 

There are no real chariots in that state, no horses, no roads, but he himself sends 
forth (crea t e s ) chariots, horses and roads. There are no blesshfgs there, no happiness, no 
Joys, but he himself sends forth (creates) blessings, happiness and Joys. There are no 
tanks there, no lakes, no rivers, bat he himself sends forth (creates) tanks, lakes end 
riven. He indeed is the maker. On this there are these veraes : 

14 After having subdued by sleep all that belongs to the body, be, not asleep himself, 
looks down upon the sleeping senses. Having assumed light, ho goes again to his pises, 
the golden person, the lonely bird. 

M Guarding with the breath (prtna life) the lower nest, tho immortal one goes wher- 
ever he likes, the golden person, tho lonely bird." 

(Doubt .) — Now arises the doubt whether this dream-creation of 
ehariots, Ac., is the work of the human soul or the creation of the Supreme 
Self? 

(Pdn»paJkfa.)— The dream is the creation of the soul, for the 
laying of PrajApati in the ChhAndogya Upani$at (VIII. 7. 1.) shows that 
the human soul also has the power of creating by mere will-force, and 
has its saftkalpa true, t.e., has the power of realising all its wishes. 

(Siddh&nta .)— The human soul is not the creator of the dream-world, 
ga is shown by the following Sfltra. 

sOtra hi. 1 1. 

wfenrt i * m t h 

VS 8andbye,.in the intermediate (atate or aphere). Sfiftifc, the crea- 
tion. vi, Aha, aaya (the Scripture). Hi, beeauae. 

1. Because the Scripture declares that in the dream- 
state also the creation is by the Lord— 320. 
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COMMENTARY. 

The word “ Sandhya ” means dream, as we find from the above 
paaeage, “and as a third an intermediate state, the state of sleep.” It is 
called “Sandhya” or the intermediate state, becanse it is midway 
between waking and the deep sleep state; between the “ Jagrala” and 
the “ Sufupti.” The creation of chariots, Ac-, is verily by the Lord and not 
by the human self. Why do we say so? Because the same text saya “Sa 
hi karU,” “ He indeed is the maker." The seuse is this, the Supreme 
Self creates chariots, Ac., in’ the dream state, which exist so long as the 
dream lasts, and which are perceived not by all the Jtvas, but by the 
person seeing the dream alone, and which are created as fruition of the 
minor works of the Jiva. In order to inward the soul for very minor 
karmas, the Lord creates the dreams. The Lord possesses mysterious 
powers, creates by the mere force of His will and so it is possible for Him 
to create these dream-objects, while the human soul has no such power. 
In another text also the dream-creation is said to be the work of the Lord : 
(Katha Up. IV. 4.) 

wwi mdtammm i mwf tygmwit mt 

Mill vi 

"The wise, when he knows that that by which he perceives all objects in sloop or ia 
waking is the groat Omnipresent Salt, grieves no more.” 

The Jtva has also the power of creating by mere will-force, and is 
also “Satyarsabkalpa,” but only in the state of Mukii. The Mukta Jtva 
creates the world there, but that is not a dream-world. The Mukta Jtvas, 
like Masters, have divine creative power, but it has nothing to do with the 
dream-creation. 

sOTRA III. *. L 

3*t*w i * i * i * ii 

NirmAtAram, the maker. W Cha, and Eke, some. jWTfui 
PutrAdayab, sons, &c. W Cha, and. 

2. Because one class of texts declares the Lord to be 
the creator of the dream-world as well, as of sons and the 
rest — 321. 

COMMENTARY. 

The followers of one SfikhA, namely the Kl (hakes, state in their text 
that the Supreme Lord is alone the creator of all Klmas in the dream- 
state, for the dreamers. (Katha Up. V. 8.) 
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“ He the Highest Person, who is awake in us while we are asleep, shaping one lovely 
sight after another. That indeed is the Bright, that is Brahman, that alone is ealled the 
Immortal. All words are contained in Him, and no one goes beyond Him. This is that." 

The term K&ma here denotes such things as sons and the like, 
which are objects of desires, and does not denote mere desires . It is used 
in this sense in the previous passage also, such as “ Ask for all $&mas 
according to thy wish.” (Katha Up. I. 25.) And that the word K&ma there 
means sons, Ac., we infer from Ka(ha I. 23, where we find these K&mas 
described as sons and grandsons, <&c. We give these three verses in the 
original here : — 

raft N r* « <ore5«i qpftw fW 

thd h ft w wi i wi&r wnwwifr wiranr Mr « r« I 

% t> «tht s&n mSSi* wimfiwwvw ortaw i am Km 
mem? srorntm H3»& i vrftferaTfc 

msai# a rm 

Death said : “ Choose sons and grandsons, who shall live a hundred years, herds of 
cattle, elephants, gold, and horses. Choose tho wide abode of tho earth, and lire thyself 
as many harvests as thou desirest. 

44 If ^thou canat think of auy boon equal to that, choose wealth, and long life. Be King, 
KaohikeUs, on the wide earth. 1 mako thee enjoyer of all desires. 

44 Whatever desires are difilcult to attain among mortals, ask for them according to 
thy wish ; — these fair maidens with their chariots and musical instruments,— such are in- 
deed not to be obtained by men— be waited on by them, whom I give to thee, but do not 
ask me about dying." 

In the Gaupavana Sruti we find the following 

twnwwT v yft ani» qranwft omntnrt gwifr mirmfa 

(fo N 

“From this Lord when He overpowers the soul through sleep is 
born verily the eon (seen in dream) from Him the brother, from Him the 
wife." 

In the next Sfitra, the author mentions the material and the means, 
with which the Lord creates the dream objects- 

hCtra hi. i. s. 

mow n! g i \ n i * » 

HPtnvnrWL Mhy&matram, produced from the will of Him and with impres- 
sions (stored in the mind of the soul), g Tu, but, ggipit K&rtsnyena, fully. 
WlPW mWBt Anabhivyakts svarOpatvat, being destitute of tangible forms 
occupying space, not being fully manifested. 
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3. Maya or the will- of the Lord is the only means 
through which He creates dream-objects. (They are not 
made of objective matter), because they are not perceptible 
to all persons, but are seen only by the dreamer — 322. 

COMMENTARY. 

The myKteiious MayA is the only material with which the dream- 
objects aro created. They are not made of the gross elements, nor are 
they created by BrahmS, the fonr-faced. Why do we say so? Because 
they do not become manifest, ns objects of perception, to everyone. Thus 
it is demonstrated that the dream creation is the work of the Supreme 
Self. 


Adhiharana II — The dreams are not all false. 

Next arises the question— are the creations of dream all false or true? 
The Pdnapakia is that the dream is altogether unreal, because it is 
sublated by the waking consciousness. On waking from dream, one 
realises its unreality. This view is set aside by the next Sfitra. 

sbTRA IU. 1 4. 

^ I \ 1 R I II 

SQcliakafr, indicatory, suggestive. * Clia, and f| Hi, because, 
fjruteb, from £ruti. Achaksate, say, aflirm. w Cha, and. Tadvidah, 

those wlio know that. 

4. The dream creation is indicatory of good or evil, 
(hence it is not unreal). The scriptures also teach the 
dreams to be indicatory, and the experts thereof also declare 
the same — 323. 

COMMENTARY. 

The dream creation is true. The objects seen in dream are 
indicatory of good or bad luck, or of certain mantras. Scriptures teach 
this. — (Chhandogya. V. 2, 8 and 9.) 

ftf&n «rt wtffr *4% v wforifc wr 

“ Thon having wished the ninths vessel, which should be either of bell-metal or of 
wood, let him lie down behind the fire, on i skin or on i hire ground, silently end singly. 
If in his drerms he sees a women, let him know this as in omen tbit his sacrifice has 
been successful. 
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On this there Is the following verse If in Kimya sscriflees, he sees a woman in 
his dreams, then let him know this bodes success— this vision shown him in a dream, this 
vision shown him in a dream." 

Similarly, in the Kauditaki Brahraana we find the following 

«nw srif'virarfY'rqfpfeffqftcfa l 

“ If one sees in a dream, a black person with black teeth then it forebodes that he 
will kill him." 

The word “ Tadvid 11 or expert means those who know how to 
interpret dreams, such as B|ihaspati and the rest. They declare that 
some dreams bode good, othevs evil. Such ns dreaming that one is 
riding on an elephant bodes good : while if lie dreams that lie is riding on 
a donkey, it forebodes evil. 

Sometimes one gets in dream Mantras, as we find from the following 
verse:— 

*mr wu rmrtf mur 1 
trar fefaroRron 99 hrftre a 

M As the Lord Siva taught Virivumitra (Budha Kauukaj in dream the mantra called 
lUmarafcya, ho exactly wrote it out, in tho morning, when ho awoke from sleep." 

This shows that poems and stotras can also be obtained in dreams. 

Therefore, the dream creation is as real as the waking state. 
Because the dream objects indicate future true objects; secondly, because 
works of genius like poems, etc., are found in dreams, and remedies for 
diseases are prescribed therein; and sometimes the exact object seen in 
dreams is seen afterwards in waking state. Such as the person who will 
kill one. 

The author now answers the objection based on the fact that because 
dream consciousness is sublated by the waking consciousness, therefore 
all dreams are unreal. 

sOtra hi. 1 6 . 

wfaw i dT g ftirtW \\\\m 

IK Para, of the Lord, of the highest.' vftsgrgvg Abhidhyanat, by the will, 
g Tu, only. ftftftgg, Tirohitam, is withdrawn or hidden, gg: Tatafy, from that 
(Lord), ft Hi, for Wfg Asya, of this (Jlva). gntfggtfft Bandha-viparyayau, 
bondage and release. 

5. The dream consciousness is sublated by the will 
of the Supreme Lord alone, because from Him proceed the 
bondage and release of the soul— 324. 

COMMENTARY. 

From the meditation or formative will of the Supreme Lord, proceeds 
the vanishing of the dream object’, like chariots, Ac. The dream is not 
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unreal, like the illusion of silver in the shell. This is so, because the 
Supremo Lord is the cause of the bondage and release of the soul, as says 
the fsruti (Svetnrfvatara. VI. 16) : — 

« v I wiwhmfr- 

•jun i 

11 He makes all, He knows all, the self-caused, the knower, the timopf time (destroyer 
of time), who assumos qualitios and knows everything, tho master of nature and of man, 
the Lord of the three qualities, the cause of bondage, the existence and the liberation of 
the world." 

He who can cause the bondage and release of the soul, can easily 
bring about the dream and its withdrawal for the soul. There is nothing 
wonderful in it. Therefore, it must be understood, that the manifesta- 
tion and withdrawal of the dream-world is also from that l/>rd. The 
same idea is expressed in the following verse of the Xurma PurAna: — 

9&T SOT inrtnUt Jjfllffrfrr I 

44 It Is He (the Lord) thst makes the son] porceivo the dream creation, Ac., and He It 
Is who hides them from his view ; for on His will, tho bondage and release of this son! 
depend." 

Therefore the dream creation is real and is of the Lord. 


Ailhikarana III — The state of wake fulness is also 
created by Brahman. 

Now the author describes that the waking consciousness is also 
caused by the Lord and by no oue else. In the Ka(ha Upanigad (IV. 4) we 
read 

wsrerf sinftnmpOthr tagwiGi i 
mwi hpnirt mr n Cufti i v i 

44 The wise, when he knows that that by which he perceives the stste of the diesmlese 
sleep (Sufupti), and the dream state is the Great Omnipresent SelL.gfieves no more.” 

(Doubt.) — Here arises the doubt : Is the waking state of the Jiva 
caused by the Supreme Lord or not? 

[P&rvapakja.) — The waking consciousness is not caused by the Lord, 
because we see it dependent on time and the rest. 

(Siddh&nta.)— The waking state is also caused by the Lord, .as is 
shown in the next Sfttra. 

sOtra hi. s. 6. 

\\ i s 1 1 n 

blUiu i n Deha-joglt, from the connection with the body, the waking state 
^ Vi, or. «: Sab, (that withdrawing or hiding of the dream), vft Api, even, 
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6. The waking consciousness also, which is found in 
connection with the boclv, is from the Lord— 325. 

COMMENTARY. 

Tho waking consciousness, which is experienced by the soul when 
it is in connection with the body, is also from the Supreme Lord as is 
mentioned in the abovo text of the Katlia Upanisad, and which properly 
translated runs as follows : — 

“ The wise, when he knows that that by whioh he perceives all objects In sleep or 
in waking, is the Great Omnipresent Solf, grieves no more.” 

The time and the rest being inert, cannot produce anything. The 
word “ api " or " also ” of the Sfitra indicates that the states of conscious- 
ness known as deep sleep (su^upti) and swoon, (mdrchchha) are also 
created by the Lord. For the texts re( eatedly declare that to Him belong 
the all-creative power. 


Adhikarana IV —The state of deep deep is caused also 
by God . 

Now is being considered the question, what is the place, abiding in 
which, the soul experiences deep sleep. Tho following are the J$ruti texts 
relating to deep sleep or iSu$uptiJ. One declares that deep sleep is felt 
when the soul is in the NAdis, the other, when the soui is in the pericar- 
dium, and the third when it is in Brahman. These three texts* are given 
below. In the Clihandogya (VIII. 6. 3.) we find : — 

TOvwgw troratn * ftatrarg'iqi 
to tout tar i* rwr eta n \ a 

11 This being so, when this Jiva sleeps, b ing at perfect rest and all senses withdrawn 
(experienc >ig the joy of his essential nature) and dreams no dream, then he enters (into 
the Lord dwelling in) these vessels and there no evil ono can touch him, because he is 
protected by the light of tho Lord." 

Ill the Brihadaranyaka Upani$at (II. 1. 10.) we read : — 

w q^r 3grit qqfir h mtaw raft grcndtata 

nrogtaiMtat mfa: nw s qm ^ e tot v mnokr 

“Next when he is in profound sleep, and knows nothing, there are the seventy-two 
thousand arteries called Uita, which from the heart spread through the body. Through 
them he moves forth, and rests in the surrounding body. Aud as a young man, or a great 
king or a great Brlhmana having reached the summit of happiness, might rest, so ddes he 
then rest," 
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In the same (II. 1. 17.) we find 

« twwnmw i f^ ftfwwn jwkiW artnrt 

fruta ftw wnnw * toww* ww i mRhmH I mfr <mww b n f w » 
nftfti w? RVUlfta *w bt%t «wRr dfin w whf (j(W 

mnlMl 

44 Ajit&satra said : 4 When this nan was thus asleep, then the intelligent person 
(pnrufa), having through the intelligence of the senses (prints) absorbed within himself 
all Intelligence, lies in the ether, which is in the heart. When he takes in these different 
kinds of intelligence, then it is said that the nan sleeps. Then the breath is kept in, the 
mind is kept in.'* 

There are many other verses like these. In the above verse the word 
Ak&tfa means Brahman. From the above three texts we find, that the soul 
enjoys deep sleep when it is in those three places, namely, in the N4<}iB 
(arteries), in Puritad (pericardium *, or in Brahman. 

{Doubt ) — Now arises the doubt : Are these three abiding places of 
the soul to be taken distributively or collectively ? 

{PArvapahfa .)— The Pfirvapakfin says they are to be taken distribur 
tively. For when words of equal force are employed in a sentence and 
there is no mutual dependence between them, then the passages should be 
construed as stating an option. In other words, Su?upti is experienced 
when the soul is in any one of those three places. 

{SMdh&nta.)— Su^upti is experienced by the soul abiding simultane- 
ously in all those three places, as is Bhown in the next stUra. 

8&TKA III. 1 . 7. 

nvmvt w i ^ i * mi 

Hf-gpffff: Tad-abhtvafc, the absence of that (the state of dreams or wake- 
fulness). «nf *3 Na<jisu, in the Na<J«- *9 Tat, about it 6ruteh,from the 
scriptural statement, wmft Atmani, in the self, or iu the Lord, w Cha, and. 

7. The Susupti, which is the absence of dream and 
waking, consciousness, takes place in the Nfidis, in the Self, 
and in the pericardium collectively, because of the scriptural 
statement to that effect — 326. 

COMMENTARY. 

By the word “ and M in the Sfitra, pericardium is to be included. 
“ Tad abhnvab 99 means the absence of those two, namely, the absence of 
wakefulness and dream. In other words, “ Tad abh&vah ” means the 
“ susupti” or deep sleep This deep sleep takes place collectively iu the 
NAcJIb, pericardium and the Lord. Why do we say so? Because in the 

s 
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scriptures all these places are mentioned as the localities in which the soul 
enjoys deep sleep. If it was intended that they were to be taken 
alternatively or optionally, then there would be partial refutation of 
scriptural text We And Nfldls and PrAnas mentioned colleotirely in deep 
sleep. In them the soul resides in deep sleep. In the Kautftaki Upsnigad 
(IV. 19.) we And that PrAns also becomes united with the soul in deep 
sleep. 

w twwiwmyi fr wrmftcm 

nm wnrar Wr ftruftfwiiff- 

ftfWW likBT 35PP*I ftVfV *S1 uvm W<5 (Rfltnft 

tjw w' w tan wiwiifewin <tlvn tuft 

utscd’ «tW^h w 

Wi nrafctA miilitat 

Art niWi taf ^Wi tatmiQi ta wilitaub 

m ftntatfanr ww ftta wt t g fawgafti entaw w*Aw* km 

M And Aj*t&*atru said to him : * Where this person here slept, where he wts, whence 
he thus eeme beok, is this : the srteries of tho heart celled Hite eitend from the heart of 
the person towards the surrounding body. Bmall as a hair divided a thousand times, they 
•tend full of a thin fluid of various colours, white, bleok yellow, red. In these the person 
Is when sleeping he sees no dream. 

M Then he becomes one with that Pr Ana alone. Then speech goes to him with all names, 
the eye with all forms, the ear with all sounds, the mind with all thoughts. And when he 
awakes, then, as from a burning lire, sparks proceed in all directions, thus from that self 
the Print* (speech, Ac.) proceed, each towards its place, from the Print*, the gods ; from 
the gods, the worlds. And as a rasor might be fitted in a rasor-case, or as Are in a Are 
place, even thus this conscious self enters the self of the body to the very hairs and the 
nails." 

Nor can we have option on the strength of the maxim quoted by the 
PfirvapakQin, because that maxim applies where two statements are of 
equal force (tuly&rtha). In the present case, there is no such equality of 
meaning. They do not serve the same purpose. It is only when several 
things may serve the same purpose equally, that an option is allowed. 
The case is here similar to the statement “ entering by the door, he sleeps 
in the palace, on the couch." Here the three things— the door, the palace 
and the couch— are to be taken jointly and no option can be allowed as 
regards them, for they do not serve the 6ame purpose. Similarly, the soul 
enters through the NA4is (which are like a door),- into the palace called 
the pericardium, where Brahman is, and sleeps in the bosom of Brahma?, 
which may represent the couch. Thus the n&cjis, pericardium, and Brah- 
ma?, subserving different purposes, must be taken collectively, and not 
separately. Therefore, Brahman alone is the direct place, resting on which, 
the soul enjoys deep sleep. 
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The " Puritet” or pericardium ia the covering which surrounds the 
lotus of the heart 

sOtra m. i. a> 

«RT: I ^ I R I q || 

Wt' Atah, hence, fdta Prsbodhsh, waking, wwng Aamlt, from him (the 
Lord). 

8. Therefore the waking of the soul is from thAt 
(Brahman)— 327. 

COMMENTARY. 

Because Brahman alone is the immediate resting place of the soul, 
in deep sleep, the nAdia being merely the gate-way to him ; therefore, in 
the ChhAndogys Upanigad it is described that the soul awakens from 
Brahman > Q deep sleep. There in VI. 9. 2. and in several Khspdss fol- 
lowing it, it ia repeatedly declared that the soul awakens from Brshmap 
called Sat “ coming out from Sat they do not know that they have come 
out of the Sat.” Had option been allowed, it would have been mentioned 
that the soul cornea out from the nAdia, or from the pericardium, or from 
Brshmap. If there were optional places, to which the soul might resort 
in deep sleep, the scripture would teach us that it awakes sometimes from 
the nAdis, sometimes from the pericardium, and sometimes from the Self. 
For that reason also, the Self is the place of deep sleep. We give the ori- 
ginal passage of the OhhAndogya below. 

to Sito ifj Wfcufcr urofRunt toqr* 

toma unto i l « * to aw n M* f*rai toItscto- 

gronf f«TO ftrsofehifer wg Sidin* wfo wm wf«r diror * ftft ftr 
dntnro rftr i R « arc wnh nWtrwr ftrwroitr or dtorowiftro 
ft i wi irotr oi *nnrcf% frcnrcfor ni« ftfthoairorfcpt w*' 
aroma w wmr arcafti ftsftr iRi g* w m rotate for jfofetrai 

44 As the bees, my child, make honey, by collecting the jniee c? 5 \ Cerent trees and 
bring together and mix them in one plaoe. And as these juices have no discrimination, 
so that they might say * I am the Juice of that tree,’ 4 1 am the Jniee of that tree,' in the 
same manner, my child, all these ereatures, when they get mixed in the Sat, do not 
know thst they have got mixed in the Sat. 

Whatever these creatures are here, whether a tiger or a lion or n wolf, or a boar, or a 
worm, or an insect, or n gnnt, or a mosqnito, that they booome again and again. 

That highest Ood Is the Bssenee and Ruler of all, the desirud of all, and kno#n 
through all the subtlest Intellect All this universe la controlled by Bin, He pervades 
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It dead Is the flood. This Ood la the destroyer of all sad fall of perfect qsalitise. Tboa, 

0 tfntaMi, »rt sot that Ood." 

" Pisses sir, lastnet as still ■or*," mM the mm. "Belt so ay shOd," replied the 

The father then goes on to giro other illustrations, the burden 

01 which ell is to show “ stst tram am ” — " thou that art not” 


Adhikarana V — The same person comes hack to the body 

on waking. 

In the above it ie stated that coming out of the Sat, they do not 
know that they have come out of the Sat. 

(Douht.) — Now arises the doubt, does the same individuality which 
had gone to sleep in Brahman arise therefrom when awaking or does 
another individuality arise after sleep ? 

(PGrtapakia.)— The same individuality does not arise in awaking 
from deep sleep! When a cup of water is thrown into a river, and another 
cupful is taken out of it, it cannot be said that the water is identically the 
same. Similarly, when a person merges in Brahtnai) in deep sleep, it is 
impossible, that be should, on awaking, come back into the same body. 

(Siddhdnta.)— The same personality awakes in the same body, which 
it left, when it went into deep sleep, as is shown in the next S&tr*. 

60T2UIII.lt. 

u 3 i ^ i r i a. ii 

tn Sab eva, that very person who went to sleep, g Tu, but. uA Karma, 
activity, on account of his finishing the action left unfinished, wgfgft Anusmptl, 
on account of memory of identity, an £abda, from the fjruti. Maps: Vidhibhyafy, 
from the commandments. 

9. But the same person arises from sleep, because 
of his completing the work left unfinished, because of his 
retaining the memory of his identity, because of the texts of 
the scriptures, and because of the injunctions of the Sastras 
—328. 

COMMENTARY. 

The word “ but," 11 tu ” removes the doubt The 6ame person who 
had gone to sleep arises from it and no one else. The reason for it is 
four-fold. First, he finishes the work which he had commenced before 
going to sleep. The word “ karma ” of the text means ordinary worldly 
works. Secondly, he has memory, that is recollection, in the shape of 
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“lam the person who Lad gone to sleep and who have now awakened.’* 
Thirdly; the express text o! the Chhlndogya quoted above also shows the 
came. (Chhlndogya, VI. 9. 3). 

“ Whatever these creatures are here, whether a tiger or a lion, or a 
wolf ora boar, or a worm or an insect, or a goat or a mosquito, that they 
become again and again.’’ 

Thie means the creatures like tigers, wolves, etc., come back on 
awakening into the same body, which they had, before they went to deep. 
Fourthly, the scriptural injunctions like those of Bphad&ranyaka, 1. 4. 15, 
declare that the man must worship the Self ns his true state. This shows 
that he must try for release. If everyone who went to sleep got release, 
then these injunctions about Mok$a, would be useless. 

When a Jlva enters into Brahman, he enters like a jar. full of salt water, 
with covered mouth, plunged into the Ganges. When he awakens from 
sleep, it is the same jar, taken out of the river with the same water in it 
In the same way the Jlva, covered by his desires, goes to sleep and for the 
time being puts oil all sense activities and goes to the resting place, 
namely, the Supreme Brahman, and again comes out of it, in order to get 
further experience. He does not become similar to Brahman, like the 
person who baa obtained release. Thus we learn from this four-fold reason, 
that the same soul which had gone to sleep, awakes again into the same 
body. 


Adhi^arana VI — The state of swoon. 

Now we shall consider the state of swoon, which is similar to that 
of deep sleep. 

(Doubt.)— Does the Jlva fully attain to Brahman in swoou or 
partially attain to him ? 

(Pdruapafyo.)— Swoon beiug a special kind of deep sleep, the soul 
attains to Brahman fully as in deep sleep. The next Sutra sets aside this 
view. 

sCtju iil 1 10. 

I X I R I II 

frif Mugdhe, in (he swooning person or state, smf Arddha, half, sissftr: 
Satapattih, combination or attaining Brahmap ; entering into Brahmap. Bala- 
deva’s reading is Sampraptih.- Parijesftt, on account of the remaining. 

10. In the swooning condition, the Jiva is in half 
combination with Brahman ; because the rule of the remain* 
der shows this — 329. 




468 VSDAVTAJS&TRA8. Ill ADEYlYA. (Qoeinda 


COMMBVTAJIY. 

When a man ia in a swoon, or in a stunned condition, he ie in half 
combination with Brahman, because of the rule of the remainder. In 
this condition Brahma? is not reached in the same way fully as in deep 
sleep, because the soul is conscious of pain. Mor is there total want of 
attainment to Brahma?, like the waking state, because the soul is ancon* 
scious of external objects. Thus by the rule of remainder, we conclude 
that there is half combination. This we find described in the following 
verses of the VarAkapurApa 

«mHi I 

to qrf ftnpq qrfNfr m i 

“ When the soul U %t a dieUuee from the 8opreme Lord in the henrt (that Is, wnen 
It is in the eyes), then it is in waking consoioasness ; when it is nearer to the Lord (that 
is, in the throat), then it is in the dream oonsoioosness. But when it has entered into the 
Lord, it is in deep sleep. Therefore, these are the three states, thus described ; but 
swoon is an intermediate state, in whleh there is half combination with Brahman, because 
on recovery, there is remembered the consciousness of pain.” 

The objector says : — The books describe only three states waking, 
dreaming, and deep sleep. Where do you get this fourth state called 
“Mugdha’’? orswooa? This is not a new state, but one of the above 
three. 

To th is objection we reply, that this is a separate state altogether. It 
ia not the waking slate, because external objects are not perceived in this 
state through the 6euses. Nor is it the dreaming state, because the person 
ia unconscious. Nor is it the deep sleep state, because there is not thut 
peaceful look of the face and want of movement of the limbs. Therefore, 
it is a different state altogether and is to be inferred by the rule of the 
remainder. Moreover it is a well-known state, recognized both by the 
physicians and by the world. Thus the purport of the whole topic is 
that the Lord God Hari alone must be worshipped and served with devo- 
tion, for His glory is such that he is the Maker of every thing, even of 
the conditions of consciousness like waking, dreaming, and the rest. 


Adhikarum V 11— The Lord is one though manifesting 
in various forms . 

In the preceding passages, has been shown the glory of the Lord, 
as the controller and ordainer of every thing. Now will be described, 
His that inconceivable nature, by which He does not abaudon Hid unity 
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in himself though He appears manifold in many plaoee. Though in the 
SAtra II. 3. 44. it was described that the powers of the Lord are mysteri- 
ous, yet in those SQtras, no reconciliation has been made of the paradoxi- 
cal statements that the Lord though one, appears simultaneously in many 
forms, which are apparently different from each other. That reconcilia- 
tion will now be made, by means of the doctrine of inconceivability. 

We have the following text showing that the Lord though One 
manifests as many. 

"Though being One, He manifests as many." — (Gopila Pflrva 
TApint). 

(Doubt.)— Are the various forms of the Lord, found in diverse places, 
mutually different from each other or not ? 

(PUrvapalcja .) — The difference of locality presupposes the difference 
in the objects occupying that locality ; for substances occupying different 
places cannot be identical ; for the quality of being in different places 
separates them from each other. The above text is merely a general 
statement and does not mean that Ore Lord exists in different places. 
Therefore, the fact is that the gods are many, occupying different places 
and having different jurisdictions. Thus the gods being many, there can- 
not be that one-pointed devotion to one God, which you have been trying 
to establish. 

(i Siddh&nta .) — The God is one only, and not many as will be shown 
in the next Siltra. 

sOtra hi. >. n. 

* wndlJNwhwft# q&fe n i * i n ii 

* Na v not 99PHT: StliAnatat), on account of place, vft Api, even, to* 
Parasya, of the Highest, the Lord, rotfftffn Ubhava-lingam, having twofold 
charactciistics; not different on account of differences of locality. Sarva- 
tra, everywhere. ft H» t because. 

11. (The essential nature) of the Supreme Lord, 
though (differentiated) by space, does not undergo any 
change of characteristics ; because, (He simultaneously 
exists), everywhere — 330. 

COM MINT ART. 

“ Of the Sapreme," namely, of the Adorable Lord, there is not two- 
foldness of characteristics or change of nature, by the mere tact of his 
being in two different plaoee. Though there is difference of locality, there 
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it however no difference in the subetence occupying these localities. Be- 
cause Hie essential nature, through His Inconceivable power, simultane- 
ously manifests itself in every place, as mentioned in the above Sruti 
eko'pi san bahudhi yo’ va bhiti. 

The word “atblnAni” or localities are the centres (ispada) where 
the Lord manifests His glory; where are displayed His various sportive 
activities (Lilia). These sacred places are called also saipvyoma (the 
Highest Ether or Vacuity). 

The devotees of the Lord are also of rations kinds (bhivas). [Such 
us, some worship Him as their Master aud themselves as His servants ; 
others as their Beloved, and they His love s, etc* 

In all these various localities (sarpvyomaa), and various devotees, the 
Lord, though manifesting His different aspects, is essentially the one and 
the same. He undergoes no change. 

bOtra m. i is. 

5T I X I * I ** M 

* N« v not. fa; Bhedat, on account of difference, on account of the state* 
ment of difference. hi, as, so Chet, if. n Ns, no. mNd Pratyekam, 

distinct, each (with reference to), wqf Atad, the absence of that (i. differ- 
ence). ewuif VachanSt, on account of tiie statement. 

12. If it be said “ This is not valid, because of the 
statement of difference,” we reply, "No. Because (with 
reference) to every statement (declaring difference), (there is 
always) a counter-statement (in the scriptures) declaring 
non-diff ere nee — 331 . 

OOMHBHTUIT. 

The statement made in the preceding sAtra, namely, that the lord 
remains One, in all Hia manifestations, is not reasonable, saye the 
objector. For in reality, these different manifestations are different 
entities, and cannot be called one. In fact, there is bheda or difference 
in the Lord. 

This objection is raised in the first part of the sAtra, and is answered 
in the enbseqnent portion. With regard to every one of these manifesta- 
tions, the texts take the precaution of saying, that the Lord is one. 

Thus in the Bfihadirapyaka Upanijad ( II. 5. 19.) we have the 
following 

if % ymww fatfists i mm \ afrrffc qsuwfrwqi <4 wt 
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ik i nd w ^ I t qvr « winrfti nft ^wrrfti « » afrf wtfim- 
muhwiuw i H i fwimw m urafo^ftwavraiq i 

Vsril y Dsdbyssb ithimii proeUlmsd this bossy to tbs two At'vlas, aiA s WA 
ssoisff this sold (El« Vsds VI. 47 . !»>:— 

“ As Imsgs of tbs Lord Is la srsry oos of tbs forms, (In wbiob a Jtn, or soal Is «a 
bodisd tor story Jt?s bss tbs Imsgs of tbs Lord la It). That Imtgs is for tbs sobs of tbs 
ssslaf (sad worsblpplsf by that psrtieaUr Jits). Tbs Lord (Indrw— Almighty Ralsr) 
sppssrs multiform tbroagb Bis Ensrfiss ( If Ay Is). Tbsrsfors It Is right to say that 
thsss baadrsds sad ton foras, osllsd Haris ars His. (Tbs Hari or Logos of srory syslsai 
Is a ray of Brmhm*n>. 

This (Brahman) is rsrily tbsss Haris (Logoi) ; this (Brabaaa) is tbs Ton (AviAum 
snob as tbs liatsja, sto.), this (Brahman) is tbs Thousand (AraUras, snob as VUra, sUJ* 
this tbs llsay 'such as Para. ste.) v this tbs Endlsss'(saeb as Ajlta, sto.). This Is tbs Brah- 
maa, without oanss aad without offset ; besides whoa there is nothing, and outside whoa 
there is nothing. This Atman Is Brabaaa, omnipresent and omniscient. This Is the 
teaching of tbs Upanifads." 

Thus the above text of the Bphad&ranysks Upended shows that 
every form of the Lord abiding in different individuals is the supremo 
Brahman, full and entire, and not a portion of Him, for an Infinity can 
have no parts. 

BftTRA 111. 1 II. 

srikMi i\ i* i u s 

wft Api. also. wChs, «nd. ^Evam, thus. Eke, some. 

13. And also some teach thus (that the Lord is one 
though multiform). — 332. 

COMMINTARY. 

The words “ and also ” mean “ moreover. ” Thus in the Mfigdukys 
Upani«ad (IV. 7 S. B. H. t Vol. 1, page 318, second edition):— 

nedvaennv fanitatm: ftrv i 
vtafe SWT e ijMatnnr. a 

« Be who knows the Ow-kdn, is putlM. and yet tall of infinity of ptrta,n. the <m> 
tro jtt ot Ml MIm kaowMfs, Md u bliMtnl, he T.rily U » wd no one .1 ml" 

Thue these S&khins teach that the Lord is One Parlleas whole, 
having infinity of parts, each one of which is s whole infinity. The word 
* partleae ’ mesne devoid of differences in itself or in its parts. “ Infinity 
of parte ” means having innumerable parts, each one a complete iufioity 
(sviipda). It is thus written in the Matsya Purina 

ss bv rind s i 

" The Seesaw Tlffa la Oae esly asdoshledly.thoafh sxbtln, evwywkm, la has 
«e g rw, thr^jh thiw%i His Glory, h. ifcpMn m i wy, Uhe the Saa.” 
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The sense is this. As a prismatic crystal, though one only, appears 
to emit different colours, such as red, or blue, Ac., to the eyes of the spec- 
tators frlihn viewed from differaut angles ; or as an actor on the stage, 
appears playing different parts in different Acts of the Drama, but all the 
while lie is one and the same, though expressing diverse emotions, ap- 
propriate to the part he ia enacting for the time being ; so the Loid Hari 
never abandons His essential unity of nature, though He appears as many, 
according to the different nature of the ideas (bhAva, or mental attitudes) 
of His devotees meditating upon Him, or according to the different 
nature of the works He is engaged upon accomplishing. 

So also in Viqpu Tantra 

nfrfcr hmh* ® i 

M iik prtMMtie erjsUl when looked it from diiomntaldot appoon posemd of Mao, 
joUow, Ac., colours, so tko Unehsogesbls Lord guts (la tko oyoa of Hla dovotoos) dlioroat 
ferns, accord Inf to tko (Ufferont kinds of tkolr meditation." 

So also in the Bh&gavata Purlpa : — 

etjf iN ff anrtr ay 

. a?* I 

« Havt, wkoao aoaaatinl nature is anamnlfent pure Intelligence, nwltoitid Hlneelf in 
n fern -ehtnittg with radiant oroenente and holding diverse weapons. And ana divine 
augiolnn capable of going to heaven, quickly changes his forai In the very presence of his 
speetsfeors. so that very body of the Lord with four arms, Ao.) instantaneously assented the 
font of the Dwarf (VAnsns), while (His Parents, Aditl and Karfyape) were looking on.” 
(In their very sight He ohnnged Into the Dwarf- fora.) 

Thai that One Reality, having Inconceivable Power*, and being 
the substrate of all contradictory attributes, simultaneously becomes mani- 
fold in fta manifestation. Thia gives rise to the notion of His possessing 
paradoxical qualities ; and this instead of detracting from Hie greatness, 
stre ngthens the love of the devotees towards Him— the Lord of Mysterious 
Powers* Thue Bhakti towards the Lord increases by such contempla- 
tion over His contradictory attributes. 


Adhikarana VIII — The form of Brahman. 

Now the author establishes the point that the Lord baa Atman for 
Hit body. (There is no body of the Lord]. If the body of the lord were 
aeparntn from the Self (Atman) of the Lord, than Atmnn being n enbcr- 
ji^ti member, the devotion towards it would also be of • subordinate 
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kind nod not n primary bhakti. Bat thin in not tho cue. For devotion ie 
always felt (or rather ezperienoed, ne if it wee drawn) towards the primary 
object [The attraction or Love which the aonl feels for tbe beautiful 
form of the Lord ie not an attraction towarde eomething eecondary bat 
primary. It follows, therefore, that the form of the Lord, ie tbe 8elf of the 
Lord, is the very Lord itself. It thus differs from other forma. Asa 
rale, tbe form embodies the soul : bat the form of the Lord ie the very eoal 
or self of the Lord : otherwise why each an attraction towarde it.] 
iVifayo .) — Thus the Srutis declare : — 

V'orarftivnftfc 1-lGopil Parra Tlpanl Up. I). 

"SsliUttoa to that Kftw. tOo destroyer of pita. wOooo low Is BoUq, latsllhfse 
•el BUso." 

“ To Oovlede whoso tor* is Being, IetoUifsaos ao4 Bliss.''— {Atharn binss]. 
(Doubt.)— Now arises tbe doubt, Has Brahman any form or not ? 
iP&rvapakfa.)- Brahmap baa a form: which consists (of the fine 
matter of the planes of; Being, Intelligence and Bliaa. Tbe phrase Sschebi- 
dioanda rflpa ie a Bahuvrlhi compound, meaning he whose form is Being, 
Intelligence and Bliss. Therefore Vippu has a form (mukrti;. 

(SiddhAnta .) — The Lord has no form distinct from His Self : os is 
shown in the nextaltra. 

sOtiu hi. s. 11 

wmfr r ft auwMwq , 1 * 1 * 1 n 

ArOpavat, destitute of form, ff Eva, indeed. ft Hi, because, gg 
Tat, of that, of that form. ggW fl g Pradhlnatvlr, on account of being the chief 
(or the supreme) thing and soul. 

14. Brahman has no (ordinary) form indeed, because 
the form itself is the principal (life) — 333. 

COMMENTARY. 

Branman has no rdpa or form, vigraha or shape. Hence He ie 
called arflpavat— formless. The word “ indeed " is used in order to 
refute the argument of the Pfirvapk^in. Why do we say so ? Because that 
Form itself is the Chief. (In ordinary cases, form ie always subordinate 
to tbe soul which it embodies. But in tbe case of Brabmap, the form itself 
ie the Atman: there is ho difference between the form and the ulf of 
Brahman. They are identical]. The form possesses all the attributes 
of Brahman — namely ; it ie all-pervading (vibhu), it is the koowar 
(jfiitfitva), it it the inner self of all Jlvas, Ac. It ia both tbe substance 
and the attribute. 
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Bat it is a well known fact, says an objector, that by meditatiog 
on Brahman, the supreme self and so balance, the knowledge atid 
blias then ceaaee to exist Ita opposite, namely, the prakpti, which ia 
essentially inert and painful— how is it then possible that with regard to 
such a Brahman, the author of the sfitras should predicate a Form, (for all 
form is a limitation of life, and is inconsistent with the true conception of 
Brahman, as set forth above) This objection is answered in the next sfltra. 

sOtra 11L 1 is. 

i ^ i ^ i % k ii 

TOVflC Prtkifcvat, in the same way as in the sun consisting of light. * 
Cha, and. Thia word removes the doubt above raised, A vaiyar thy At, 

cn account of the want of purposelessness, or of meaninglessness (of the form.) 

15. And (the conception o£ a Form with regard to 
Brahman) is not meaningless, just as (the idea of a form with 
regard to the Sun- which is) pure light — 334. 

GOMMBNTARY. 

The word ‘and' in the e&tra ia employed in order to remove the 
doubt raised above. The affix ‘vet’ in praksdavat, has the force of ‘.iva* 
or ‘ like unto’ ; and it is added to the word ‘ prak&rfa ’ in the locative case. 
Namely, ill as in the case of the Sun, whoee single form ia 

pure light, there is conceived e form for the sake of meditation ; and as 
such conception with regard to the Sun ia not purposeless, for it helps 
concentration of the mind ; similarly, in the case of Brahman, who, though 
the pure light of knowledge and bliss, is conceived to have a Form, to 
facilitate meditation on Him. For meditation is impossible without 
ascribing a form. The word dhytna or meditation is always used in con- 
nection with some form. As in the sentence, “the wife, parted from her 
husband, meditates (dhyiyati) or him (»,«., on his form pictured in her 
mind).” 

Nor must it be said, that this mental picture, formed for the sake of 
meditation, is an unreality after all and Brahman has no form actually. 
Because there is evidence of His haring a form. 

8UTEU ni.ua. 

i ^ i * i ti ii 

WTf Aha, (the druti) declares, w Cba, and, however. flWRVt Tan mat ram, 
only that much, or consisting of the essence of His Saif. 

16. The Sruti declared, however, (hat the Form of the 
Supreme consists of the very essence of His Self — 335. 
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COMMENTARY. 

The force of the won] “mfttra” in tanm&tra is to denote exclusive* 
ness. 8ince the Scriptures declare this Form alone to be the 8upreme Self, 
hence this Form is a Real Entity, (and not an imagined thought-picture 
created by the mind of the devotee). In the same Atharva fiiraa, the Lord 
is thus described 

ungmfl vfurt tart ly i wm i 

(" Meditate on) the Lord u having oyee like full-blown white loins, a body of the 
(bine) colour of clouds, garments ot lightning, with two area, and adorned with the eynibol 
of alienee, and having a garland round hia neck, which ia made op of all the ephetee of the 
heavenly orbe."-(Qopila PArvi Tipant, p. 186 of the Anandiaraiha aeriea). 

Note.— Vaoumili meana a garland made of flowera, fraita and leaven all atrnng 
together. In the caee of Vif nn, the VanamAM meana all the globes strung together;— 

W4HWTWII te fj Wlfc I 

Or it may mean n garland made of flowera of five colours, yellow, white, red, bine and 
blaok. la the eaae of Vif nc, it means a garland made of flve elements - earth, etc. 

Oar, wife gn» odsh w h d n mi 

vAr Od wwfl mww vtftftr i 

Id the above, the attributes like “lotus-eyed,” Ac., are shown to be 
the essential qualities of the Lord and the Lord and the Form are idea* 
tical clearly, for this Form is called the Lord in the above. 

80 also in the Padma Pur&na we read : -- 

- Ia tks Lord there is no distinction of Life and Form— (the Form itself b the Ufo). n 

In every thing else, the form embodies the life, but in the case t>f the 
Lord, the Form Itself is the Life manifest. In other norda, the deha (body) 
it verily the deliin (the embodied)— the Body of the Lord is verily the 
Lord Himself. 

SftTRi. UL 1 17. 

i * i i nvs u 

Dariayatl, (the Scripture or fjruti) shows. W Cha and. vft Atho, 
fully, completely. Api, also. wift Smaryate, the Smjitis declare. 

17. — Moreover (the Scripture) also fully shows (this, 
and the Tradition also) declares it— 336. 

COMMENTARY. 

In answer to the question “ How did GopAla, the Supreme Self, who 
essentially is there til Prtkfiti, descend on this eat th (and incarnate 
Ilimaelf in matter),” the Sruti go ea on to describe the Form of this Supreme 
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Self : and shorn that the Supreme Self ia identic*) with Hie Form. The 
word Gopila is primarily applied to that Entity who ie the Supreme 
Lord haring the most beautiful face, bauds, feet, Ac., and with a body 
of the ooior of the blue cloud. In the Gopila PQrva Tipant, the sages 
ask Brahtai the following questiou : “ What is the form of the Lord, what 
is His sacred formula of worship, and what is the method of (lis worship, 
tell that to us who are anxious to know.*' In reply to this question, 
Brahroi says : — 

taWmnrftmr wy n fawq. t gftf Wmr mftr— 
fcfrffaggpw* wrateWNeil 

•iHi'iiHMsi wFf I 

nw% dufr I 

44 Kriyna Li droned u a Gopa (a cow-herd, or a World-Barioar), has the colour of 
a oloud, ia a youth, and atnnda under the Tree of all Deairea. On this subject are the 
following rersec 

He who meditates, with his heart, on Kflyua as described below is frsed fro** 
re-births 

He has eyes like full-blown white lotus, a body of the colour of clouds, gurmcnte 
of lightning, .with two arms adorned with the symbol of silenoe (a particular position 
of Angers), a garland of heaTsnly orba, the supreme Lord. He. rarrounded by cows, oow- 
herds, and shepher d esse s , under the heavenly Tree, adorned with dirinc ornaments, 
is seated on a throne inlaid with lotuses of jewels, and fanned by the cool wind resonant 
with the araaie of the wares of the Hirer KAIindl.” 

Note .— The oows are oeleatial orba, the cowherds (male and female) are the Rulers 
of these solar aad planetary systems. The Hirer Kalindi is the daughter of Time— or 
rather Time (KAla) personified. 

The Smptifi also declare that the Self of the Lord and the Form of 
the Lord are identical. Thus in the Brahtpa Samliita it is said : — 

two rcs< f«*> i 

44 Kfiyna is the Supreme Lord the Form of Being, Intelligence and Bliss." 

By these two sfttras (16 and 17) the mutual co-extensiveness is 
declared : i.s. t the Form is verily the Life, and the Life is verily the 
Form, in the case of the Lord ftflU *Wlwl wftf foil** the Form is even 
the Self and the Self is even the form. 

Thus it is established that the Form is the Self. In inconceivable 
verities known only through the Revelation, there can be no room for 
argument, and so it roust not be doubted bow can the Form be the 
Atman. It is one of the mysteries of Godhead, revealed by the Sruti and 
must be believed eo. 
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Therefor*, Bhskti or low (or the Form of the Lord is not sn inferior 
kind of Bhskti, bat ths highest Bhskti ; for the Form of the Lord is tbs 
Lord itself. 

Though the Atman, Being, Knowledge end Bliee, logioslly excludes 
the ides of form, yet in matters transcendents], where the Revelation is 
oar sole guide, we must believe that die Atman has s form, which is 
identical with itself. That Form verily is to be perceived by the heart 
alone when it is purified by love : jast ss the form of the masic is 
perceived by the ear trained *to appreciate musical notes. [Every music 
is supposed to have a form which is perceived through the trained ear.] 

If the Lord were formless, then the Sruti texts like Kfl<MW “ image 
of intelligence,” “ image of bliea," Ac., would become mean- 

ingless, for these phrases employ the word ” ghsns ” which means form. 
Thus the Form of the Lord ia not only all Intelligence and Bliss, it has 
the other attributes of being the all-pervading and the Inner Self of all. 
To have any other conception about this form would be wrong and baaed 
upon error. As it ia said by the Lord to Nlrada in the Mok^s-dhsrms — 

rotMbfvrih 
up i 

nraftr tt iwi nwi riw i 

hi m i 

14 0 NAreda 1 Do not tllnk bo u I aec this Form because it is s form, (sod ersr y thing 
that bis s fora Is visible)." For (this Fora is not libs other forms, beemse) In n moment 
on my merely so willing, lean become, invisible to thee. Forlnm the Lord snd the 
Teeeher of the world (by being the tinner Guide of ell). Thet wbloh thou seest Mess 
hiving ell the qualities of eli the beings, tbetisnMAyl created by Me. Thon cenet 
not know me than " 


Adhikarana IX — The worshipped is different from 
the worshipper. 

Now the author establishes the difference between the worshipper 
and the worshipped — between the Jiva and Brahman. For if the wor- 
shipper were identical with the worshipped, the result of the sdvsita 
notion “ I am That "—then there would arise no Bhskti (love), for no one 
entertains the notion that bis own self is the fit object of adoration. 
[For Bhskti ia really worship, and it is a feeling entertained to a being 
who is superior to one’s own self.] 

Though tbu author has repeatedly established the proposition 
that tbu Jlvs is different from the Lord, yet be again reverts to that 
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topic, dealing, with it from a different aspect, in order to enlighten those 
misguided souls, who through the false teaching that the Jtva is a reflec- 
tion of Brahman, are deluded into the idea that they are verily the 
Supreme Brahman, (and prayers and pfljAs are useless for them). 

(Ftfaya.)— Says a Sruti : — 

iff* urnr i 

ffilftwmi cMt fqwwnn mm i 

“ As mss y 1 di§ci of tbo son are scon in various vessels of water, so in this world 
the various seifs are to be eonsidered as the reflection of the Sapresie Self." 

Says another fJruti, Brahma Vindu Upanbad 

fe ff % vjwrair *wffcw* i 

<nsw iffr hw ffft anrafret i 

* The Bhtta-Atnan ie indeed One. existing in everj being. It appears ss one or 
as assy, like the reflection of the moon in water." 

(Doubt.)— Now arises the doubt. It lias been demonstrated before 
that the Supreme Self is an Image of Bliss and Intelligence. Does that 
Supreme Self become Jiva under, certain conditions, or is He always 
separate from the Jiva. 

(P&rvapakja .)— The opponent urges that the Supreme Self itself 
becomes the Jiva. For a Jiva is nothing but the reflection of the Supreme 
in the Nescience. A reflection is identical with the original, for it 
exists so long as the original source exists, and ceases to exist, when the 
source exists no longer. Therefore it has been said : “ If a person looks 

at a mirror in front of him, he sees his own face only therein, but if he turns 
•way his eyes, he sees nothing.” Therefore the Supreme Self, by its 
conjunction with AvidyA (Nescience), has become Jiva. 

(SiddJi&nta .) — This view is set aside by the next sfltra. The 
Jiva is not a reflection of Brahman. 

80TRA HI. 1 18. 

vrtsv i ^ i r i tc ii 

Vfl: Auh» eva, for this very reason, w Cha. and. (Another reading 

has-gNt, not.) wi Upamt, similarity, or absolute identity. 
SOryakfldivat, just as between the sun and its images. 

18. Therefore the simile of the sun and its reflection 
(bolds good with regard to the Jtva and the Supreme Self 
as showing difference)— 337. 

COMM KNT ARY. 

Because the Jtva ie separate from the Supreme Self, therefore it ie 
•pokea o! figuratively like the reflection of the sun. This in the meaning 
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of the aAtre, when the reading is WWW intend of UPWT. 

For in two(?) eabetencee whiih ere identically one, there cannot exist 
the relationship of the reflector and the reflected. For if the reflection 
were identically the same as its source, then the shadow of the fire would 

cause burning, the reflection of a sword would cut substances. 

But there is, however, no such identity, for the two are different. 

The word 1 and ’ in the sfitra includes other causes of differences 

also. 

Therefore, it follows that the Jtva is different from the Supreme Self. 

Adhikarana X — J iva not a reflection of Qod. 

Admitted that the Jlva is different from the Supreme, on account of 
the above simile, but that very simile however shows that the Jiva is a 
reflection at least of the Intelligence. As the reflection of the sun in water 
is called SAryalca, so the reflection of the Supreme in the AvidyA, is called 
Jlva. Where is the barm iu it ? 

This doubt, however, is also set aside by the next eAtra. 

sOtba iil l is. 

N WWWL I ^ I * l H H- 

Ambuvat, like in or of water, like the reflection of the sun in water. 
The affix, vat, has the force of 11 like and the word before it is either in the 
sixth or in the seventh case, mnvg AgrahanSt, in the absence of perception, g 
Tu, but, has the sense of exclusion. * Na, not. tram; TathAtvam, that state 
(i.*., that cf equality). The simile doc3 not hold good. 

19. The Jlva is not a reflection of the vSupreme, like 
the sun reflected in water, because it is not so per* 
ceived — 338. 

COMMENT ART. 

The similarity of the sun and water does not hold good here. The 
sun is at a distance from the water, and so it is possible for its reflection 
to be in the water. But the Supreme Self is all-pervading, so no object 
can be at a distance from Him. So the similarity of the sun and water 
cannot hold good with regard to the Self and the Jtva. The sun is reflect- 
ed in water, &c., because of its distance from water, Ac., but there 
can be no such distance between the Supreme Self and any object. So 
“ reflection ” in this connection is a meaningless term. 

Therefore the Jtva cannot be a reflection of the Supreme Self. The 
druti also says “ He is colourless, reflectionless.”— (Praina Up. IV. 10.) 
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On tkt other hand, the Jtn ii u intelligent entity like the Supreme 
Self. As says the Srati : “ He ie the Eternal among the eternals, the oon- 
sckraa among the oonseions ones.” — (Kafcha Up. V. 13). 

This refutes the illustration taken from the space and its reflection. 
The space has no reflection, the so-called reflection of the sky seen in water 
is really ceased by the rsye of the san, Ao., in particular limited portions of 
the space. It is a wrong notion of the ignorant when they any they see 
the reflection of space, otherwise one would also see the reflection of the 
directions, east, west, Ac. Nor the sound and its echo are a proper illus- 
tration, for echo is not a reflection of sound. Therefore, the Lord has no 
reflection. 

The next sfltra shows the reconciliation of these ftrutia, mentioning 
reflection. 

bOtba hi. 1 M. 

Vfiddhi, increase, a higher degree, gnv Hrftsa, decrease, a lower 
degree. D|P| Bhlktvam, participation, being admitted of the difference. 
g m nftg f f AntarbhAvAt, because of being included in that. The purport of the 
scriptures ends with teaching only so much, gwg Ubhaya, towards both. 
HMWif SkmaftjasyAt, because of the justness, appropriateness, Evam, 
thus. 

20. (The comparison is not appropriate in its pri- 
mary sense, but in its secondary sense) of participating 
in increase and decrease ; because (the purport of the scrip- 
ture) is fulfilled thereby, and thus both comparisons become 
appropriate — 339. 

ookimntary. 

The above comparison of the sun and ita reflection does not bold 
good primarily, but it is a good illustration in a secondary sense. Namely, 
as showing the increase of the one— the greatness of the one (is., the 
Lord) ; and the decrease of the other, t.e., the smallness of the other, 
the Jlva. 

This illustration is valid having regard to the particular nature of 
these. [The sun i» great and so the Supreme Self' is great, its reflection is 
email and so the Jlva is small. Taking the illustration in this light, 
it holds good]. Why do we say so ? Because “antarbhkvit” — the sense 
of the scriptures is fully satisfied by this mode of explanation — every 
thing is contained within ii By explaining it thus, the reconciliation of 
both takas place: namely, the reconciliation between the illustration 
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and the object of illustration, the standard of comparison and the subject 
of compa ri son. 

Tbs sense is this. In the preoeding sfltra, the comparison of the 
son and its reflection was sat aside as inappropriate in its ordinary rtnse, 
bat that comparison was taken to be good in its secondary sense, name- 
ly, baring regard to the attributes found in the sun and its reflection. 
Looking to the attributes of these two, the illustration holds good. It 
is to be understood in this way. The sun participates in inornate, 
it is a large luminary, untouched by the limitations of water, eto., 
in which it is reflected. It is independent, and unvarying. Its reflections, 
the smaller suns (sfltytkas), participate in decrease (they increase or decrease 
aooarding to the size of the surface on which the reflection is made). They 
are limited by the conditions of the reflecting surfaces like water, 
etc., are not independent and unvarying like the sun, but vary accord- 
ing to the variations of the reflecting surfaces. Thus the Supreme Self 
is all-pervading, untouched by the attributes of Matter (Prakpti) ; and 
is independent The Jivaa, which are his aipdaa (parts) are not all- 
pervading but atomic, are joined with, the attributes of Prakfiti (are 
affected by the material ' environment in which they exist), and are not 
independent. Thus the comparison holds good showing the difference of 
the Jlva from the Lord, the subordination of the former to the latter ; and 
similarity also between them, inasmuch as both are conscious. The illus- 
tration is not good; if it is taken in the sense that the Jtva is identical with 
Brahman, as the reflection is identical with its source. Therefore, the 
Paingi Bruti says that the Jiva is a reflection, but without any up&dhi. 

a nu rgy r - - - —gWi^ 

HRfiwiIwn I 

flw hK'iumfetai'ii'li vm tfc i 

“ The reflection is of two aorta, limited bynpldhi and not eo limited. The Jira ia a 
reflection of the Lord, hot not in an j npAdhl : aa the rainbow ia a reflection of the Sun, 
bat not in any upfldhi (like the water, Ac).” 

Note .— The up&dhi limited reflections are such as those in water, 
or in a mirror, Ac. 

sOtba hi. i it. 

t&n* uu i « 

tiuf Dari* nit, because it is seen (in the world), w Cha, and. 

21. Moreover it id thus seen (in the world, that com- 
parisons are sometimes taken in their secondary sense) 
-340. 
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COMMINTARY. 

In similes like “Devadattu is S lion,” we find that the worldly usage 
also is in favour of taking these comparisons to be good only so far as re- 
levant. (Devtfdatta is a lion, is good only so far as the similarity between 
the courage of both is concerned. It should not be strained further to 
indicate that Devadatta has got claws like a lion, Ac). 

Therefore, the scripture 1 texts of comparison between the Lord and 
the Jtva should be explained in this figurative sense, and not literally. 

Adhikarana XI — The Neti Neti text explained. 

An objector says It is not right to assert that the Jtva is a sepa- 
rate conscious entity like the Supreme Self, but it is merely a reflection of 
Brahman, and not a substance by itself. In the Bfihad&rapyaka Upaniyad 
in chapter II. 3.1, beginning with it “there are two forms of Brahman, Ac.,” 
the existence of evory thing other than Brahman is expressly denied. 
That text is as follows: — 

u There ere two forms of Brahmin, the material and the Immaterial, the mortal and 
the immortal, the solid and the fluid, 8at (being) and Tya (that) (te., Sat-tya, true/’) 

Then the iSruti divides all the five elements and their products into 
two groups—roaterial and immaterial, (gross and fine). It declares all 
these to be the form of Brahman, and then goes on to declare : — 

“ And what is the form of that Person ? Like a saffron-coloured raiment, like yellow 
wool, like cochineal, like the flame of Are, like the white lotus, like sndden lightning. 
He who knows this, his glory is like nnto sndden lightning." 

The Sruti having thus described that Person as having the colour of 

a saffron raiment, Ac., goes on to state : — 

“ Now follows the teaching— Neti, Neti, not so, not so. For there is not any thing else 
higher than this “ Neti— Not so." Then comes the Name, Satyasya Satyam, the Trne of 
the trne : the senses being the true, and he (the Brahman) the True of them." 

The sense of the above is this. The Sruti refers to the whole world 
as material and immaterial, subtle and gross, and having described it as 
such, states that the highest good is not to be obtained by a knowledge of 
this world, and therefore it gives next the teaching — Neti, Neti, not so, not 
so. The thing taught by neti, neti, not so, not so, must be understood to 
mean Brahman alone. This text denies the existence of all objects, whe- 
ther they fall under the category of thoughts and things, or matter and 
mind. .[It declares that the only existence is Brahman ; everything else 
is Neti, Neti, not so, not so ] The Sruti itself declares, what is the meaning 
of the teaching Neti, Neti— it says there is verily nothing else other then this 
Brahman. But may not the word “ Neti, not so ” be taken to deny the 
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existence of Brahman also, as it denies the existence of the world : may it 
not teach pure Nihilism ? Not so. For the Sruti teaches that there exists 
an entity other than all visible worldly objects, higher than all ; the end 
of all illusious, the pure Being, the Brahman. Therefore. ‘ not so ’ teaches 
that there exists no other object than Brahman ; and’ consequently there 
do not exist aeparate entities like your Jtvas .(souls) ; biit that the Jlva is 
nothing other than the reflection of Brahman in AvidyS. Your statement 
that there are two Atmans— lower (the Jlva), and the Higher (the Lord); 
that they are different, because the one is all-pervading, and the other is 
atomic, 4c., is incorrect. All this apparent difference can be explained on 
the analogy of space in a jar and space outside it : the atomicity, Ac., of 
the Jlva are apparent only ; and not sufficient to establish the difference 
between Jlva and Brahman. 

{Siddhanta.)— To this Pfirvapak^a, the next sfftra gives an answer. 

Note. — For clearness of understanding the whole text of the Bfihad- 
Aranyaka Upani§ad (11. 3. 1 to 6) is given below : — 

ww q* *£ra traftr wSt *sp i * n wrop*rg- 

qyq wmn ww m*ina>w. i wmni qfefraw 

wfotw frwr&remw tOrng: after* to itn uqnjjS utw- 
4 *i«iJ<<K.itinira>io qtirorferaftretf «wror- 

W ft* w I m aw law jvtw art *wr* 

rereaft *r Oumi qt tmft * wfc ft ifr wwr wvfrtmfr 

offtq m r wr am ifhSsftr v m^nanr a# ftftr ftfir wf w n ftlftW 
Hprowwaw^aftaw wawfiifii awWa ^ I ^a^iiih 

wu«ni 

There are two forms of Brahman, the material and the immaterial, the mortal and the 
immortal, the solid and the fluid, sat (being) and tya (that), (t.e„ sat- tya, trne). 

Everything except air and Sky is material, is mortal, is solid, is definite. The ee- 
senoe of that which is material, which is mortal, which is solid, which is definite is the son 
th$t shines, for he is the essence of sat (the definite). 

But air and sky are immaterial, are immortal, are fluid, are indefinite. The onsonoe 
of that which is immaterial, which is immortal, which is fluid, which is indefinite is the 
person in the disk of the sun, for be is the essenoe of tyad (the indefinite). So far with 
regard to the Devas. 

Now with regard to the body. Bverything exoept the breath and the ether within 
the body is material, ia mortal, Is solid, is definite. The essence of that which ie material, 
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vUflh It wortil, wkiek la solid, wkiek is details Is the Bye, lor it is the cme u se of set (the 
details). 

let breath and the ether within the bodj are immaterial, are immortal, are fold, are 
IndcflalW. The eneeee of that whleh to Uraetevlel, whleh is the pereoa in the rlgkt eye, 
lor he Is the essence of tysd (the indednite). 

And what ie the appearanoe of that person? Likes aaffron -coloured raiment, like 
white wool, like eoehinaal, like the flame of Are, like the white lotas, like sadden lightning: 
Be who knows this, his glory is like into sadden lightning. 

Best Hollows the teeohing (of Brahmen) by No, no I ( netl, netl) for there is noting else 
higher than this (If one says ) ; 1 It is not so l Then oomes the name * the True of the True , 1 
the senses (the Jives) being the Tree, and He ( the Brahman) the True of them. 

sOtra m. i ii 

i^muu 

PrakfitA, previously slated, the same fntuf Etlvattvam, so-mucli- 
ness, or the limitation of power to the extent spoken of at first. 8 Hi, because. 

Pratisedhati, denies, m: Tatab, than that. aSS Bravlti, declares, w 
Cha, and. BhOysfc, more. 

22. (The Sruti, Neti Neti) denies the previously mentioned 
limitation (only with regard to Brahman), for it declares 
(Him to be) more than that— 341. 

COMlfBNTAEY. 

This drufi (Neti, Neti) does not teach that Brahman atone exists, and 
nothing else exists than it ; and that It is without any attributes and 
qualities. It only denies the so-muchuess of Brahman, as was described 
in the preceding verses. It sayB that the material and immaterial is not 
the wnole of Brahman. It is something more than that It does not deny 
the existence of those forms mentioned in the previous verses, but it says 
11 do not fall into the error of thinking that Brahman no much is only 
Neti, Neti— it is not so much only, it is not so much only." For after 
the negation of Neti, Neti (which might have been liable to the nihilistic 
interpretation of the Advaitins, had there been no further statement*; the 
Bruti goes on to describe in polities terms, the further attributes of this 
Brahman— His name being the True of the true. [By this phrase “ the 
True among the true ones”— not only sets aside the nihilistic theory, bqt 
the Advaita also — for it asserts the existence of other true ones — real 
entities, than Brahman. The Jivas are not unreal shadows but true : 
Brahman being the True.] 

The sense of the above teaching is this. The Bruti at first enumerates 
all forms of Brahman, such as the material and the immaterial, etc. But 
since Brahman is limitless in His Form, it declares Neti, Neti, He is not so 
much only, He is not so much only. The word iti ( na + i'i = neti) 




BMffa.] II P1DA, XI ADHIZABAVA, M, Si. 


483 


means here “end" — Neti means "this is not the end." The Keti is, therefore, 
equal to iti + ns, "end not”— the previously mentioned forms are not the 
end or limit of Brahmen. For He is more then them— His name is True, 
He is the True of the true. The text itself clearly says so much : — 

* V W| fftf Ml| I 

wi mnW www wqfcftr a 

"It is not so that this is the end. There is a Higher Form than 
this. Its name is ‘ the True of the true.' Moreover it most not be 
said that higher than these material and immaterial form is the Form 
of Brahman called the True, etc., and that is the end. For it is not thus — 
Keti. The “ True of the true” is no doubt higher than all mArta and 
am&rta forme, but even that is not the limit to the forms of Brahman. 
These an merely illustrative. The proper thing to say is that HisForms 
are illimitable and infinite. As an illustration, the text gives one of these 
Higher Forms and Names, by saying " Bis name is the True of the true.” 
The name here declares the form of Brahman. The first satyam means 
the souls, the Jtwu ; the prints always accompany the Jtvas ; and so Satya 
which means pripa, is a name of Jtva. The Bruti, hence, explains the 
phrase Satyasya Satyam, by sm I WD* iNriH WW* I “ The Piipaa are the 
True, and He is the True of them.” The word pripa is used' for prapin — 
the life for the living self. The word rfipa in the above verse (1L 3. 8) 
means attributes. This text establishes Brahman to be material (Prikpta), 
as well as immaterial (Apr&kpta), and possessing infinite number of 
attributes, (t does not deny the existence of every substance other than 
Brahman (for that is not the purport of this text). All forms whether 
mfirta or amfiita— material or immaterial, are pr&kfitic. The forms shown 
in the illustrations of saffron-coloured raiment, like yellow wool, like 
cochineal, etc., are to be understood as non-PrAkp ti c — not consisting of 
Prtkptic matter (Brahman’s forms ere thus of both Prikptic and 
non-Prfikptic matter, and yet there are forms above them all — Neti, Neti — 
for this is not all, this is not all). 

The Jtvas are called in the above Bruti Prftpas : and are also 
designated Satyam, the True. The Jtvas are called True, because they do 
not. like the elements, ether, etc., undergo modifications causing an 
alteration in their essential nature. In this respect they are similar to 
Brahman ; and so both the Jtvas aud Brahman are called True. But 
Brahman is the True of the True, because the Jtvas undergo, in accordance 
with their Karin as, contractions and expansions of intelligence, but there 
is no such modification in Brahman. 
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Therefore the Jlva is an eternal conscious entity (subject to contraction 
and expansion of intelligence, according to his deeds). The Supreme Self 
is a mine of infinite auspicious qualities, (and liable to no modifications 
whatever). Thus love (Bhakti) for Brahman becomes still more natural 
when we contemplate on the greatness of bis attributes, and the insigni- 
ficance of the Jlva. 

Nor does this Bfihadfirapyaka fWi deny form to Brahman. For if 
that waa what the Sruti intended to teach, then it would not have taught 
the transcendental forms of Brahman as in II. 3. 6 (he is of the colour of a 
saffron-coloured raiment, a yellow fine wool, etc.) ; and then deliberately 
demolish this teaching by saying “ Brahman has no form.” For no one 
in his right senses would say at first “ Brahman has such and such form” 
and then say “ He has no form— all that I said before is wrong.” Moreover 
the author of the sfitra also would have employed different words, had that 
been teaching of the Sruti. For, then instead of saying Et&vattva— “ the 
Sruti denies eo-muchness only” — he would have said “ etad rfipam 
pratige hati” — “ the Sruti denies this form of Brahman.” The wording of 
the sfitra, therefore, also shows that the interpretation of the Sruti above 
given is the right one and consistent throughout ; and more reasonable. 


Adhikarana XII — The Form of the Lord. 

The author now ' establishes that Brahman is the Inner Self of all. 
For if He were as easily attainable as the external objects like the jars, pots 
Ac., there would be no love for Him. 

(Vifaya.)— In the Sruti already mentioned previously, Brahman is des- 
cribed as having Being, Intelligence and Bliss for His form (Sachchidanand- 
rfip&ya, Ac.) 

(Doubt.)— Now arises the doubt, has the Supreme Self an external 
form capable of being perceived through the senses, or is it an Inner Form, 
not to be apprehended by the senses. 

(Pdroapokfa. — The form is an external one, because men, angels and 
demon, see the form. 

(Siddh&nta.) — The form is not external as is shown in the next 
sfitra :— 

StlTRA in. 1 tt. 

flfaronii ft \ \ [ \ m ii 

uq Tat, that Avyaktam, non-manifest, the Inner. WH Aha, 

says, (the scripture), ft Hi, for. 
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23. The form of Brahman is unmanifest, for the 
scripture declares it so. — 342. 

OOMMBNTABT. 

The Brahman in his trne form is sot manifest to the external sense*, 
it is Inner : and is to be perceived by the inner sense. For says the 
Katha Up. (VI. 9):- 

* wpd ftrjftr w i 

M His form Is not objoot of perception to any one, nor by the eye does nay one tee 
Him." 

So also the Bphad&ranyaka III. 9. 26 : — 

w ft n ft eris i 

"He is non-epprehensible by the senses, for He cannot be apprehended, He is 
imperishable, for He cannot perish." 

So also in the GWtd (VIII. 21) : — 

swdtn* efe sw i p 

M He is said to be the nnmanifest, and the imperishable, Him they declare to be the 
Highest goal." 


Adhikarana XIII. — Brahman can he seen. 

Though Brahman is not an external object, but Praticha or an Inner 
Substance, yet He is attainable through wisdom and devotion. The 
author shows this next. Had He been absolutely invisible— even to those 
whose hearts were purified— then there could not arise any love (Bhakti) 
for such a being. 

(Fifopa.)— It is thus heard in the Kaivalya TJpani§ad (Verse 2) 

" Kno w Him through the yoga (union) of faith, love and meditation." 

From this it appears that a faithful and devoted person can obtain 
Hari, through meditation. 

(Doubt .) — Now arises the doubt. Is the Lord apprehended by the 
mind— an object of mental perception or is he visible to eyes, Ac., 
also? 

(Pdruapafcf a.)— The Lord is an object of mental perception only, and 
not of external perception through the eyes, Ac. The following text of 
the Bfihad&rapyaka clearly shows this, by using the term 44 only ” (IV. 

" He U to be perceived by the mind only, there ia in Him no diversity.'* 

(Siddhanta .) — Brahman is visible to eyes also of the purified devotee : 
as is shown in the next sfitra. 

s 
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at TRA1U.1I*. 

uwengurnnwru i * i * u* ii 

Api f even though, alio : not so. The word ‘api ' aeta aaide the pQr- 
vapakfa. Sapridhane, in conciliation, in an intenaely devout woraiiip. 

UKt Pratyaksa, as apparent, aa directly perceptible, through Revelation. 
ffgHWp Anumanabhyaoi, and from inferences, (<.#„ through the Smjiii). 

24. In devout love, (the Lord even becomes visible 
to the eyee, Ac., of the devotee, as is taught in the) Sruti 
and the Smriti — 343. 

OOMMBNTART. 

The word ‘»pi ’ is used in a deprecative sense. The above Pftrvapak^t 
is not (nr worthy of consideration. In saipr&dbsna or absorbed devotion, 
the Lord becomes perceptible even to the eyes, Ac., of the devotee. How 
do you know this ? Through Revelation (pratyakga or the Direct state- 
ment of the Vedas), and through Inference or the indirect inferential 
statements of the Smptis. Thus the Ka(ba Sruti says (II. 4 1): — 

VllN will SWKISR, I 

uftuf tnissyripnsSsvi i 

“ The eelf-eiUteot UMted the mom. with ontjolnj tendencies ; therefore the mu 
M e* external object* and not the Iatern.1 Self, bat the wiee, with the eye it«M In. 
external objecta and deairooa of lnwortaltty, behold* the Self Within.” 

So also in Hupdska Up. (III. 1. 8) 

sdlWT WT I 

wmwd* (frwf unmrum 

“Ha cannot be sppreheuded by the sen s es like the eye, nor by revealed texts, nor by 
the grace of any other shining one, nor by ansteritien and work. Through the grace of 
wisdom, the pure in heart, aee Him who is partisan, in their meditation." 

This also shows that the Lord becomes visible to His wise and 
loving devotee. 

So also in the GiU (XI. 53 and 54) : — 

m owi u w twi I 
ww rwwhr ut uui i m i 

'Nor ean I be aeon aa thou hast seen Mu, by the Vedas, uor by austerities, nor by alms, 
nor by offerings : 

mwi w*wn ww wMMfrsjR I 
ip; * u wn I w * 

“ But by devotion to Me aloue 1 may thus be perceived, Arjona, and known and seen 
in essence, and entered, 0 Parantapa. 

Thus it is established that the Blessed Hari is perceptible to the 
senses even, when the soul is full of entire love. The eyes, etc., then 
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become saturated with His essence end become fit to see Him, and so He is 
seen through such purified eyes. 

This being so, the force of eca in nw u v f fgisu “ He is to be 
apprehended by the mind alone ” is not that of exclusion of other means Of 
knowing Him, but teaches that the mind also can know Him. [The word 
eva should be translated by even and not by only . He can be known by 
thejnind even.] 

It does not mean that the senses, like the eye, etc., cannot comprehend 
Him. They also can comprehend Him, under certain circumstances. 

sOtra III. l 25. 



i\mui 


[a Na, not], wml^ PrakSjftdivat, aa in the case of fire, etc. Cha, 
and.' Avaifcfyam, non-difference, non-distinction*. 

25. The Lord is not like fire and the rest, for there 
are not such distinctions in Him — 344. 

COMMBNTAKY. 

The word not ia to be read into this afltra from the preceding 
aphorism, III. 2. 19. As the fire has two states, coarse and fine, and is 
unmsnifest when in the subtle state, and becomes manifest when in the 
coarse state , such is not the case with the Lord. Because there are not 
distinctions of subtle and gross in Him. The firnti saya : W|SWNPtHm 
(Br. Up. 111. 8. 8.) “ He is neither coarse nor fine, neither short nor long, 


etc.’ 


So also in the GarucjA Purftna 

cmw Jwsrotsftr otarti m » 


“In the raprwne Lord there are no diatinetlona of anbtle and eoaiao, beeaaoe that 
Unborn Is mnifost verily everywhere In every form." 

But there are persons who have full devotion and love towards God, 
how is it that they have not seen Him ? It is not a universal rule, therefore, 
that any one who loves God must see God. 

To’this objection, the next sfitra gives the answer. 

sOtra iii. 1 M. 

stow 1 1 m H n 

UUSVW: Prakarfab, light, manifestation, the shining out. *f Cha, and. It] 
removea the doubt mentioned above, qrfft Karmaqi, in practice| (of devotion), 
epuiilff Abhygsat, through constant application. 

26. And the Lord becomes manifest, by repeated 
practice (in meditation) — 345. 
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COMMENTARY. 

[ Id tbe Karman or act consisting in meditation on Him, in the acts 
like worshipping Him, etc., by constant repetition in such acts (of medita- 
tion and worship), the Lord verily becomes visible.] 

It is by constant repetition of the acts like meditation and worship 
that the Lord shines forth. [If some devotees have not seen Him, it is 
because they lieve not been constant in their practice of meditation. It is 
akhycua or constant repetition, which produces the state of ecstasy, in 
which the Lord is seen.] As says- tbe Dliyfina-vindu Up. 18 (so also 
Brahma Up.) 

wraftfrwnwran tw ftqym i 

44 Making one's body as the lower Are stick and the syllable On as the upper stick, 
and by the practice of constant rubbing them through meditation, let him see the God, 
hidden in him." 

Thus it is abhyasa or repetition, that makes the hidden Lord manifest, 
as the constant nibbing of the sticks brings out the fire. It is by abhyasa 
that one gets tbe love for the Lord and through, such love, he gets ulti- 
mately the vision of the Beloved. But no one can see the Lord by mere 
worship (done for some selfish purpose such as to get heaven, Ac.) without 
love. As says a text (Brahma Vaivarta; 

bilVld ^1 b* 'WWW fMKM* R 

14 No one by worship alone can make Him become manifest: For the God, the 
Ancient Supreme Self Is ever unmanifest." 

This uselessness of worship and prayer refers to selfish prayero and 
worship, and not to the whole-hearted prayer of love. It is the prayer, 
devoid of love, which is incapable of producing divine vision 

Says an objector, how can the Lord, who is all-pervsding and 
inside all, become manifest and come out. It is a contradiction in terms. 
Therefore, the statement that the Lord can become directly visible is value- 
less, inasmuch as it contradicts the all-pervading inwardness of the 
Lord. 

This objection is answered by the next sfltra. 

sCtra III. 1 27. 

wihre fr mfi faf* 1 1 1 * i w n 

TO Aufe, hence. TOft* Anantena, through (the grace of) the Lord who 
ia infinite TOT TathS, thus (i.e„ direct vision), ft Hi, because ftf* Lingam, 
the indication or authority (of the scripture). 
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27. Hence the direct vision is possible through the 
infinite grace of the Lord ; and there is scriptural authority 
for the same — 346. 

COMMENTARY. 

There are authorities to support both the statements, that the Lord is 
unmanifest, and becomes manifest to the sight of the devoutly meditating 
worshipper* Hence though the Lord is unmanifest, infinite and unbound- 
ed, yet when he is pleased with His devotee, lie manifests His essential 
Form to him, through His mysterious power of grace. 

But how do you say this? Because there is scriptural authority for 
the same. As says the Atharvan Sruti : — 

“That Form of Intelligence and Bliss— one mass of Being and Bliss 
— becomes visible to the devotee through the meditation of love." 

Similarly, in the N&rfiyana Adhyatma : — 

tanaretofr *t«hh, tufr faroftwB i 
TORin* b ^hBk i agg i 

“ Though the Lord is ever unmanifest, yet He becomes visible through His own 
powers (to the eleot). Without the grace of that Supreme Self, who can see Him, the 
Unbounded, Infinite Lord." 

The Lord Himself has said so in the GitA (Vlf, 24) 

a w wiw a fr wrawgarag. i Vi N 

"Those devoid of reason think of Me, the unmanifest, os having manifestation, 
knowing not My supreme nature, imperishable, most excellent/' 

Though the Lord is thus manifest to the eye of love, yet this fact 
does not detract from the essential invisibility of His Self. For this 
manifestation to His Lovers is an exercise of His mysterious power of Self. 
But with regard to persons devoid of love, the Lord never manifests in 
His essential form, but asa reflection. For says He iu the GitA, (VII. 25) 

air mm frmw rans m igp i 
gjhsi arfirarerfr Srtr miwuwvg ii v* i 

"Nor am I of all discovered, enveloped in My creation-illusion. This deluded world 
knoweth Me not, the unborn, the imperishable." 

Therefore, though the Lord is essentially all love, mercy and supreme 
joy, yet to the worldly He appears as a Being of all Terrible Power, a God 
of Vengence and Wrath. 

Thus the term “unmanifest,” when applied, to the Lord, means 
that He is unmanifest to the eyes of those who have no love for Him ; 
[but He suffuses the eyes of His lovers as the fire suffuses through an iron 
ball, and they see nothing but the Lord]. 
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Adhikarana XIV — Attributes are the substance of the Lord. 

Now the author establishes that the attributes of the Lord are not 
different from the essential nature of the Lord. For if the attributes were 
different from the Lord, then they would become secondary, and the 
bhakti for the Lord would also become secondary (for the man loves the 
Lord for His attributes). Bat this is not the case. The love for the 
attributes of the Lord, is a love for the sake of the attributes themselves 
as something principal and loveable in themselves, and not for something 
as secondary. 

( Vifaya .) — We have the texts : — 

IV I The Brahman is intelligence and bli&s. 

*P *rf«: I He who is Omniscient and All-knowing. 

Knowing that Brahman as bliss, 

(Doubt.)— Now arises the doubt, is this Brahman who is to be adored 
and loved, mere intelligence and bliss, or one possessed of intelligence 
and bliss ? (In other words, is He a personal God. having the attributes 
of intelligence and bliss, or is it pure intelligence and bliss). 

{P&roapaku i.)— As there are texts of both sorts, some showing Brah- 
man to be personal, others impersoual, it is not possible to determine what 
is the true nature of Bcahwau— whether it is pure intelligence and bliss, 
or whether He is the all-intelligent and th e blissful one. 

(Siddh&nta.)— The next sfitra shows that the Lord is a personal being. 
bGtra III 1 18. 

i * i * i ii 

fWU Ubhaya, (about being) both, if|bl|| Vyapadcfrt, on account of the 
declaration of the scripture, g Tu, but. wft Ahi, like the serpent, ygnrag 
Kuntjalavat, like the coils. 

28. Bat the Lord is both (bliss and blissful, Ac.,) for 
the Scripture thus declares Him, as the snake and its coils 
—347. 

COMMENTARY. 

Brahman has intelligence and bliss as His essential nature; He is 
essentially knowledge and bliss, and these are His attributes also: as the 
serpent and its coils. The coils constitute the serpent, and are not sepa- 
rata from the serpent, yet they are also attributes of the serpent How do 
you know this? Because tbs above Srutis describe Him as two-fold. 
The force of 3 4 but’ is to indicate that all Srutis have one purport. The 
Lord being inconceivable He appears as blits and blissful, Ac. It cannot 
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sOtra iu. l. si. 

m m n 

PratisedlUt, because of the denouncenent or prohibition. ^ Cha, 
and : has the force of * only * : exclusion. 

31. And because of the prohibition.(in the Scriptures, 
which declare that the Lord and His attributes are not to be 
considered as different) — 350. 

COMMENTARY. 


Thus in the Katha Up. (II. 4. 11 and 14) 

AH&Mimw q frf uwifa Wwu I 

qwt c mg u n ur^r vw&r i 

“ Even through the purified mind this knowledge Is to be obtained, that there is no 
difference whatsoever here (in the attribute of the Lord). From death to death he goes, 
who beholds this here with difference." 

qfcnf * jn & vftj faraRr i 

ffW VIhi^W WWIWyWMITO | 

“As water falling on an inaccessible mountain top runs down, thus seeing the quali- 
ties of the Lord as separate from the Lord a man runs down to Darkness." 

Nor is there any Svagata blieda in the Lord, as the following text of 
the Narada Pancharatra shows : — 

Ww i 
err m wrallqfarf&iiaiT a 


“ The Lord is an entity having perfeot and faultless qualities. He is the Atman or 
the Self and free from all the attributes of the body consisting of insentient matter. He 
too has a body— hands, feet, face, stomach, Ac., but all of pure bliss (not of matter). That 
Atman is everywhere and always devoid of internal differences also." 


Thus these texts prohibit any difference between the quality and the 
qualified, and consequently the qualities of the Lord (are not accidents, as 
is generally the case with all qualities, but) are the essential nature of the 
Lord. Therefore the qualities like kuowledge, &c., are sometimes desig- 
nated by the term <% Lord.” As says the Vi$nu Pur&^a 

I . 


“The word Lord denotes infinite knowledge, power, strength, lordliness, energy and 
lustre, without the admixture of any baser qualities." 


Thus these qualities are called BhagawAn or Lord. The two (the 
Lord and His attributes) are spoken of separately— though they are essen- 
tially one— just as the water and its waves are spokeuof separately as two, 



Bh&iya] II PADA t XTV A DM KARAN A t 8d. 31. 


493 


though it is all one water. The difference arises from this vi4e$a. There- 
fore the Lord who is ever joy and bliss, is said to be joyful and blissful 
and to have a body of all delight. AH these qualities of the Lord are 
eternal, and consequently that body of the Lord is also eternal. Though 
there is no distinction (vitfe$a strictly so called), here between the quality 
and the qualified, yet for conventional purposes such a (vide^a) distinction 
is recognised and spoken of as such. If this conventional (virfesa) distinc- 
tion be not admitted, then the sentences like the following would also be- 
come absurd (for they are really tautologies when logically analysed) : — 
“The being exists," "The time always exists," "the space is every- 
where." All these sentences are logical tautologies, hut they are of 
constant use and good as conventions. Nor can it be said that such a usage 
is erroneous and is based upon delusion. For the phrase " the Be-ness 
exists" conveys as true an information as the sentence " the jar exists." 
For there is no subsequent experience which sublates this knowledge. Nor 
is the sentence "the Be- ness exists," is a superimposition or a figurative 
speech like " Devadatta is a lion." For we can never say of Be- ness that 
it does not exist, as we can say of Devadatta that he is not a lion. Nor can 
it be said that such a usage is a natu ral one, though there is no concrete 
content of any substance in these sentences like “ the Be-ness exists." 
The very fact that such usage is natural shows that in these sentences also 
there is a vi4e?a. The existence of such virfesa is suggested by the ex- 
pressive illustration of the water flowing down a hill. The man who 
m^kes a distinction between the Lord and His attributes goes down to 
darkness, like the water that falls on a mountain top. In that verse there 
is a prohibition of all difference between the Lord and His attributes which 
are described there. In the absence of such conventional difference, there 
cannot be the possibility of the relationship of quality and qualified, 
merely because there are many qualities. The category called vise$a 
(the specific attribute) therefore exists, even here, though it is not here 
separate from the substance, but still has a particular function of its own. 
Nor is it open to the objection of rogressus in infinitum , that a vitfe$a 
must have a visfesa of its own, and so on. For we have said above, that 
the Visle^a here though not separable from the substance (i.e., the Lord) 
baa a function of its own with regard to that substance. Therefore, the 
existence of vi«fe$a is proved here also, as it is an invariable concomitant 
of the substance to which it appertains. 

Note . — The whole discussion about vi4e?a is necessitated by the 
fact that there is a theory held by some Nyaiy&yikas that qualities are 
non-eternal, and are accidental. Some deny also the category called 
6 
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vidsya. The substance alone is eternal and the vidaya ia nometernal. 
In tliia view, the videos or the quality beoomea non-eternal, il it exists at 
all. The qualitiea of the Lord aleo become non-eternal. But in the 
case of Brahman the qualities are eternal ; therefore, videya, which is 
ordinarily different from the substance, becomes the substance in the 
case of the Lord. The quality becomes the qualified— the videya becomes 
tho dhannin. 


Adhtkarana XV — Bliss of the Lord ie the highest. 

Now the author establishes that the bliss of the Lord Hari ia tbs 
highest Had that bliaa been similar to that of the Jlva, there would 
arise then no love (bbskti) for such a Lord. 

(Wfagu.) — The texts under this Adbikarana are all thoae which 
describe the bliaa of the Lord. 

(Doubt.)— Is there any difference between the Brilunic and the Jaivic 
bliaa or is there not? 

(PArcapakfx .) — There is no difference for the Divine bliaa, ia described 
in the terms of ordinary worldly bliaa, Ac., an object denoted by the term 
u jar," cannot be different from jar. 

(SuhftAnfo.)— The bliaa of the Lord ia immeasurable, and cannot be 
slated in terms of worldly bliaa, Sa shown in the next efitra. 

stjiu tit t n 

i ^ i q i 11 

Param. higher than, jpg: A tab, from this (woi Idly blisi). Setu, 
about a bridge (as in Chh. Up. VIII. 4. 1.) pgq Unmina, about being beyond 
measure (as in Br Up. VI. 4. 93). mat Sam band ha, about relation, the 
proportionat ratio between the two blisses. ffg Bheda, about difference. 

Vyapadedebhysha from the declarations. 

32. (The bliss, Ac.,, of Brahman are) hitter than 
this, as the declarations of “ the bridge,” “ the immeasur- 
ableness,” “ the relative ratio ” and “ the difference ” show 
this— 351. 

COMMENTARY. 

The bliaa, Ac., of Brahman must not be considered like those of the 

Jlvas. It is infinitely higher in kind and quality. Why do we say so ? 

Because the words used regarding it such as ‘ the bridge ' Ac., show 

iW Thus in the Chh&ndogya Up. VIII. 4. 1., it is said : — 

. — M rr - | 

TC *1 KIWI uJwflWif HIRIWBIW 1 
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"Now Ml iatbridgo, ud » lapport, so that Uieae worlds a>j be kept Mpo- 
rate." 

Here the bliss of Brahman is described as a bridge supporting the 
whole universe. 

So also in the Taittirlya Up. II. 4. 1., the bliss of Brahman is said to 
be infinite (unmana) : — 

^ «mMi iR^if uh^[' mm Rim ^ Wife 

i 

14 Ho who knows this bliss of Brahman— from which the speech together with the 
mind return (unablo to fully grasp it end describe it), without comprehending it, Ip never 
afraid." 

Thin shows that the bliss of Brahman is immeasurable. 

The ratio between the bliss of the Lord and of a human being iB that 
between infinity and one. As says the Br. Up. IV. 3. 32: — 

“This is llis highest bliss. All other creatures live on a small portion of that bliss." 

This shows the relation between the Divine and human bliss. 

The difference between the Divine knowledge and the human know- 
ledge is also shown clearly in the following verse : — 

wro iprj 3ftRt, w*nr art * i 

qt art a 

“The knowledge of the Jivas is one thing, the knowledge of the 8upreme Is another. 
The knowledge of the Supreme is declared to be eternal, blissful, immutable) and per- 
fect." , 

In the worldly bliss are not to be found these qualities of being a 
bridge, 4c. 

The following sutra answers the objection that an object designated 
by the word ‘jar * cannot be totally different from a jar. 

StlTRA III. 1. 33. 

HISl^ I X I * I U « 

t y WEU rt SAmAnyAt, on account of being perceptable, or from resemblance, 
g Tu, and, but. This word removes the doubt. 

33. But (the word bliss is applied to human joy, 
merely) on account of generic resemblance (and not because 
the two blisses are of the similar nature) — 352. 

COMMENTARY. 

As even one word 'jar 1 is applied to all kinds of jars, because all 
possess the common quality of being a jar ; so the words bliss, &<*,, are 
applied to human as well as to divine bliss, 4c., merely as a common 
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term, end do not indicate any further similarity between the two. It is 
not necessary that the two should be individually similar, though they 
may belong to the same category. Tlius says a text : — 

“The all-pervading Lord la possessed of supreme knowledge, Ac., is ever untainted 
with the nano and species of the qualities of natter : He is never touched bj then, or 
was touched b y them, or will ever be touched by then, O king." 

The knowledge of the Supreme is thus different from human know- 
ledge. 

If Brahman, the substratum of all attributes, is distinct from the whole 
universe consisting of sentient and insentient objects, then how do you 
explain the following teaching of the Chh&ndogya Up III. 14. 1, which 
declares the whole world to be Brahinan : — 

m, e r ws rW k uwr audfrr > 

“ All this ia verily Brahman. It is produced from Him, lives In Him and merges in 
Him. Let one meditate calmly on Him thus." 

The next sfitra answers this doubt. 

SOTRA HI. i 84. 

fanfc \ \ I * I v 3 8 

Buddhyarihnh, to aid the understanding q?TO[ Phdavat, as in the 
case of the word " Fool.” 

34. This teaching is in order to aid the understanding, 
just like the word “ Foot” (in the Rig Veda, X. 90. 3., where 
the world is spoken of as the foot of Brahman) — 353 

COMMENTARY. 

The whole world is said to be Brahman in order to help the 
understanding in realising Him, by cognising that every thing is His and 
is dependent upon Him. As in the Big Veda, X. 90. 3, the whole universe 
is said to be one foot of Brahman while His three other feet are in 
Heaven. That metaphor is also meant to help the understanding to 
realise Brahman. When the mind realises that every thing belongs to 
Brahman, sarvam khalvidam Brahman, and Brahman is in every thing, 
then its hatred ceases, for then it can hate no one ; and when all hatreds 
and prejudices, national, racial or otherwise, cease, then the mind becomes 
fit to be inclined towards the Lord. The texts like these do not teach that 
one should feel attraction for every thing, for then that also would be a 
distraction of understanding. The sole object of all these texts is to teach 
that one should hate no one, nor love any one more than God, 
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Adhikarana XVI— Brahman is not monotonous . 

Says an objector : — Admitted that Brahman has infinite bliss, etc., 
yet it cannot be an object of devout love, because there is dull monotony 
in it. The mind seeks variety in its object of love. 

The author, therefore, now shows that there is such variety of 
manifestation also in the object of adoration, the blessed Lord Hari. This 
variety is necessary in order to meet the wants of the various emotional 
temperaments, and the various moods of one and the same bhakta. For 
if the Lord had not this variety, there would not have existed these various 
sorts of bhnkti8. These various manifestations of the Lord are each 
eternal, because the place, etc., where these manifestations Ibh&na) are to 
be found, are also beginniugless. The texts like “ though one, He shines 
forth as many,” show that though there are varieties of manifestation of 
the Lord, yet in all those places, etc., where such manifestations are taking 
place the Lord is one. It is one Brahman that shines forth in all these 
places. 

(Douht .) — Now arises the doubt, does there occur any decrease or 
increase- any distinctions — in these manifestations, owing to their being 
various ? Are some manifestations full and complete, and others less full 
and partial ? 

( Pfirvapahia .) — All manifestations are equally full and perfect, for 
the substance manifesting is one, and so all its manifestations must be 
similar, for all words which are synonyms give rise to the same concep- 
tion. Bo there is no difference in these manifestations. 

(S iddhanta.) — The manifestations are different, as is shown in the 
next sutra. 

SUTRA III. t 95. 

i ^ i * i v* n 

WHWITOt Sthana-viscsdt, from the peculiarity of the place. lffirariTOf 
Prakd&divat, as in the case of (the sun’s) light, etc. 

35. There is difference in the manifestations of Brah- 
man, on account of the peculiarity of place, etc., where He 
manifests, as in the case of the light of the sun— 354. 

COMMENTARY. 

Though l ho essential form of Brahman is indeed one, yet owing to 
the differences of the places of manifestation, and the differences of the 
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natures of the souls (bhaklas, devotees), there arise differences in the 
manifestations of Brahman. In some He manifests His Lordliness, in 
others His Loveliness, in others His Peacefulness, etc., according as the 
bhakti relation is that of a master and servant the lover and the beloved, 
the quiet meditating yogi and the object of meditation, etc. Thus as the 
one light of a lamp burning in a temple assumes different manifestations, as 
it falls on the different parts of it, according as it iB a crystalline surface, 
or a wall embedded with rubies, or painted yellow, etc. Or as one air, 
passing through various musical instruments, produces different notes, 
sharp, high, flat, etc., as the instrument is a conch shell, lute, drum, etc.: 
so the one Brahman manifests as many-hued, according to the difference of 
the receptacle. 

The sense is this. Where there is the manifestation of the Supreme 
Lordliness oi Brahman, there the bhakti is moved and guided by Law. 
[All staid and sober bhaktas love the Lord, as the slave loves the master : 
Their God is a God of Power and Glory.] It is like the light of a lamp 
burning in a temple made of pure white crystal— where the reflected light 
is pure in its brilliancy and is dazzling in its effect. But where in addition 
to Lordliness, there is manifestation of the Loveliness of Brahman also, 
there the bhakti is moved not by the fear of the law, but by the force of 
love. There the light is less dazzling but more sweet— it is the light 
burning in a temple made of rosy rubies. 

Thus bhakti ia different according to the emotional nature of the 
bhaktas, i.e., the worshippers of the Lord. 

80TRA III. 1 86. 

r \ \ i * i ii 

Upapattefo, because of the possibility : of the reasonableness. 

Clia, and. 

36. And so the text of the Chhandogya Up. (III. 14. 1.) 
becomes appropriate— 355. 

COMMENTARY. 

According to this explanation, the . text of the Chhandogya Up., 
Ilf. 14. 1., also becomes reasonable. It says “as is one’s faith (kratu), so 
is liis reward" which means that according to the nature of one’s bhakti, 
is the vision of the Lord in the next life. 

Thus it is established that one Brahman has different manifestations, 
according to the differences of the receptacles in which He shines forth, 
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Adhikarana XVII— The Lord is the Highest. 

The author now establishes that the Lord is the Highest. For if 
there exists any other Being higher than the Lord, then there cannot arise 
bhakti for such a Lord. 

t 

(Vifaya .)— In the Svetadvatnra Upanisad we read (111. 8): — 

* I know that Great Person." 

This and the subsequent verses describe the Brahman as the Highest. 
But then it says in III. 10. tlftf lIJTOTC 9^4, etc. “that which is beyond 
that (Brahman) is without form, etc. This shows that there is somethiug 
beyond Brahman and therefore higher than Brahman. 

(Doubt .) — Is there any object higher than Brahman who is the object 
of our worship. 

(PiXrvapakja -)— There is something higher than Brahman, as the 
above text shows. 

(Siddhanta .) — The following sutra refutes this. 

80TRA III. 1 87. 

i \ i * i h 

trar Tatbi, similarly, so Brahman is the highest, fpq Anya, of the other, 
of the higher, PratiscdhAt, owing to the denial or prohibition (to look 

upon). 

37. Thus Brahman alone is the Highest, because 
there is denial of any other higher being— 356. 

COMMENTARY. 

Thus Brahman is the Highest of all, because the Scriptures deny the 
existence of any other higher entity. In the same Svetatfvatara Upanisad 
we find (111. 9.) 

*ii<Knfei fcftn 
ij9n< * wrttfin i 

M To whom there is nothing superior, from whom there is nothing different, than whom 
there ia nothing smaller or larger." 

Thus this very Upanisad refutes the idea of any higher being than 
Brahman. The full text of the Svetaefvatara is not open to the interpreta- 
tion put upon it by the Purvapakfin. The whole verse is given below: — 

nwf, aunt TOIFU I 

“ I know that Great Person of sun-like lustre beyond the darkness. A mao who 
knows Him truly, passes over death ; there is no other path to go." 
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This teaches that the knowing of this Orest Person is the only path 
to liberation, there is no other path than such knowledge. Having taught 
this the Sruti goes on to strengthen this position by saying (III. 9) 

M This whole universe It filled by this Person, to whom there ia nothing superior, 
from whom there is nothing different, then Whom there is nothing smaller or larger, who 
stands alone, fixed like a tree In the sky." 

This verse also shows that the Brahmau is the Highest, and that it 
is impossible for any other being to be equal to or higher than Him. 

Then comes the tenth verse (which has been distorted by the PArva- 
pak$in, as teaching that there is something higher than Brahman)* To 
show that the interpretation of the opposite party is wrong, the whole of 
the verse is given below : — 

rift qgroic arotf «h p w , to gftrfqggrcft ronfed gnritafe 

qferi 

“ That which is beyond this (world), that is without form and without suffering. 
They who know Him, become immortal, but others suffer pain Indeed." 

“ That which is beyond this ” — does not mean “ that which ia 
beyond this Brahman," but “ beyond this world." In fact, this verae 
also tenches the same as the preceding verse— namely, that there ia nothing 
higher than Brahman. The word " tatah "— 1 than this’ should not be 
taken as applying to Brahman. The whole context is against such inter- 
pretation. if the interpretation of the Purvapak$in be taken as correct, 
then the statements in the preceding verses 8 and 9 would become false, 
for they say that there is nothing higher than Brahman. Even the Lord 
Himself has declared in the GitA (Vll. 7.) : — 

mn tor Hwfwftyqfw ’ww i 

uPr dw omror to * 

“ There is nsnght whatsoever higher than I, O Dhananjaya. All this is thrssded on 
Me, ss rows of pearls on s string." 

Thus there is nothing higher than the Lord. 


Adhikarana XVIII — The Lord is All-pervading. 

Now in order to show that the object of adoration is always near, 
the author teaches the all-pervadingness of the Lord. For if the Lord 
were not ever near, there would be discouragement in the heart, and so 
there would arise looseness of love. (If the I/)rd were at a great distance, 
how could ilie worshipper reach Him and how could he feel any love for 
6uch an absent far-off deity ?) 

(Fi?ai/<i.)— The Srutis declare (Gopfila Pfirva Tapani) : — 

tot wfrr. tw* qtuft *i Rrarfor i 
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M Kflfpa, the adorable, la me, the controller of all, and all-pervading- Though one, 
He ahinea forth as many." 

(Doubt .) — Now arises the doubt, is this Hari the object of medita- 
tion, something limited, or all-pervading ? 

(Pilrvapakfa .) — The Lord is limited. In experience He appears 
to have a middle size (neither atomic nor alhpervading). Moreover in 
worshipping Him, He is looked upon as different from all the world and 
its modifications. Therefore the world is excluded from Brahman— and 
thus it limits Brahman ; for Brahman is not where the world is. Thus 
for both these reasons, the Lord is a limited entity and is not all-pervad- 
ing. 

(Siddhanta ) — The Lord is all-pervading, as is shown in the next 

sfitra. 

sfiTRA 111. 1. 58. 

uindttnwwwift wrs I ^ I * I *5 II 

vfrf Anena, from him. by the Supreme Person, Sarvagatatvam, 

being present everywhere. VTVPT AyAma, about eccupying all space, or about 
extent. fiabdAdibhyah, from scriptural statements, Ac. 

38. (Even in the Middle Form), there is the all- 
pervadingness of this Supreme Person, because of the scrip- 
tural statements, like occupying all space, Ac. — 357. 

COMMENTARY. 

The Supreme Person, even in His Middle Form, is endowed with 
the quality of all-pervadingness. Not only the atomic and the infinite 
forms are all-pervading, but this Middle Form— the form worshipped by 
men, is also all-pervading. Why do we say so ? Because the word Ayama 
or occupying all space is used about this Middle Form also. The word 
“ Adi," “ and the like,” in the sfitra shows that the Lord possesses also 
inconceivable powers, Ac. by which even in His Middle Form He is all- 
pervading. Thus the text of the Qop&la Purva TApant quoted above 
(sarvagsh Kyi$nah) shows that the Middle Form Kyisna is all-pervading 
also. Similarly, the following text of the Taittiriya Aranyaka corroborates 
the same view : — 

wtj ft w w* «rr* Rrorairt Rwr* I 

" Niriyana exists pervading all— inside and outside— all whatsoever that is seen or 
heard in this world." 

This also shows the all-pervadingness of the Middle Form, the form 
NlrAyaps. This all-pervadingness of the Middle Form is through the 
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inconceivable mysterious power of the Lind. He Himaelf aaye in the 
Gltfi aX. 4 and 5) 

<rar iraftnf frf* OTqvwphff i 

M By Me *11 this world is pervaded in My unmanlfested aspect ; all Wings hive root 
In Me, I am not rooted In t hem.” 

f njwit mvrnvr Jjwniv i 


“Nor have Wings root In Me ; Wbold My sovereign Yogs I TW support of Wings, 
jet not rooted In Wings, Mj Self tbelr efficient cause." 

Nor does the Lord become limited by the existence of other worldly 
objects. The Lord is not excluded from the space occupied by such 
objects. For the above text 6ays “ Be is inside and outside every thing.” 
Therefore, another illustration 6peaks of Him “ as the butter in the curd, 
as the oil in the 6esamum seed." Therefore it is proved that Hari is a 
worthy object of worship, as He is all-pervading. This is further 
demonstrated in the narrative of Sri Kp?na in the Tenth Skandba, where 
He is bound by a cord, which gave Him the mime of DAmodar. In the 
Bh&gavata (Tenth Skandha) it is thus said by £ftka: — 

ftert «ftvwiK, mnkt tr, m m a 
tf nmanwii i 

qtur pw uiwi i 

41 He who has neither Inside nor outside, neither front nor baek, but who is both 
inside and outside of the world, In Its front and in its Wek, you who is the world ft- 
self— Him considering as her son, as a mortal child, Him the unehangeable and ImmuK 
able, the oowherdess bound by a cord, as If He was an ordinary Intent.** 

The reason of this has been given by us before under the stitra 

unlnnNfti *c- 


Adhikarana XIX , — The Lord is the Qiver of all fruits. 

The author now describes that the Lord is the giver of all fruits. 
Otherwise, if He did not give rewards of actions, or gave inadequate 
rewards, He would be considered as a niggardly person and no bhakti 
would flow towards Him. 

(Vi*aya.)— In the Pradna Up., III. 7, we read 

tli* wuftr i 

“He leads them to the world of the virtuous who have done virtuous deeds.*’ 
{JDoubl .)— Here arises the doubt, are the rewards auoh aa Heaven, 
Ac., the effect of sacrifices alone, or are they given by the Supreme Lord ? 
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(P&rvapakfa .) — They are results of sacrifices, Ac. He who does 
good acts gets heaven, he who does not’ do good acts does not get 
heaven. There is no scope for the Lord here. 

(Siddh&nta.)— The following sfitra refutes this. 

sOtra iii. 1 W. 

■ * I H » 

TO* Phalam, the fruit, to*. Aiah, from Him only. «qq%: Upapattefr, be- 
cause it is possible. 

39. The fruit is given by Him only, for that is the 
more reasonable view to hold — 358. 

COMMENTARY. 

Heaven, Ac., which are the fruits of sacrifices, Ac., are awarded by 
the Supreme Lord alone, because it is more reasonable to believe that 
an eternal, omniscient, ommipotent, all-compassionate Being awards such 
rewards, than that any inert entity like sacrifice, Ac., which is transient, 
gives such reward. The Lord, pleased by the performance of sacrifices, 
Ac., by men gives the reward in proper time, though after a cer tain 
lapse of it. But sacrifices themselves are non-intelligent forces, they 
cease to exist as soon as performed, it is not possible for them to award 
their fruits. The acts by themselves are non-efficient. It is the moral 
Ruler who awards rewards and punishments— not arbitrarily, but accord- 
ing to one’s deeds. 

The author now gives a proof of this in the next sfitra. 
sOtra III. 1. 40. 

I * \ \ I «0 II 

A’Utatvat, because of the declaration of the flruti. w Cba, also. 

40. Because the Sruti also declares that Brahman 
awards all rewards of action — 359. 

COMMENTARY. 

In the Br. Up., III. 9. 28, we read : — 

w dfotfgi wraw, fasurro aftqp i 

"Brahman who is knowledge and bliss, is the principle, both to him who gWe. gifts 
and also to him who stands firm and knows." 

So also in Br. Up. IV. 4. 24. : — 

w wt mnw vm wht$t sgsrHr, ftfa&qwuqtfcf i 

"This Indeed is the great, the unborn Self, the strong, the giver of wealth. He 
who knows this obtains wealth." 
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Thus these texts of the BphadAranyaka Upani$ad show that the 
reward is given by the Lord. 

The “ giver of gifts" in the above passage, means the yajamAn, the 
sacrificer. The word r&tih in the above means the fruit-producing. 

The author now states a different opinion as held by some. 

S&TIU HI. 1. 41. 

w i fafa r aq q i ^ i r i ii 

Dharmam, Dharma, the performance of the duty (as the reward- 
giver) jffkPT- Jaiminib, Jaimfni (holds). Atafoeva, from Him only. 

41. According to Jaimini, Dharma (which directly 
gives the rewards of actions), arises from Him (the Lord) — 
360. 

COMMENTARY. 

Jaimini holds that Dharma alone coines from Him, the Supreme 
Lord, and not the fruit. The very Karma (which directly gives the fruit) 
comes from the Lord. For says a Sruti (Kau$. Up. III. 8.): — 

44 He makes him do good works whom He wishes to take to higher worlds " 

According to Jaimini, it is not necessary to hold that the fruit of 
work is directly given by the Lord. For Karina alone has the power of 
producing such fruit, by the rule of agreement and difference. Where 
there is good Karma, there is good fruit. Where there is not good 
Karma, there is no such fruit It is, therefore, useless to suppose that the 
Lord awards fruit. The activity of the JiOrd ceases by producing the 
pr per Karma. 

But, says an objector, Karmas are transitory, they are not capable 
of producting an effect at a distance of time. Nor is it possible tha 
something existent should come out of a non-entity. 

To this we reply. It is not so. For though a Karma ceases to 
exist as soon as done, it leaves behind a force called apffrva. The Karma 
ceases to exist only after producing this apQrva. This apQrva gives the 
reward to the doer of an act even after a lapse of time, the fruit being 
appropriate to the Karma. This is the opinion of Jaimini. 

The author gives his own opinion in the next sfftra. 

hOtra ill 1 41 

1 \\\ r i ii 

^J^Piirvam, what is aforesaid, i>, the Lord is the bestower of rewards, 
g Tu, but. wmmm: Badarayaijab, Badarkyapa (holds.) Hetu, of the cause, 
mgirot? Vyapadcfat, on account of designation. 
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42. But Badarayana holds that the aforesaid Brah- 
man is the bestower of rewards, because the reason for it is 
shown in the scripture— 361. 

COMMENTARY. 

The word * but ’ removes the doubt raised in the preceding sutra. 
The holy Badarayana holds that the aforementioned Supreme Lord is the 
immediate giver of rewards. Why does he hold this view ? Because the 
scripture gives the reason for this. The Pratfna Up. says, (III. 2.), * 4 lie 
leads him to the region of the best who does good deeds. He leads 
him to the region of the sinners who commits evil deeds.” This Sruti 
clearly shows that the bestowing of rewards is the direct act of the Lord 
and not through the mediation of Dharma. Since Karmas cease to exist 
as soon as done, they exhaust their force and cannot be instruments in 
producing any result. Moreover, the very existence of Karma is depend- 
ent upon Brahman. For the texts say that Matter, Time, Karma, etc., 
are dependent upon Brahman. Thus it is proved that Brahman alone 
sets persons to do good or bad deeds, He is the causative agent in every 
Karma. 

As to the reasoning that Karma, though ceasing to exist, leaves 
an apiirva behind, and that Buch apurva produces rewards, that is a lame 
reasoning. The apdrva or ad|i$ta is as much an insentient object as 
a clod of earth or a piece of wood, and it has no power to produce any 
effect. Nor do the scriptures mention any such thing as apQrva. 

But, says an objector, the sacrifices go to propitiate devas, and these 
devas, being so propitiated, give the desired reward. The Supreme need 
not be dragged in to give the reward of sacrifices, which are done by 
inferior agents. 

To this we reply. It is under the sanction of the Supreme Deva that 
these inferior devas give rewards of action. This has been proved in 
the Antary&min Bruhmana where the Supreme Lord is declared to be the 
Inner Kuler of all devas. Therefore, the Lord is the bestower of rewards. 
The blessed Sri Kp$na bimself has said so in the Gita (VII. 21-22) 
tir «rt ?r*j mwuTdaflwft i 
arer animat react mfa foqM i wun n ^ n 

11 Any devotee who soeketh to worship with faith any such aspect, I verily bestow 
the unswerving faith of that man." 

e ?rai mi gswwrcnwitaft i 

w ?rcrs w i wfo i fuftaiP* x ^ I 

11 He, endowed with that faith, seekoth the worship of sueh a one, and from him ha 
obtaineth his desires, 1 veriiy decreeing the benefits." 




sit M-ta, 111 MM, M» 


It ia, thsnfon, said that the lord, pnpitieted bjncrifioaf, Ac., 
jim the reward (either as a temporal bliss or liberation). Nor iethen 
anjr limit to thejeneneity olthe Lord. Propitiated with deration, He 
my gire Hiuuell eren to hie devotee, is trill be (aught liter 01 in 

1U 

Thus io theee two Pndas (111. 1 end 2) hive been ebon the means 
of attaining Brahman shich consist io a deep yearning (literally, thirst) 
to reach Brahman, end equally strong disgost lor anything other then 
Him : tod shich meotal attitude ie acquired by contemplating over the 
multifarioos attributes of the Supreme Sell, such at Hit having the form 
of Fore Intelligence, Hit being the Cootroller of the whole Universe and 
by retliiiog that he ie free bo all faults, while this world it foil ol ill 
faults, in the shape of birth, psia aod death. 



THIRD ADHYAYA. 

Third Pada. 

<K3T taw m*rt ift tniftr tawt i 

tutawr astaftr imv^kr atayg fw* a 

" He who, overcoming Mtyi by Hln Pnri fi'iktl, ever devote* Hi* ettrlbnte* end deed* 
(to the good of hi* creation) may that God Kfljna, whoae body la Pare Intelligence, 
•hlne forth in my mind." 

Note.— The verse may be applied to fi'rt Cbaitanya also whose body Rylfpa took for 
the manifestation of hi* deed* and qualities. 

In this Plida is treated the methods of meditating on the various 
attributes of the Lord. The fact here is this. In the Own Form of the 
Supreme Self, the Highest Person, there exist always manifest many 
eternally perfect forms, all mysterious and wonderful, as there exist in 
the crystalline gem many hues and colors. Understanding that the 
Lord is fulness and perfection, without being limited by these forme and 
yet fully mainfest through every one of these, the man selects any one of 
these, suitable to his taste, a special object of his worship and- medi- 
tation. Every foim of the Lord has a certain number of qualities speci- 
fic to it. The form has other qualities. The man must meditate on the 
specific form chosen by him, with the attributes taught about that parti- 
cular form : but all the same the attributes taught about the other forms, 
and not taught about his chosen fonn, should also be meditated upon 
as existing in his special object of worship. Thus he who meditates on 
Brahman as mind (as is taught in the Taitt. Up., Bhpgu vail!) must collate 
all the attributes of the mind not only from his own particular Vedic 
rf&kbA, but from other ftkhfis also where meditation on Brahman in the 
form of mind is taught. Of course, in meditating on Brahman as mind, 
he must not bring together attributes not belonging to mind (such as, 
those of food, though Biahman is taught to be meditated upon as food 
also). In fact, only those attributes are to be supplied from other rfakhfiB, 
which are taught about the particular object of meditation, and not any 
attributes in general. 

Others, however, say thus. One Supreme Brahman manifests as R£ma 
or Kp§na, etc., like an actor, appearing at different times and places, 
under different characters, and shows forth different qualities and per- 
forms various acts, appropriate to the occasion ; therefore all attributes 
taught regarding one manifestation may, without incongruity, be meditated 
upon with regard to another manifestation. There is nothing impossible 
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or unharmonious in this: because the entity manifesting is one though he 
shows forth his different aspects. 

If it be objected that some attributes and forms are so self-contradic- 
tory that they cannot be the object of simultaneous meditation; thus 
sweetness and luxuriousness are incompatible in the meditation on RAma, 
while they are perfectly harmonious attributes in Kp§Qa : while peaceful- 
ness and austerity are good attributes to meditate in Nara-NArAyana, but 
hardly in others : so also ferocity, power and lordliness go in very well with 
the meditation on Man-Lion, but not with others : meditation on all these 
attributes (*.&, sweetness, lordliness, luxuriousness, peacefulness, austere- 
ness, ferocity, etc.) simultaneously, is evidently incongruous So also there 
are certain forms which are incongruous. 

Thus meditating on the Avatnras of Fish or Boar as playing on lute, 
or carrying conch, discus, bow and arrow : or meditating on an Av&tara 
in human form, such as RAma and Kp§na, as having horns, tail, mane, 
tusk, etc., would be an incongruous form-meditation. Of such meditations, 
it is said in the MahAbharata : — 

wir Aifcmcwwftw I 

“He who meditates on the Atman as different from its true form, has committed the 
greatest sin, for he is a thief who steals the self." 

Therefore, both on the basis of reason and of authority, such incon- 
gruous meditation should not he done. 

To this, it is answered that by collation of qualities is meant the 
collation of those qualities only which are suitable for a simultaneous 
meditation and not of incongruous qualities. 

Now, meditating on attributes not taught in connection with a parti- 
cular upAsanA but taught with regard to another, may be of two sorts : 
either meditating on the essence of those attributes, or merely forming a 
mental idea of them. The first kind belongs to the class of devotees 
called Svanifetha. The last belongs to those called Ekfintins. It will be 
taught in the next PAda, that there are three sorts of worshippers, Sva- 
nitf'lia, Parini§thita, and Nirapek$a. Among these three kinds, the Sva- 
ni^has (who are generally office-bearers in the Cosmic hierarchy, holding 
posts like those of the Four-faced BrahmA, etc.), are universalists — they 
have equal love for all forms ; and meditate on all forms of the Lord and 
always collate all the attributes of the Lord found in every form, in their 
meditation. There is no incongruity in meditating in one form with attri- 
butes belonging to all diverse contrary forms. For it is possible to realise 
all these contradictory attributes in one form, in a succession of time! as 
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it is possible to see different hues in the prism at different times. The 
other two kinds of devotees— the Parini$(hita and Nirapek$as are, however, 
less liberal— (they may be called sectarians, jealous to maintain the dig- 
nity of their particular God). Their love is not universal, but limited — 
not Sama-priti, but Vi§ama-prfti. They meditate only on those attributes 
which their particular Form of the Adorable manifests, and they see only 
those attributes and are blind to others. Though they know that the Lord 
has other forms and other attributes also, but they, being exclusion ists, do 
not meditate over those attributes nor look at those Forms : for they are of 
no use to them, nor those forms and attributes become 'manifest to them. 
This will be made clearer in a subsequent adhikarana. As regards the 
verse from the Mahkbhirata, it denounces those hard-hearted advaitins 
who think the Lord to be mere knowledge without bliss and other attri- 
butes. (They deny bliss to Brahman, and hold that joy is an attribute of 
matter and not of spirit). 

But they forget that the whole purport of the scriptures is to teach 
that Brahman is full of all auspicious qualities, and is not Nirguna; and 
that by knowing this Saguna Brahman, a man becomes free from all 
fears ; and that the scriptures teach that this Saguna Brahman should be 
searched after by the seeker of liberation. In the Dahara Vidy&^Chh&ndogya 
Up. VJIT. 1. 1-6) the Lord is taught to possess all auspicious qualities, and 
it is said : "That which is within this lotus, He is to be sought for, He in 
to be understood." Similarly, in the Taitt. Up., II. 4. 1, it is declared 
that knowing Brahman as bliss a man does not fear anything. 

The advaitins hold that these gunas do not really belong to .Brahman 
but are attributed to It as a convention or as a superimposition. But this 
is a mere fancy of theira. , There can be no superimposition — for it occurs 
there where a quality really exists in one thing, and is wrongly imagined 
to exist in another, as the red color of the lotus is superimposed on the 
white crystal. But these gu^as ( e.g. t omnipotence, omniscience, bliss, Ac.) 
are not found in anybody else ; and so they could not be an object of 
superimposition in Brahman, when they are non-existent outside of Brah- 
man. Nor can these gupas be said to be merely conventional : for there is 
no statement to that effect in the scriptures. They are real concrete attri- 
butes of Brahman, and are not to be taken in a metaphorical or allegorical 
sense. 

But, says the objector, the scriptures do use metaphorical language : 
as in the Br. Up., V. 8-1, TOT “ Let him meditate on speech as 

cow." But, because in one passage the scriptures make a metaphorical 

s 
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statement, to hold that all statements about Brahman are mataphorical, is a 
sign of weakness of intellect For, if this were so, then the statement 11 Let 
him meditate on Atnian ” would also become metaphorical ; and meditation 
of every kind will come to an end. Even the Advaitins admit that some 
meditations, at least, are not taught metaphorically in the scriptures, but 
aret rue literally. Thus in explaining the sutrns, 111. 3. 12. and 111. 3. 38, 
even the Advaitins hold that meditation on Brahrnan as bliss is actually 
taught; Brahrnan is not to be iviagined as bliss, ior the purposes of medi- 
tation, as the speech is imagined as cow. But Brahman i* bliss. Simi- 
larly, in explaining III. 3. 38, they say that the Jiva and the Lord must be 
meditated upon as identical — not imagined as identical, but that they are 
identical. Thus according to the Advaitins also, the scriptures do teach 
in some places, meditation on real attributes and not on fictitious qualities. 
W.hy should not then the scriptures be construed consistently throughout ? 
Why should some attributes be taken as real gunas of Brahman, and the 
others as fictitious superimpositions ? 

But, says the Advaitin, the scriptures describe Brahman as nirguna : 
and, therefore, we say that all the so-called gunas of Brahman are really 
crutches for meditation, and do not properly belong to.Brahman, who is 
nirguna. To this we reply, that all such nirguna passages are to be construed 
as teaching that Brahman has not the gunas of Prakfiti (Sattva, Rajas and 
Tamas)— but He possesses transcendental non-Prakfitic gunas In the view 
that the qualities are not separate from the qualified, every thing is 
reconciled. 

The gunas to be meditated upon are of two sorts — the gunas consti- 
tuting the spiritual esse nee of the object of meditation, and the gunas 
appertaining to the form of such object. The gunas like omnipotence, 
omniscience, Ac., belong to the first kind ; the gunas like Binding face, &c., 
are of the second kind. The gunas of the first kind may all be collated 
together in a single meditation. In fact, the full conception of the Lord 
is possible only in this way, by bringing together all His attributes, scat- 
tered in different passages of the scriptures. 


Adhikaruna I — The Lord is the Quest . 

(Vi$aya .) — Nowin order to establish that all gunas may be com- 
prised in a single act of meditation, the author first proves that the 
Lord is the object of search in all the Vedas ; and that all the Vedas 
declare Him. All texts about meditation may be considered as vi$aya 
texts in this connection. 
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(Douit.)— Ie Brahman to be known according to the modes of 
meditation taught by one’s own ftkliA, or according to the modes taught 
in other dftkhla also ? 

(PUrvapakfa .) — The d&khte being different, and their teachings 
being different, Brahman must be realised according to the practices 
taught in one’s own ttkh&. The omission should not be supplied from 
other SAkhls. 

(Si iddh&nta .) — This view is refuted in the following afitra : — 
sOtra hi. s. 1 . 

qftmWWI I * I \ I \ II 

frf Sarva, all. Vl Veda, the Vedas. jpg Anta, the settled conclusion, the 
truth. Pratyayam, the knowledge, the object or meaning, realisation. 

Chodantdi, of the injunction and others. By 'others' is meant reasoning. 

Avifcsat, on account of the non-speciality, or non -difference, similarity. 

1. Brahman is the object of knowledge taught in the 
truths of all the Vedas, because the injunctions (and reason- 
ings, Ac.) are all similar— 362. 

COMMENTARY 

The word ‘anta* in the sfltra means firmly established couclueion : 
and it is used in this sense in the GltA also (11.16): — 

“ The truth about both hath been percieved by the aeers of the eaaenoe of things." 

The truth which all the Vedas seek to teach mankind is 
the knowledge about Brahman. Why do we say so ? Because all the 
Vedic injunctions and the like, have this in common that they 
all are directed towards this end. The words “ and the like” mean 
reasoning. Thus the injunction of the Vedas says (BphadAranyaka Up., 
1. 4. 7 ) : iffWrtnnSta <c L et men worship Him as Atman.” The injunc- 
tions like the above, with similar reasonings, prove that the Atman or the 
Supreme Self is the object of worship enjoined in the Vedas. As the 
above injunction is found in the Madhy&mdina rescension of the Bfihad- 
firanyaka, so is it found iii the Kanva rescension also. All tf&khAs are 
agreed in enjoining the worship of Brahman. 

Says an objector : — In some places Brahman is described as knowledge 
and bliss ( BW WHffH f HI. Br. Up., 111. 9. 28), in other places he ia called 
omniscient and all-understanding ( «p Mum]., I. 1. 9.) Thus 

every ttkhk gives a different description and so the object described 
must be different in each. Therefore, Brahman is not the common object 
described in all the ftkhte, 
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This objection is raised and answered in the nezts&tra 

sOtra hi. s. 1 

i ^ i ^ i \ n 

BhedAt, owing to the difference (in the statements about Brahman 
in the different rfakhAs). n Na, not. frif Iti, as, so. >|f Chet, if. fSWff Eka- 
syAm, in the one and the same (&kha). wft Api, also, even. 

2. If it be objected that the descriptions being dif- 
ferent, one Brahman is not enjoined by all sakh&s, we reply 
it is not so. Because in the one and the same s&klia, the 
other attributes of Brahman are also mentioned— 363. 

COMMENTARY. 

The objection is not valid. The same daklia, which mentions that 
Bralimar is knowledge and bliss, describes him also as omniscient and 
all-understanding. Thus in the Taitt. Up., Brahman is described not only 
as True, knowledge, and infinity, but He is described as bliss also. Jn 
fact, all these words employed in different tfrikhfis, convey the idea 
of one Brahman and His various attributes. Thus there iB no conflict even 
between these various ftkh&s. 

8&TRA III. 8. 8. 

a v r &f % \\\ \ i ^ » 

KWOTfll 8vAdhyAyasya, of the study of the scriptures, i.t. % the Vedas. 

TathAtvcna, on account of being such : being generic in their force, 
ft Hi, indeed, qs i wft SamAchAre, in all ceremonies, in performing all sacred acts, 
srffonrf AdhikArAt, owing to the eligibility of all to study all and perform all. 
wCha and. 

3. The injunction about the study of the Vedas being 
general, (the whole of the Vedas may be studied by all), 
and because all have the right to perform every ceremony 
mentioned in the Vedas— 364. 

COMMENTARY. 

In the Taitt. Aranyaka, II. 15, there is the inj unction 43!WJ|t)UVta*|t 
“ The Vedas should be studied.’ 1 This injunction is in general terms — it 
does notsay “study only a particular rfakli A, but study all the Vedas.” 
In fact, it enjoins the study as study (tath&tvena) and not as belonging 
to a particular ftkhA. Therefore, the entire Veda must be learnt. The 
Smfiti also ordains that the twice-born should study the entire Veda 
together with its secret doctrine <Manu). Moreover, every one has a right 
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to perform all the various rites laid down in the Vedas — he is not con- 
fined to his own rfftkhA, but has the option to perform the ceremonies 
laid down in other rfhkhas also, if he has the ability to do so. So also says 
the Smpti 

ww n w wnrannw ioiv i 
wh s tstr oiwsv i 

5nwnw[ nn^ ■IWW€IM{wym 

u The ceremonies may always be performed according to the methods laid down In 
all the Vedas : because bliss is the fruit of the performance of these rites, under whatever 
form they may be done. The rule that the ceremonies should be performed according to 
the method laid down in one's particular *AkhA is a concession to human weakness, for 
all have not the power to study the different sAkhAa. VyAsa, seeing that men were 
incapable of performing all the ceremonies, divided the Vedas into AkhAs, and made 
obligatory only certain ceremonies according to certain sAkhAs. " 

Therefore, it is established that Brahman may be realised by all 
the religious practices taught in all the tfakh&s of the Vedas, if a man has 
power to do so. (If he has not such power, let him try to realise Him 
according to the particular practice laid down in his own ftkhl) 

The author next gives an illustration of indirect reasoning leading 
to the same conclusion. 

80TRA III. 8. 4. 

OTOff ffftrau: miMMI 

ffPRj Sava vat, as in the case of the seven libations or sacrifices, w Cha, 
and. intTat, that, pm: Niyamah, the injunction, the rule. 

4. And that rule is (not) like (the injunction about) 
the Seven Libations — 365. 

COMMENTARY. 

The Savas are the seven libations (hom^s) beginning with the 
Saurya and ending with the Sataudana libation. They ard restricted to 
the Atharvanikas— the keeper of one-fire. The people of other rf&khta 
who keep three fires, are not permitted to perform these Sava libations, 
since they are connected with those who keep one fire. There being no 
such restriction with regard to the worship of Brahman, from this indirect 
reasoning also we learn, that He may be worshipped according to all the 
methods laid down in any scripture ; by those persons who have studied 
all the Vedas. 

Note.— The 8ava-rule is restricted to the Atharvanikas, and may not be performed 
by the followers of the other Vedas* Not so, however, the rule about the Brahman-wor- 
ship : which is universal, and is not the peculiar heritage of any particular VedanohooL 
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The proper translation of the iltn require* * “ no* ” in It ; for tbs reasoning u Indirect 
bate and is bettor brought oat try *nch u insertion. 

Or die afltra may be llfclMII instead of (Mill | If that 
reading be adopted, then it would mean that as in the absence of any 
obstacles all water flows down naturally into the sea, so all the texts of the 
Scriptures converge into Brahman and describe Him alone. This rule 
is dependent upon the power of the individual. If he has mastered all 
the Vedas, he can worship Him with all the Vedio mantras. In this view, 
the sfltra should be translated thus:—** And that injunction is but analo- 
gous to the case of water.” — (Madlira). As is said in the Agni Purina : — 
TO Wsl I 

«w «nvnft j'tfWtJT mr ft** i 

“ Just aa (be waters of the rivers If unobstructed, go to the sea, so all the words of 
the Yedas conduce to the knowledge of Brahmin, according to the power of the man." 

The author next quotes an express text, to prove his position. 

sOtba ill. S. S. 

w i ^ i \ \ * ii 

Vthft Dariayati, shows (the scripture), w Cha, and. 

5. And the Scripture shows this directly— 368. 

COMMENTARY. 

In the Ka(ha Up., I. 2-15, we have : — 

OTtUT ^w[1ITinW 8Wlw WW 1 * 

>ih w »ti mm wrftr qyjdmfr ulMiMaq, I M 

Whose torn and essential nature all the Veda* declare and In order to nttoln Whor 
they proscribe austerities, desiring to know Whom the great ones perform Brahmnobarye, 
that Symbol I will hrieBy toll thee, it is Of. 

This text shows that the Blessed Hari is the goal aimed at by all tho 
Vedas. The force of the word * and ’ in the sdtra is to imply : * if the man 
has the ability.’ Therefore, it follows that all men, who have the ability 
to do so, should worship Brahman with all the methods taught in all the 
riakh&s. But those who have no such ability, must worship according to 
the rules of his own particular ihkhA.- Because the Lord is known by oil 
and each one of these methods. 

Though this proposition was established in the sfltra, Tat tu asms- 
nvayflt (1. 1. 4) also, yet it is re-stated here, in connection with the topic of 
the collation of all the gunas of Brahman, as appropriate to the occasion. 
Such repetition is no fault, but helps to strengthen the argument. 
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Adhikarana II— All the attributes of Brahman may be 

collated 

The Above discussion about the Lord being the goal aimed at by all 
Vedic teachings, was undertaken ae a prelude to the proposition that all 
the gupas of the Lord scattered in different Aklifis should be collated to 
form a complete conception of Brahman. 

Thus in the Gopala Pfirva T&panl Up., the Brahman is described 
as having the form of a cowherd, blue as Tam&la leaf, dressed in yellow 
raiment, adorned with the Kaustublm gem, playing on a lute, surrounded 
by cows, cowherds and cowherdesses, the tutelary deity cf Gokula. This 
is the essential form of Brahman. (See the full extract under sfitra III. 
2. 17). 

But in the Rfima Pflrva TApani, Brahman is described as R&ma ha- 
ving Sita on his left, holding a bow in his hand, the killer of R&kpsas 
like the Ten-headed Rftvann, and the ruler of AyodhyA, Ac., as follows:— 

uvm ww ftwwnww i 
ffcg*; nem it * 

14 Haring Prakrit! (SftA) aa hia companion, of green colour like that of duvvA, haring 
yellow dress, and matted locks of hair, two arms, adorned with ear-ornaments, and a 
garland of Jewels, wise, and holding a bow in his hand." 

Such like is the description of Brahman given in that Upanigad. 

While a third description of Brahman is given in the Npsiqiha Up- 
ani$ad, as having a very dreadful face frightening even to the great Deva 
like BrahmA, Ac., the Lord in the form of a Man-Lion. In tbe Mantra 
sacred to Man-Lion, the word 4 terrible * occurs : and the Upanigad 

asks: — 

M Why is he oaUed the Terrible ? " and it gives the answer in these words : M Since all 
the worlds are terrified by looking at this form— all tbe Devas, and all the creatures 
ran away through fear of him, and he Is not afraid of any one, be is called the Terrible. 
(As says the druti) ; From terror of it the wind blows, from terror the 8nn rises, from 
terror of It Agni and Indra, yea Death runs as the fifth." 

While another text describes Brahman as Trivikrama— the Dwarf 
encompassing the universe with bis three steps. In the (tig Veda, I. 
154. 1, we find : — 

* tatftotaq, v tat wiHb i 
trsmmjfrf sroiftaimras titanra i 

“1 will proclaim the mighty deeds of Vifnu, how he created the earth, tho worlds be- 
low it, how he fixed tost the vast firmament and the worlds above it (where dwell tho 
Freed ones with Him) and how he encompassed them all with his three glorious strides." 

Like the sacrifices which are different, because the Devatts invoked 
and the offerings made are different, so here also the upAsanis must be 
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different, because the qualities are different (and all the above four kinds 
of meditation cannot refer to one Brahman). 

(Doubt.) — Therefore arises the doubt, should the gunas mentioned 
in one upisanA (form of meditation) be comprised in the other up&sanA or 
should it not ? 

( Pdrcapakfa .) — The meditation becomes fruitful by dwelling over 
the attributes read together in one place. The attributes mentioned in 
another upAsanA should not be dwelt upon, and comprised together, be- 
cause no higher fruit is gained thereby, and because the attributes being 
contradictory, would create disharmony in meditation. 

(Siddhanta.) — The next sutra refutes this view. 

SUTRA in. a. e. 

f itmtn 

HWIH- UpasamhAiab,the combination (of all the qualities). mfcsN! ArthA- 
bhedat, owing to the non-difference in the object, #>., the object of meditation 
being Brahman alone in every case. Artha means the characteristics of Brah- 
man. There is no difference in them. Vidhi, of the duties enjoined (by the 
scriptures), injunctions, ftfff fjesavat, as in the case of the remainder, the 
complementary. <pu% SaraAne, in the case of a common meditation on the 
(excellences) befitting (Brahman), being the same, being common to several 
sakhAs, W Cha, only. 

6. Only in the case of common meditation, the parti- 
culars mentioned in each sakha may be combined, since 
there is no difference in the subject matter, just as in the 
case of what is complementary to injunctions — 367. 

COMMENTARY. 

The word ' cha * in the sfitra has the force of exclusion. Where the 
meditation is common, namely, where it is of equal character, having for 
its sole object the pure Brahman, in that up&sanA only, all the qualities 
mentioned in each place should be combined together in one act of medi- 
tation. Why so? Because arth&bhedat — because there is no difference in 
the characteristics of Brahman, the subject of meditation. His characteris- 
tics are everywhere, non -different, that is to say, identically the same. As 
an illustration, the sfitra says vidhide$a-vat : just as in the case of what 
is complementary to injunction. “The case is analogous to that of the 
things subordinate to some sacrificial performance as, for example, the 
agnihotra. The agnikotra also is one performance, and therefore its sub- 
ordinate members, although they may be mentioned in different texts, 
have to be combined into one whole.”— (Or. Thibaut's Shankars). 
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In tlm RAma Uttara Tipani there ia a string of mantras about $rl 
RAma, where all forms are combined. Thus, one of these mantras says: 

fif ifanwwp q iwupfaravro qfim % nilr 

W I Here the forms of the avat&ras of the Fish, the Tortoise, Ac., are 
combined in the meditation of Sri RAma. 

Similarly, in the meditation on Sri Kp^na, there is the combination 
of other forms like those of Sri RAma, Ac., in the mantra of the GopAla 
PQrva TApani ^TSTOlfil | “ He who though one, manifests 

as many.*’ 

Similarly, in the BhAgavata Purina, Tenth Skandha, Akrura ad- 
dresses Sr! Kfiqna as W, Ac., 11 Salutation to 

thee, 0 best of the race af Raghu (i.e., Rama), the destroyer of Havana.” 
Here Kfi?na is identified witn llama. So also in other books there are 
other identifications. 

Note. — This identification i« permissible only when the meditation is on pure Brah- 
ma n— i * , when the meditation is universal or samfina. In such a meditation all qualities 
of Brahman, scattered over in all the sacred scriptures of *11 .the nations of the world 
should be combined, because the God, the Artlut, the Subject matter, is one, abheda, with- 
out any difference. It is only in UffPT % in the Common Prayer- in the Universal medita- 
tion— that this combination should take place. But in the specific or concrete meditation 
there would be incompatibility in such s combination : and it should be avoided. Thus as 
in the general agnihotra sacrifice various details mentioned in different sfikhfis must be 
combined, but not so in any particular form of agnihotra peculiar to any sikhins. 

But, says au objector, the Sruti declares that the Atman alone should 
be meditated upon — Atmety eva upAslta. (Br. Ar.). The word “ alone” shows 
that one should not meditate on any thing else than the Atman— the Pure 
Supreme Self. The combination of meditation on different forms is, there- 
fore, denounced by the Scriptures. 

This objection is raised and answered in the next sAtra. 
sOtra hi. fi. 7. 

tHw re * \\ i x i vs « 

f ifiH I HI Anyatbfitvam, the contradictory, the non-combination of gunas. 
fSQ| dabdfit, on account of the word of the scriptures, ffir Iti, so. ww Chet, if. 
«l Na, not. Avirfefifit, for want of special authority to support that view. 

7. If it be said that the word of the Scripture teaches 
just the contrary, we say no : because there is no specific 
text to that effect — 368. 

COMMENTARY. 

If it be objected that from- the words of the Scriptu e, namely, from 
the text fitmetyevopasita, a contrary view is maintained by tho ftstras, 
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that is to aay t there should be no combination of gunas, we reply it is not 
so. Why ? Because there is no specific text saying the following quali- 
ties should not be combined. The force of eea (alone) is to point out that 
non-Atman should not be meditated upon. The Atman alone should be 
worshipped and not the non-Atman. It does not say that the qualities of 
the Atman should not be meditated upon. If one says rftjaiva dyitfat— 
the king alone was seen — it does not mean that the invariable qualities 
of the king were not seen, such as the royal umbrella, Ac. Therefore, it 
is proved that combination of qualities should take place, in all medita- 
tions, according to the ability of the person meditating. 

Therefore it is said, in the Supreme Brahman there exist many 
forms, all eternally perfect ; as there exists many hues in the crystal called 
lapis lazuli . Every one of these special forms is the Perfect Full Brah- 
man. In some He manifests all His attributes, in other of these forms 
He shows forth only a few. But the knower of truth, should meditate 
on any one of these forms, by a mental combination of all the gunas of the 
Lord, manifested in other forms, though not manifested in that particular 
form he is meditating upon. 

This combination of all gunas in meditation, is prescribed for the 
Svanitfha devotees of the Lord— who are the worshippers of Brahman in 
His universal aspect. 

(8ach s combination would be incompatible to the Wdiftift#— the “ mono-formlst* 
if inch a word could be coined. Theae Eklntina who have specialised their meditation, 
are emotionally incapable of combining different qualities— no more can a devout Roman 
Catholic meditating on the Christ on the Cross, tarn his thoughts on the Lord playing 
Into and drawing all hearts towards Him.) 


Adhikarana III — No combination for Ek&ntins. 

As regards the EkAntins, though they have read many tffckhAs of 
the Vedas, (and know intellectually the different gupas of the Lord, as 
taught in the different rf&khas), yet being more deeply versed in the parti- 
cular Upanisad of their own rfAkhft, they meditate exclusively on those 
gunas only which have been revealed in their Upani$ad, and though they 
know the gunas taught in other books, they do not meditate on them. 
The author, therefore, teaches an exception to the general rule of combi- 
nation mentioned above. 

(Vifaya .) — The text to be construed is that of the Gop&la Pfirva 
TApanl. 

(Doubt.)— In the meditation of the Ekdntin, should there be combina- 
tion of the gupaa or not 
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(Pdrvapakfa.)— There ought to be snch combination, because all 
these qualities are spoken of with respect and veneration : provided that 
the devotee is capable of it. 

(8 idih&nta.) — The next stttra refutes this view. 

sOtra iii. i. a. 

I \ \\\ q II 

«l Na f (the combination is) not (to be done), gr Vg, certainly, qm 
Prakarapa, devotion : literally, pra» excellent, karanaswork. ta^Bhedftt, ac- 
cording to the difference : according to specialisation, g flgftw ur ft gf Parovart- 
yastvgdivat, as in the case of the attributes of 41 Higher than the high and 
better than the best." 

8. There should certainly be no combination of the 
qualities (in the meditation of the Ekantins), because the 
bhakti (of the Ek&ntins) is different (from that of the £vani$- 
tfra) as in the case of the attribute of the “ Higher than the 
high ” (given to the udgltha as Akfisa, is not combined 
in the meditation on the udgitha as the Golden Person) — 
369 . 

COMMENT ART. 

The word in the sfltra means ' certainly.' Those who are exclu- 
sively devoted to a particular form— who are EkAntins with regard to that 
form, — do not combine in tbeir meditation the gunas mentioned with 
regard to forms other than their own. Thus the exclusive worship- 
pers of the Kfigna form, do not combine in tbeir meditation the form 
aacred to the worshippers of Man-Lion — the flowing mane, the gaping 
jaw, the terrible teeth, Ac. Similarly, the exclusive worshippers of 
Nri*Supka (he (Man-Lion) do not meditate on the lute, the cane, the 
sweetness, Ac., of 8rl Kpnua, so dear to the hearts of the Kp§na- 
devoted. Why is it so? Prakarana-bhedAt. Because the devotional 
temperaments differ. The word prakarana means “ the most excel- 
lent act — and devotion alone is that excellent act.” The devotion of an 
Ekintin is of a higher kind than that of a Svani^ha — it is more deep and 
absorbing. The author shows this by an illustration. “As in the case of 
Parovarfyas.” As the EkAntin worshippers of the Golden Person in the 
Sun do not combine in the object of their meditation the gunas of Paro- 
vaityaa, Ac., which the worshippers of the UdgithS as Ak&fa see in their 
object of meditation. That which is beyond the beyond and is better than 
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the best is called Parovarlyas— It is the name of the UdglthA as AkMa. 
The condition of Parovarfya* is parovariyastvam. 

Note.— In the First Prtpl^hika of the Chhindogya Upaoiysd is taught the meditation 
on the Udgitha. The word I'dgftha is applied there both to the Golden Person and to the 
Ganaal Brahman or Aklsa. In the Udgitha meditation on the Akita is described the guyas of 
parovarlyas— beyond the beyond and better than the best. Bat those who meditate on 
the Udgitha as the Golden Person (and not as the Aklaa or the Causal Brahman), do hot 
combine in their meditation the gunaa of Beyond-the beyond- and— Better-than-tbe 
best peculiarly taught regarding the Causal Brahman. Because the worshippers of the 
Golden Person are exclusively devoted to the attributes mentioned regarding that Person, 
The Golden Person or the Person of Joy (for hlranmaya means both Joy and Gold) is thus 
described in the Chhindogya Up. 1, 6, 6 to 7> : — 

Now that Being who is seen in the Son, as full of intense joy, with joy as beard, joy 
as hair, joy altogether to the very tips of his nails. His two eyes are like fresh red lotus. 
His name is Ut, for He has risen above (ndita) all sins." 

The Aklsa Udgitha is described in I. 9. 1 

“ Then Mlivatya asked “ what is the goal of Brahml ?" “ The Aki*a " replied PravA- 
hana. For all these beings take their rise from the Aklsa, and have their setting In the 
Akita. The Aklsa is greater than these, the Aklsa is their great Refuge. He indeed Is 
the Parovarlyas : He the Udgitha, He the Infinite. He who meditates on the Udgitha as 
the Parovarlyas becomes the beloved of the Parovarlyas." 

Thus the worshippers of the Udgitha as Hlranmaya Puruya do not meditate on those 
qualities which the worshippers of the Udgitha as Aklsa (the All-luminous) contemplate 
upon. There Is no combination of qualities, though both worship the Udgitha. 

But, says an objector, both the Ek&utins and the Svanitthas— the 
exclusiyists and the uni versalists— are called 41 the worshippers of Brah- 
man" — and since they have got a common name, therefore, the EkAntins 
also, like the SvaniHhas, must meditate on all the attributes of Brahman, 
wherever they may be found. Just as the meditation on the G&yatri is 
universally prescribed for all those who are BrAhmanas and share in 
having the common designation of Br&bmana. 

This objection is raised in the first half of the next sfltra, and 
answered in the subsequent portion thereof. 


Adhikarana IV. 

SUTRA in. s. 8. 

3 trtfo I t I \ I- 1. II 

tajmr: SamjAAtafy, from having a common name, Chet, if. gg Tad, 
that, gigg Uktam, said, qfftf Asti, there . is (an instance, in the case of two 
Udglthas). J I u, indeed. This removes the doubt, gg Tad, that (namely, 
difference of treatment, i.*., absence of combination), vft Api, also. 

9. (If it be objected that because both have) a com- 
mon name, therefore (the Ek&ntins must also combine the 
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gun as), we reply that the answer to this has already been 
given (in the preceding sutra), — and also there is an instance 
to that effect — 370. 

COMMENTARY. 

The word tu of the sutra is used in order to remove the doubt raised 
above. If it be said that since the Ekiintins and the Svanittbas have both 
got a common name of “ Brahina-upAsakas,” therefore the Ek&ntins must 
also combine all the gunas like the Svani$(has ; to this we reply that the 
last sutra covers this case also. The term Brahina-upAsaka is a general 
name, while “ Ek&ntin " is a particular name, and he is a higher form of 
devotee than the Svanit(ha, and so all the rales of Svanis(ha cannot apply 
to the Ekantin, though he is also a Brahma-npasaka. Therefore, the Ekan- 
tins should not meditate on all the gunas, for thereby they will lose their 
peculiar excellence which differentiates them from the Svani$tha. The 
soul of the Ekantin is imbued throngh and through with (he love of one 
particular form, and is deeply drawn to one Form, and therefore he (the 
Ek&ntin) is superior to the Swani^tha, who has a general love for all forms 
(and deep love for nonet. Moreover, even the Swani^ha is not capable 
of meditating on all the attributes of the Lord. For the Sruti (Itlg. 
Veda, I. 154.7) says “ R^TWH” “ Who can fully describe 

all the mighty deeds of Vi$nu.” To the same effect is the following 
Smyiti : — 

anftfo wc r * wtmqm 1 

“ The Great Lords of Yoga, like Siva, B rah ml and the rest, did not reach (in their 
conception) the end of the qualities of that Lord without qualities.” 

Though two things may have a common name, yet they need not 
have all properties in common. “ An instance of this is found in the 
the scriptures.” For both the Ak&fo worship and the Hiranmaya 
Puru§a worship have this in common that both are worships of the Ud- 
gltha. Jhey have a common sarpjnA or name— udgitha-upas&nl Yet 
in the meditation on the Hiranmaya Purusa, the quality of the Ak&rfa 
(namely, the quality of Parovariyas— Higher than the High) is not com- 
bined. This is a scriptural instance. 

Therefore, the conclusion is, let the Svani^has meditate by combin- 
ing all the attributes of Brahman; but let the EkAntins worship Him with 
the specific attributes consonant with the form worshipped. This is the 
summary of the last two Adliikara^as. 
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Adhikarana IV.(?) 

In the previous Motion it Jim boon Mid that the attribute of parorarf jm m Higher 
than the high,” applied to the IJdgith* contemplated m AkAfr aboald not be medltotod 
upon in the Udgitbe token in the Mpeot of the Golden Person. On the fane analog, the 
PAmpakfin now says that in meditating on Hart m a youth, the qaalitiee manifested 
by Him in His infanoy should not be meditated upon, as that also breaks the harmonious 
flow of sentiment. 

Now the author begins another topic and shows that tne gunas of 
the Lord manifested as an Infant should be combined in the meditation 
on the Lord as a youth. In the same (Jpaniqad (GopAla Pflrva T&pani) 
it is said 

f«w H we I i 

The word Kpfna is exclusively applied to the Infant Kyiqna sucking 
at' the breast of Devaki (YadodA). This is according to the author of the 
N&ma Kaumudt. The above mantra is, therefore, useful for meditation on 
the Infant Lord. 

Similarly in the RAina Ptirva T&panI, we read : — 

W fMn mntohr aift ib i 
i A vfit& n i nftr tr i 

TO UNW ilHIW WftJ WRP | 

M Oip. When Hnriis born in the family of Ragha, m the son of IhuiAratha, He Is 
eelled on earth Rime. That Hari whose form is Pore Intelligence and who Is the Great 
Vlyno. He is called iUma, beoanse aiwaya dwelling on earth (mahisthlte) He gives (rAtl) 
to the good all dosired objects, and is ever shining (rijate). In other words, a— gives, 

nSfiOT:) 

These Upsniijad testa show that Infancy, Ac., also are guitasof 
Brahman. The Smritis also are to the same effect, such as the R&in&yana 
and Vi^nu Bh&gavata. 

(Douht .) — Are these gunas of the Lord, as an Infant, to be meditated 
upon or not? 

(PArvapakja .) — These gunas of Infancy should not be meditated 
upon, because the thought-picture formed .in meditation would then vary 
in size, and wonld be subject to decrease and increase, and as this change 
would break the uniformity of the thought-picture, it would be against 
the druti, which says that in meditation the flow of thought should be 
one harmonious whole. (When picturing the Lord as an Infant, the size 
would be small, when meditating on Him as a youth it wonld be larger, 
and thus there would arise incompatibility of thought-forms). 

( 8 iddhAnta.)— This objection is set aside in the next sfltrn 
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®HW.’ VylpteJ, because (of His being) all-pervading. w Cha f and. Ocher 
qualities than all-pervadingnesa should also be included, wqffl Samaftjasaro, 
justifiable : compatible. 

10. Such meditation is compatible, because of the 
all-pervadin guess of the Lord — 371. 

COMMKfTABT. 

The Lord is all-pervading though He shows forth the qualities of 
infancy, etc. He is not limited by those attributes, and consequently such 
meditation is perfectly justifiable. This has been fully treated before in 
the sfitra, 111. 2. 38, (where it has been shown that through the mysterious 
power of the Lord, He is all-pervading in His middle form also. The 
infant-form Is, therefore, as all-pervading and all-powerful as the youth- 
form.) In fact, in the case of the Lord, " birth ” (which is one of the six 
modifications) is not a vikfira or modification at all. For the Lord is 
birth-less, though He appears to take births in many ways 1HK<|inj)| 
Ami says the Puruga Hymn. " Birth,” therefore, when applied to the 
Lord means “ manifestation”— because He is birthless. 

The force of the word “ and” in the sfitra is to show that the Lord is 
all-sweetness also : for says the Sruti l&f % f|l "He is verily sweetness” 
— (Taitt. Up.) The “ and,” therefore, includes this sweetness aspect of the 
Lord. In whatever form His bhaktas wish to taste the sweetness of His 
L11&, in that very form He manifests Himself before them, through His 
mysterious inconceivable power. The devotees of the Lord are innumer*- 
ble : some the Ever-Free (like Oarutja, etc.) : who have been referred to 
in the well-known verse of the Rig Veda as Sd rit 

(Wr vat ef mir qmfar ejcm i 

“ The Saris always see that Highest Foot of Vi^u.” The other kind 
of devotees (like the foreed, who were hound once) see other forms of the 
Lord. The Lord, though one, simultaneously appears in forms of different 
ages (infant, youth, etc.) to His different kinds of devotees. This is some 
what analogous to the single syllable da ^ uttered by Praj&pati, by which 
he gave three different teachings to three different classes of beings : Devas, 
men, and asuras. In the Br. Up. V. 2. 1 : we read 

“ The threefold defendants of Prajtpati, Devas, Men and Asuras, dwelt as students 
with their father Prsjlpati. Raving finished their studentship the Devas said * Tell ns 
something, Sir.* He told them the syllable Da 3. Then he said * Did yon understand ' ? 
They said : 1 We did understand.' Ton told ns ‘ Damyate,' 1 be subdued.' 4 Yes, 4 he said, ‘you 
have understood.’ 


524 


VEDA N TA -s6tRA 8. in AD By AY A. [Ootinda 


Then the ifcen said to him, 44 Tell ns something, 81r." Re told them the same syllable 
Do. Then he said 4 did you understand V They said : 4 We did understand. Ton told ns 
M Datta," 44 give." * Yes/ he said, 4 yon hare understood. 

Then the Asuras said to him : 44 Tell us something, Sir." He told them the same 
syllable Da. f Then he said: 1 Did you understand'? They said: “ We did understand. 
You told ns 4 Dayadhvam.' " 4 Be merciful ? 44 Yes,'- he said, 44 you have understood." 

The divine voice of thunder repeated the same Da J>» Da, that is, Be subdued, Give. 
Be merciful. Therefore, let that triad be taught, 8ubduing, Giving, and Mercy. 

Therefore though appearing an Tnfant, etc., there is no break in the 
uniformity of meditation, for the Lord is conceived as One Essence, 
all-pervading and ever-unchanging, though manifesting different aspects. 


Adhikarana V — The deeds of the Lord are eternal. 

flays, an objector, If the deeds (karma) of the Lord shown forth in His Infancy, etc., 
were also eternal, then there can be a combination of all such deeds, though mentioned in 
different sAkhAs. But the deeds are not eternal— for the very fact that they are deeds or 
karmas necessarily implies that they are transitory. The word Karma or a deed, KriyA or 
an act, and LilA or a sport, are synonymous. The Karmas are known to have a beginning, 
an end, and having relation with certain individuals. The very essence of a Karma con- 
sists in having such relations with others, and as having a beginning and an end. and any- 
thing that has a beginning and an end is undoubtedly non-eternal. The Karmas of the Lord, 
therefore, cannot be eternal. 

If it be said that the Karmas are eternal as a current is eternal— one Karma disappears 
but gives rise to another in the very act of disappearance, and so the Karmio Chain is 
eternal— this is beside the point. The proposition is that every particular LilA of the lord 
is eternal, and not that one LilA is succeeded by a similar HIA and in that sense the 
Karma is eternal. For in this view of the eternity of the Karma of the Lord, every 
LilA would become transient— having a beginning and an end. 

If it be said the Karma is eternal, because it gives rise to the conception that it is the 
same Karma which was done at a prior time, then that also is incorrect. A particular drama 
may be played through many a successive night and it may be loosely said 44 it is the asms 
play as was performed yesterday," but the plays (as actions) are different— though they 
give rise to the same conception. They are not identically same. The word same is used 
here in a loose way, as in the sentence 44 it is the same medicine which you took yesterday. 
Kat It" The medicine is not identically the same, but similar only -for the medieine taken 
yesterday no longer exists as medicine, but is absorbed in the system. There is difference 
between the two as entities. 

But it may be said— Let there be no beginning or an end of the Karma. Let it be like 
the dance of painted pictures, which moving io closed circle, present the same acts over 
and over again, with the movements of the wheel : and so it may be said there is no break 
in the continuity of such a Karma, and so it is eternal. 'For here also, there are beginning 
and end, though the action is repeated over and over again, and always gives rise to the 
same sentiment in its observers. Therefore, the play of the lord is not eternal. This Is 
the objection raised and considered in the present section. 

{PArvapakfa.) — 1 The deeds performed by the Lord in His Infancy, Ac. 
are the attributes of the Lord, and are eternal. Therefore these deeds 
are to be conceived as performed with his attendants. (There must 
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be other actors in the play, besides the Lord, and so they must also be 
eternal.) The one. and the same retinue (the troupe of players) must also 
be conceived, to be connected with many acts, prior and posterior in time. 
The prior act being eternal (according to you) the actor taking part in 
it must be ever connected with it — his relation with that particular act 
would be eternal. For that particular act would not be accomplished, 
without such relationship. That being so, that particular actor would 
not be able to take part in the subsequent act. 

Note.— Thus one actor Yasodl sneklea the infant Kpyria. If thta act of suckling ia an 
eternal LflA of the Lord, then Yaeodi most be eternally anekling the child, and would not 
be free for the subsequent act, where she ia found chastising the naughty boy. 

If it be admitted that the same actor takes part in the subsequent 
act, then the prior act becomes transient — for that actor is no longer 
there. If the first act is eternal, then the actor in the second act cannot 
be the same person: he must be a different person. But this is both 
against experience and scripture. 

(For example, there are not hundreds of Yadod&s, nor do the scrip? 
tures say so). 

Moreover, every act has two parts— the antecedent and the subse- 
quent, and every part has also a beginning and an end. No act can be 
accomplished otherwise. The experience of a sentiment depends upon 
this succession of acts. If every act and every part of an act is eternal, 
there can be no succession, and so the very object of the Lild is frus- 
trated, for there would arise no variety of sentiments in the observers 
of an eternally unchanging scene. Therefore, if the Ltlds of the Lord 
give rise to various sentiments, then they are not eternal. For the 
eternal is that, which like a painted picture, always gives rise to one con- 
stant sentiment. 

If it be said, that though the play is eternal, its manifestations are 
different and many, without any break in the continuity, still the begin- 
nings being many, there would arise difference. It would not give rise 
to the idea — “ it is the same as that which was before, ’—and without 
such a conception, there cannot arise any idea of eternity - the play of 
the Lord, therefore, cannot be eternal. 

(Siddh&nta .)-- This objection is answered in the next sQtra 
80TKA I1L a. 11 . 

wlft s WW Eft U I ^ I U II 

Sarva, all. AbhedAt, being non-different. qpvw Anyatra, /jo 

another time, in the posterior time* fit Jme, these. 1 

10 
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11. These very actors manifest in another (time and 
place), for there is no difference in them at all (they are 
identically the same) — 372. 

OOMlfBOTART. 

Those very persons— the Lord and his companions (or co-actors)— 
who were engaged in enacting the previous part— that very Lord 
Hari, and those very same colleagues, together with those very parts 
of the act, must be believed to exist in the subsequent time and 
act. Why? Because all are the same identically. Because there is 
no difference in the Lord, or His colleagues, or the parts of his 
acts or His manifestations. One Lord appears in many forms as we 
find from gratis and Smptis like qftnft ^TOTtlftT; 

“ though one, tvho shines forth as many ” qvttonfffl* “ salutations 
to Him who has one and many forms." The same applies to the retinue 
of the Lord. In the BhumA VidyA, the Freed Souls who alone form the 
colleagues and the retinue of the Lord, are said to be possessed of this 
power of appearing in many forms. 

(See the ChhAndogya Up. VII. 26. 2 

“ Th. Released soal doe. not see death nor illness, nor pain. The Released sees 
every thing and obtains every thing everywhere. He becomes one, he becomes three, 
he becomes live, he becomes nine, and It is said he becomes eleven as well, nay he 
bteones one hundred end eleven, and one-thousand and twenty.” 

The BhAgavata PurAna also shows the same in the marriage of 
$rt Kfi§na with the thousand princesses. 

The same actions, though manifesting at different times, do not 
lose their identity, by the mere fact of their rising at different times on the 
horizon of different spectators. “ He has cooked twice” means to the hear- 
ing of every intelligent person that the one act of cooking is done twice : 
and not that two different acts are done indifferent ways. "He has 
uttered the word cow twice.” — means the same act or word is twice re- 
peated, and always refers to one and the same cow, and not that, two cows 
are meant. Thus the Blessed Lord Hari, His colleagues, His Places (the 
various stages where He acts), 4c., owing to the multiplicity of mainfest- 
ations, appear to be different, in this sense that the acts are commenced at 
a particular time and end at a particular time— but though thus distin- 
guishable, yet such distinction does not detract from the identity of those 
acts -for in their essential nature those acts are absolutely identical. And 
aince there is an element of lime— succession in the mode of mainfestation 
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of tbew eternal acta, that gires rise to a variety of aentimenta, and anawera 
the objection that an unchanging eternal act moat canae monotony. 

Nor ia this a dogma nnbaaed on authority. In the Bph. Up., III. 
8-3, itiaaaid:— 

W iff « 1 

“ Who la Fiat, Praotoi aad Votaro.” ' 

So alao in the Atharrana.Up.: — 

* The Om God, Mgagod la Ktornal Play." 

So alao in the GitA (IV. 9):— 

vat k Sfcr tram: i 

mm W mftftr i 

“ He who thus knoweth My divine birth and notion, in Its essence, having abandoned 
the body, cometh not to birth again, but cometh into Me, O Aijnna." 

This also shows that the births and notions of the Lord are divine, that Is to snj, 
eternal : and non-Prftkpitlo. For if these births and notions were temporal, historical 
events, their knowledge coaid not give release. 

This realisation that the actions of the Lord are eternal, Ac., cannot 
take place but through His grace ; as we find from the following words of 
the Lord 

tnnnnf wwAt i 

44 Through Hi OEACI let there arise in thee Tree Knowledge regarding my sine as It Is 
(«.*., that even the middle else is all-pervading) regarding my real essence («.$., every 
part of my body is a transcendental reality), regarding m> forms (r.g., the different ava- 
ttras), attributes (like Omniscience, Ac.) and actions Gibe birth, sport, Ac).'* 

Therefore, it is established that the actions of the Lord are eternal. 
Moreover it must be remembered that only thoee deeds which are per- 
formed by the Ix>rd through His Power of Wisdom (Chit-Sakti) coupled 
with His Essential Form (Svarflpa) are eternal, and not every action of the 
Lord. (For if every action of the Lord were eternal, then creation, Ac., 
being also His acts, must also be eternal). Hence it follows that actions 
performed by the Lord through Prakfiti (Matter) and Time, are temporal 
and non-eternal. Such acts are creation, Ac. If it were not so, then crea- 
tion being eternal, there would be no dissolution and all texts about 
Pralaya would be nullified* 

Adhikarana VI — Meditation on all attributes of the Lord. 

Now the author discusses the following point In the Vedinta 
texts the attributes of Brahman are described to be as perfect bliss, 
omniscience, etc. 


VSDAHTASOj BA8. Ill ADHTAYA. 
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(Doubt .) — Now arises the doubt, whether in meditation on Brahman 
theae attributes ahould be combined, in every act of meditation or not. 

(Pirtapahto.) — The opponent holda the view that these attributes 
are not to be'eombined in meditation. Only those attributes can be com* 
bined, which are taught under one topio or head of teaching: because, 
there is no authority for the combination of those attributes which are read 
under a different context altogether. Nor ia there any such rule, that 
all attributes of Brahman moat be combined together, in a single act of 
meditation, in however different a context they might have been read. 
Therefore, all attributes of Brahman are not to be combined. 

(SiddMnta .) — The right view is that they are to be so combined, as 

is shown in the following sfltrs. 

sOTftA in. i. a 

STOTTO I * I ^ I » 

WPmm: Anandtdaysb, bliss and others, gqnvwi PrsdhSnasya, of the Prin- 
cipal, i>, Supreme Self. 

12. The attributes like bliss and the rest belonging 
to the Principal (Brahman), should be combined in medita- 
tion— 373. 

COMMENTARY. 

Of the Principal,” namely, of the Supreme Self to whom belong these 
attributes. All of them must be combined together in every act of inedi- 
tation. 

All those attributes, like perfection, bliss, omniscience, fulness, 
compassion and motherly love for those who have taken refuge under 
Him. etc., which are taught in the sacred Srutis, as belonging to the Prin- 
cipal, namely to the Supreme Self, who is the substrate of those attributes, 
must be combined together in every act of meditation; because they 
serve the purpose of creating a love (thirst) for the Lord. 

Note.— There ere certain attributes of Brahman which, mentioned In one Upanlyad, 
are not mentioned at all in others. Of coarse, those attributes in which all the Upanisads 
ooncor, should be oombined, bat should the partioalsr attributes mentioned in some, 
bat not In others, be so combined. According to the Concordance of the Upaniyads, the 
attribute M Ananda" or bliss is, strangely enough, not mentioned at ail in the Chhlndogja 
Dp, Should Brahman be meditated as blissful ? 

Adhikarana VII — Qod as Blissful. 

In the Taittiriya Up., the blessed Vi$nu is described as Anandamaya 
having joy for His head, etc. 

(Vijaya.)— In the Taittiriya Up., II. 5. 1., occurs the following des- 
cription of the Anandamaya Puruya. 
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DUhrantfroa this, whisk eowtsts o I aMsrstoiWtlng, la tfcs otkar bnarSalt, whtoh 
soulsts of bliss. Tba fomsr la UM by this. It alao baa tba ahapa ot asa. Lika tba 
hsasa ahapa of tha forasr la tha hsasa ahapa of tba Uttar, Joy U lta hood. batlataatloa 
Ita right arm. Great satUfaaUoo la lta teftssa. Bllaa to lta trank. Brahman la tha 
aaat (tha aapport). 

{Doubt .) — Are these particular attributes of Brahman (“ Joy,” “ Satis- 
faction,” etc.) to be oombined in every meditation on Brahman. 

{PArvapakfa .) — In the last sfitra it has been taught that attributes like 
bliss, etc., are to be combined in every act of meditation on Brahman. The 
particular attribntes of Joy, Satisfaction, etc., taught in the Tait. Up., are 
not different from bliss, therefore, they must be oombined in every act of 
meditation. 

(8iddh&nta.) —Th\a combination ahould not take place, because of the 
following sfitra. 

sCtra in. t. is. 

\\ I * I W M 

Priya&nutvfldi, of such ss-^joy being it* head,” Ac. Wlfk: 
Apraptih, the not being meant, or the non-inclusion, v^nr UpachiyA. greater 
intensity, or increase, Apachayau, and less intensity, or decrease, ft 

Hi, for. 1|| Bhede, (that being possible) where there is a difference* 

13. The qualities like “Joy being its head,” etc., 
are not to be included (in the general meditation on Brah- 
man), because there are increase and decrease (in the 
quality mentioned in the Tait. Up.) (which is possible) 
where there is difference — 374. 

COMMENTARY. 

The qualities like “Joy being its head,” etc., are not to be combined 
in every meditation on Brahman. (This meditation taught in the Tait. 
Up. is meant only for some as will be taught later). Lord Vqpu, who 
is full of bliss (Anandamaya) and has the shape of a man, has not the 
form of a bird, as described in the Tait. Up., II. 5. Moreover, we find 
in that text, words like “ satisfaction," “ great satisfaction,” which show 
that there is increase and decrease, in the nature of the bliss, attributed 
to this Anandamaya bird of the Tait. Up. Now increase and decrease 
are possi ble only where there is a difference in the quality. But the bliss 
of the Lord is not liable to increase or decrease (there can be no degrees in 
it, like satisfaction and great satisfaction). There cannot be any change 
in His bliss. All His attributes sre perfect, full, free from Svagata Bheda, 
and consequently invariable, as has been shown in the sfitra, III. 2. 28. 
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Therefore, the particular attributes taught in Tait. Up. (II. 5) are not to 
be combined in the general meditation on Brahman. 

sOtiu hi. 1. 14, 

wfawRUfr i * i * \ \* # 

ffift I tare, the other (qualities mentioned in the Tait. Up.), g Tu f but. qpf 
Artha, result, object, namely, Release. qrmni SfirafinyAt, on account of the 
equality, or sameness. 

14. The other attributes of Brahman (taught in the 
Tait. Up.) are to be combined, however ; bepauae meditation 
on them leads to the same result — 375. 

COMMENTARY. 

The other attributes of Brahman, mentioned in the Tait (Jp., in that 
Anandavalli, are however to be combined. For example, the attributes of 
all-pervadingness, intelligent joyfulness, world causation, Supreme Lord* 
liness, etc., (described as the attributes of the Anandamaya Brahman) bbth 
before and after the passage describing this Ansndamaya bird (of Tait. 
Up., II. V) are to be combined. For example, the all penradingneas of 
Brahman is mentioned in the following lines immediately preceding the 
description of the bird 

Different from this, which consists of understanding, is the other inner Self, whieh 
consists of bliss, 'Jhe former is filled bj this It also has the shape of man. 

This shows the all-pervadingness of the Lord. This qualilty must 
be combined. Similarly, Tait. Up., If. 1, shows that the Lord is intelligent 
and causes the joy of others : — 

He who knows the Brahman attains the highest (BrahmaA). On this the following 
verse is recorded: 'He who knows Brahman, which is (ie., cause, not effect), whieh is 
oonscions, which is without end, as hidden in the depth (of the heart), in the highest 
ether, he enjoys all blessings, at one with the omniscient Brahman I 

The Creatorship of the Lord is mentioned in Tait. Up., II. 6. (a subse- 
quent passage of the same.) 

He wished, may I be many, may I grow forth. Re brooded over himself (like a man 
performing penance;. After he had thus brooded, he sent forth (created) all, whatever 
there is. 

The Supreme Lordliness is shown in Tait. Up., II. 8. 

From terror of it (Brahman) the wind blows, from terror the sun rises ; from terror 
of it Agni and Iudra, yea Death runs as the fifth. 

These attributes of all-pervadingness, creatorehip, etc., must be com- 
bined, in every meditation of Brahman. Why? Because Artha-simSnyAt. 
Because the Artha or the result is commoo or one. Meditation on Brah- 
man leads to Mok$a or emancipation. When Brahman is meditated, with 
the qualities mentioned in the Vedlnta texts, such as, possessing strength, 
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c rectorship, and friend! ineoa towards all and being the refuge of all, the 
saviour of all, etc., then the man obtains the great arlba or object of life, 
namely, release. Meditating on Brahman, with the above qualities of all- 
pervadingneas, etc., also loads to the same result. Therefore, these quali- 
ties, mentioned in the Tail. Up., are to be combined. 

What is the object of describing the Anansdamaya Brahman as a 
bird, in the allegory of the Tait. Up. In other allegories of the Upa- 
nifads, some distinct phrpoee is served by the parable. Thus in the 
Kafha Up., the aonl is figured as a charioteer, body as a chariot, etc. The 
object of this figurative description is to teach, that the person meditating, 
must control his body, senses and mind. What is the object of this bird- 
allegory of the Tait Up. ? In fact, says the objector, we see no such 
object : and without any purport in view, the Vedas never enter into alle- 
gorical descriptions. What is then the purport? The answer to this 
question is given in the next sfltra. 

bOtra in. t. it 

m mm rtWRmram i * i ^ it* u 

WSm< AdhySnSya, for the sake of meditation. qdfWI Prayejana, of any 
(other) purpose, WtNiq Abhftvit, on account of. the absence. 

15. There being the absence o£ any other purpose (in 
the allegory of the Anandamaya Bird), it serves the purpose 
of meditation (for people of dull intellect) — 376. 

COMMENTARY. 

The allegory of the Bird in the Tait Up. has no other object than 
to teach meditation on Brahman, in the form of a bird. The word Adhyfi- 
na means complete contemplation. The sense is this. The second Vallt 
of the Tait Up. opens with the statement "Brahma-vid Apnoti param,” 
"he who knows the Brahman attains the highest." Now Brahman is one, 
but He subsists in two forms:— one his essential form, (the Anandamaya 
Krifpa), and the second His Power or Energy forms (such as, those of 
NArAyapa, etc.). That Supreme Lord appears five-fold as NArAyapa, VAsu- 
deva, Sankarpspa, Pradyumna, and Aniruddha. This five-fold manifest- 
ation is not capable of being easily meditated upon, by people of dull 
brains. Therefore for the sake of such persons, one blissful Brahman is 
figarad as a Bird, with joy for its head, satisfaction and great satisfaction 
for its ( wings, etc. The allegory, therefore, serves a purpose; namely, it 
brings Brahman within the easy comprehension of these people of dull 
understanding, who cannot meditate on an aU-pervading, blissful Lord. 
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Wheo by such concrete meditation, their intellect becomes capable of sowing 
to tbe higher heights, then the meditation becomes cdtapleto, and the man 
becomes tuBrahma-vid, and the word Vid here means "to meditate," and the 
Brahma-vid is that person who can fully mtdilnU on Brahman. In the pie* 
vioua part of the Tait. Up. are described the various Puruyaa such ss Anna- 
mays, Pr&namaya, Manoraaya, VijfiAnamaya. These various Puruyaa are 
all described as birds, with various attributes as their head, wings, etc. 
The object of the allegory is to give a clear conception of these various 
principles of man. Thus this physical body is the Annamaya man-bird, 
his head is the head of the bird, his two arms are the wings of the bird, 
etc. Similarly, the Prftgamaya man or tbe Astral or Breath-man is allego- 
rised as having the various breaths for its various parts. So on, with the 
Mind-man and the Uuderstandiug-raan Lastly, is described the Bliss- 
man or Brahman, with joy for its head, etc. Therefore it has been well 
said that these attributes of "joy for its head," etc., are not to be combined 
in the general meditation on Brmbman. This allegory is only figurative 
of the fmre Brahman, who also appears with five members (namely, as Nftrfi- 
yans. VAsudeva, Sankaryana, Pradyumna, and Aniruddha). It may be 
objected that Brahman is one and has not five members, as mentioned 
above, for there is no authority for it. To this objection we reply that 
there are various texts showing that Brahman has different members. 

Such as I — (GopAla Pfirva TApant). 

Though one, bo manlfonU m many. 

«C* Wrf tqTOT*— (Brahma Up. ?). 

Being one, who nppean m nan j. 

So also in the Chaturveda Sikha we have the following - 

« ftra, e ffbv wn, e w>, e wwr, e jwq, a 

He Is the heed, Re is right wing, He is the left wing, He is the body, He is the tail. 

So also in the Bfi'nat SarphitA:— 

Wrwwnlatw em i finsv a 

jiroOw ndtr frrtrcfe w i Sew Ow 3 tHw 1 

WlHtetq jrtro 1 hwAw tbw h*w(urBHnni$t a 

wd % pfriend ipn but a 

Niriysna is the head, Pradynrana is the right wing, Aniruddha is the left wing, 
V leaders I* tbs trank, or lUrtyana Is the trank and V lenders la the hand, and ftonksryans 
is the UU. Thus the one lord, the Pnrayottama 'the8apreme Hen) sports in fire different 
torsM, ns a body and its members, ae s part and tbe whole. Bat ovray member and orory 
port to full, nod perfect with all divine attributes, and nose of these fire members of the 
bwdto to be considered ss higher or lower, ss p os s essing g editor or has lordliness, or an 
being opposed to snob other. How eaa there be reenoolag regarding that boiag who Is 
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ibmitt mMonlog, tow Ota ttora to proof of Hia who U prootost, (tot tto ttaadud of 
mrj proof and tto tatli of *11 logical roMoniog). 

SCfTRA IIL 8. 11 

wrcmiwrrw \\ i \ i H n 

Vtnurf Alma fabdAt, from the Sruii containing the word N Atman. 
W Cha f and. 

16. And because the word atman is applied to this 
finandamaya, (so it cannot be a bird) — 377. 

COMMENTARY. 

In the Taittirly* Sruti, the Anandamaja is called Atman, so Brahman 
being specifically called an Atman, it is impossible that an Atman should 
have tail and the rest, like a bird. Therefore, it is merely an allegory, 
that the Brahman is described there as a bird. 

Not*.— A reference to the text of the Talttiriya Up., II. 8., will show that the words 
are AtmA Anandawajafi. So dearly an allegory ia intended. 

But (says an objec'or), the word Atman is appljed there to the 
PrApamaya and the other bodies also. It is applied equally to the material 
physical body, to the aubler prAnic body, to the mAnasic body and to the 
Jiva itself, called there the VijdA ainaya. The phrase M anyo autara 
AtmA,” is repeated with regard to every one of these, in that chapter. 
Why should then the application of the term Atman to the Anaodamaya 
be taken as a reason that the Anandainaya must be the all-pervading Con- 
sciousness the Viblm ChetanA or) the Brahman, when we find that it, ie . 9 
Atman, is applied to the atomic consciousness (apuchetanA) or the Jiva also, 
flow are you so certain that the Anaudamaya is Brahman, merely because 
a vague term like the word 99 Atman ” ia applied to it? The nextsfitra 
answers this objection. 

SOTRA III. 8. 17. 

mgwORilbmywfr \\ i * i w n 

Atma, Atman, the Supreme Self, GphUifc, is taken to mean 

or to comprehend. itaravat, just as is the case in the other texts. 

•SHIN. UttarSt, as appears from the next sentence. 

17. The word Atman, however, here denotes the 
Universal Consciousness or Brahman, as it does in the 
other passages preceding this section, because of context as 
shown in the subsequent sentence — 378. 

COMMENTARY. 

The word Atman, when applied to the Anandsmaya, must denote the 
Supreme Self, the Vibhu chetanA, the Universal Consciousness, as it 
U 
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undoubtedly does in tiie passages like “ AtniA vfi idam eka evAgra fait ” 
(the Supreme Self was this verily in the beginning). Here the word atmA is 
taken by all Jo mean the ParamAtmA. But why do you say that here also, 
it must be taken to mean the Supreme Self ? UttarAt. Because in the sen- 
tence immediately following, we hare such qualities described, which leave 
no doubt that the Anandamaya self is the Supreme Self. Thus in the 
sixth anuvAka we have : 

if wt roilftPf i w i 

M He wished, may I be many, may I grow forth, and he created alL" 

This passage, coming after the Anandamaya sentence, shows that 
the Anandamaya is the Creator of all, and therefore is Brahman. Had the 
Anandamaya self not been the Supreme Self, then this description 
“ the creator of all ** would become incongruous. The Creatorship is 
the specific attribute of God and of no one else. The meditation, therefore, 
on the Anandamaya symbolised as a Bird, with Joy for its head, Ac., is 
meditation on Brahman, and so nothing is inharmonious in such medita- 
tion. 

SUTRA III. 8. 18. 

i ^ i ^ i ii 

WHW f Anvaydt, on account of connotation, or on account of syntactical 
connection, fft hi, so. Chet, if (it be objected). fWTf Sydt, there can be 
(certainty), swtf; AvadhhraijAt, on account of (the Supreme Self being) 
understood (throughout) : is retained (mentally). 

18. (If it be objected that we cannot so infer) because 
of the syntactical connection ; (we reply) it may be (so 
inferred) ; because (the idea of the Supreme Self) is under- 
stood (throughout the whole of the second chapter of the 
Tait. Up.)— 379. 

COMMENTARY. 

“ But”— says an objector— 11 we cannot infer for certainty that the 
word* Atman’ applied to the Anandamaya, must mean the Param-Atman — 
the universal consciousness ; and not the Jlva-Atmau — the conditioned 
consciousness. Because the word Atman has been applied in the previous 
anuvAkas to Jacjarn (or FrAkfitic bodies) like the PrAgamaya, and Man- 
omaya ; as well as to the anu-chetanA or the Atomic consciousness, namely 
the Jiva, i.e., the Vijfianamaya.” To this we Teply — ey&t : namely, that it 
may be inferred with certainty that the Supreme Self, the Universal Con- 
sciousness is meant by the word Atman in the Anandamaya passages be- 
cause in the very first AnuvAka, He is referred to in. the sentence 
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OJtlf m qw i nww warn etc.. “ From that Atman indeed 
sprang ether/ 9 Here the vrord Atman distinctly refers to the Param- 
Atman, and this fact is kept or retained (avadhArita) in mind throughout, 
in studying the succeeding anuvAkas. Otherwise the text teaching 
meditation on the Anandamaya would be nullified. The idea of the 
PararaAtman, taken from the first anuvAka (from the text etasmAd 
AtmaitahX remains latent in the mind, while passing over the succeeding 
anuvAkas (sections) which treat of the PrAnamaya Atman, manomaya 
Atman, Ac. ; but finds no halting place till it comes to the Anandamaya 
Atman ; because there is taught no higher Atman than the Anandamaya. 
Therefore, on the maxim of showing the star Arundhatt, the previous 
Atmans are rejected, as not being the ParamAtinan, and the mind finds its 
full satisfaction in the Atman of bliss, after which no other Atman is 
enumerated. Thus the opening passage (etasmAd Atinanai?) and the 
concluding passage (sa idain earvain asp j at) show that the Anandamaya 
Atman is the Supreme Self. 

Not*— Id order to leed up to the Paramibman (Mentioned in the Sret section) the 
TaiU Up. nt first refers to the “ men of food 1 ’— the snnsmaya ; then to the “ Men of 
Breath '’—the PrAnamaya ; then to the " Hen of Mind ’—the manomaya, then to tho Man 
of Understanding— the YljfiAnamaya. Irory one of these in sneoeMlon Is taken to be the 
8apreme Self ; but this wrong notion is continually oorreeted by thp tho saying 
" Different from this, la the other, the inner self." But when the Anandamaya self is 
reached, there la no auoh eoirectire applied : there is no such saying “ different from 
this, the Anandamaya self, is the other, the Inner 8elf f the Brahmen. 1 * The ffaitl thus 
gradually leads up to tho Anandamaya and halts there, indicating thereby that this is the 
Innermost Self, the Param Atman. Henoe the meditation on the Anandsmaya is meditation 
on Brahman. 

The star Arandhat! Is barely risible to the naked eye : to point it out, therefore, 
some rery big ater near It la shown at first as Arundhatf, then it is rejected and n 
smaller star Is pointed out as ArundhatS, and so on till tho actual Arundhatf is looated. 
This method of loading from the gross to the more subtle is ealled the Arundhatf NyAya. 


Adhikarana VIII — Qod aa Father. 

The author now wishes to show that the attributes of Brahman 

* 

like tyoee of being the father, mother, Ac., should also be comprised 
in meditation on Him. 

(Vifaya .) — Thus says a 3ruti 

erar hif fwi fine ccf fn Mffcdoiw i 

"IMjif* is the Mother, tho Vkthsr, tho Brothsr, Abode, Sheltor, Loser sad the 
Path." (Of. GIU, CL 17 , IS). 

In the Jitanta-stotra, first Chapter, also it is said 

fiwenr m W|dm smnte A i 
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“Thoa alone arfc 07 father, mother, lover, friend, brother, and we. Thee art my 
learning, riches, and desires— I have nothing else but Thee— (Thon art mj all in all)." 

In the middle and the last chapters of the same, we find : — 

aptnngftv ^1 #rsfar 1 1 

it w wnft uwfan fan w «m nrav 1 

“ From m j very birth 1 am thy slave, 1 am thy pupil, and thy son, am 1, Thon art 
my Master, thon my Teacher, and my father and mother thon, O llldhava I" 

(Doubt .)— Now arises the following doubt. Are these various quali- 
ties of fatherhood, sonhood, friendliness, masterhood, Ac., to be meditated 
upon in the worship of Brahman or should they not? 

(PAtvapakfa.)—' The Lord must be worshipped as Atman alone, as 
says the &ruti : I He should not be meditated upon as 

father, Ac. 

(SiddhAiita.) - The refutation of this is given below. 

sOtra HI. S. 19. 

andqqR i s r &t 1 ^i^ihii 

and Kiiya, of the effect, ».r., the fruit, snnwsiq Akhylnlt, because of the 
statement, wqfo ApOrvam, something similar to the pOrva or the formtr 
attributes of Bralunan. The force of „ in apdrva is that of indicating simi- 
larity. 

19, The (qualities of fatherhood, Ac., being) similar 
to the preceding ones (of Perfection, Ac., are to be comprised 
in the meditation on Brahman), because of the statement 
of the result (of such devotion, namely, release) — 380. 

COMMENTARY. 

The “former” qualities (purva) are such as Perfection, Bliss, Ac. 
The word " apflrva,” means the qualities limUar to the pOrva, i.e., the 
qualities of fatherhood ,*Ac. These qualities must be meditated upon by 
those who worship Him in these aspects. Why ? KiryikhyinAt : Be- 
cause of the statement of the effect or fruit resulting from sueh meditation 
with such devotional sentiments. (That is to say, devotion to the Lord as 
father, mother, Ac., also leads to Release.) As says the 8ruti (Jjvet. V. 
H;:— 

“Thooe who know Him who to to be fraaped by devotion (bhtv^frthjrM), who to 
not the body (neat), who makeo extotenee and non-ostotoaoa, the easpMoos Oao, who 
ntoo create, the elements, they havo loft the body." 

(This shows that the I-ord is bhAva-grAhya or attain^ by devotion, 
whatever form that devotion may taka.) 
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So also says the Lord in the Bh&gavata Purina : — 

tomti fa vmr qrar wir or ^ftrm i 

“Of thoae to whoa I mb door, the aelf, the mo, the friend, the teoeher, the lover, the 
Oaetlny end the Deelred.” 

Therefore the devotee (bhivuka, the sentimeutai), must think the 
Ix)rd as father, mother, Ac., just as he thinks Him to be all full, all bliss, 
Ac. 

As regards tho fk”.‘i that “ Atman alone is to be meditated upon," 
that does not prohibit meditation on the Lord as father, mother, etc. 
This objection, has been previously dealt with under afitra III. 3. 7. 


Adhikarana IX — Meditation an a form neceuary. 

Now the author takes np the topic that the Lord may be meditated 
upon as having a form (vigrsha) also. 

(Ptfoyn.) — In some Gratis we find texts like the following describing 
the Lord as mere Self : — 

“ W te ttHIWftg I— (Bfihad. Up., L 4. 7). 

M Ht mat be worshipped as Atman alone." 

viamfrr Anysdta i— (Brihad. Up., L 4. 15». 

“ Let a wmi worship the Atwea only an Ida tree state.” 

But in other Gratis, the Lord is described as having a form such 
as in the UopAla Purva TApani, quoted before : “ Then BrahmAsaid : medi- 
tate on Brahman, dressed as a cowherd, cloud-coloured, young, standing 
under the Kalpa tree, and about whom are the following verses : His eyes 
are like full-blown white lotus, He has the colour of the bine cloud, His 
raiments are sparkling as lightning, He has two arms, Ac." 

Then the Upanigad, after so reciting His form, concludes thus 

gtit wfir dash i 

“ That mUtatlng with ooneentmted mind on Krigpa, a wan baeowea fraad from the 
eyel* of births and deaths." 

(Doubt.) — Now arises the doubt. Does the Release result from 
worshipping tUe Lord as mere Self (Atmau), only (without any form), or 
is it the result of worshipping Him as the Self having a Form ? 

(Pdreapofefo.)— The Pdrvapakgin says, the mukti is obtained by 
worshipping Him as Atman alone, and not by adoring Him as having a 
form. For in such meditation as Atman, there is a uniform flow of sen- 
timent, (uninterrupted by any distraction or jarring emotiou). It is 
^f l that the mukti or release comes from the meditation consisting 
of one uniform flow of devotional sentiment. (Ekarasa). But in medi- 
tating on the Lord as having a shape, then is no oneness of sentiment; 
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for the thought dwells sometimes on the eyes, sometimes on the ears, 
hands, Ac., and thus there is no uniformity in such meditation, for a form 
has always different parts. Therefore, Release is not obtainable by Form- 
worship. 

(Siddh&nta.)— This view is set aside in the next sfltra. 

BOTHA III. 8. 80. 

SVT SamSnsh, same, uniformity of seniiment qwq Evam, even, w Cha, 
though, frt gf f Abhedftt, owing to non-difference. 

20. Even though (there arise different perceptions 
of eyes, Ac., in meditation on the Form), yet they are the 
same, because there is no difference, (the eyes, Ac., are all 
fitman)— 381. 

COMMENTARY. 

The force of the word “ cha ” is that of “ api.” Even though in 
Form-meditation there arise different perceptions of eyes, Ac., yet the 
sentiment is the “ tame ” t.e., is one and uniform. As an image made of 
gold is gold throughout, and looking at its eyes, hands, etc., does not give 
rise to different ideas, but one uniform idea, of gold, so in meditating 
on the Form, there do not arise different ideas but one idea of the Lord. 
Why ? Abhed&t Because there is no difference : because the eyes, Ac , 
of the form of the Lord are all Atman (as those of the golden image are 
all gold;. Therefore, Release is obtained only by worshipping the Atman 
as having a form or rather as having become a form. If this were 
not so (if Release were obtainable by mere abstract meditation), then the 
Sruti texts like “ thus meditating on Kfigna with concentrated mind ” 
(GopAla P. T. Up.) would be nullified. The texts like “ Brahman is a 
uniform essence of the True, the knowledge, the infinity, the bliss, Ac.,’’ 
do not mean that He is an abstraction, but that His Form sheds forth 
these various attributes (as the one sun sheds various colour). They do 
not detract from His uniformity and one-ness of essence. Though this 
point was considered before also in sutra 111. 2.14, it is reconsidered 
here in a different light. The compassionate teacher repeats the same 
thing over and over again, out of kindness for his pupils, so that they 
may understand this abstruse and recondite subject 

THE THEORY OX AVBSA AVATARAR 

The author has already taught in the previous aphorisms that in 
msd it ati n g onthe Lord, all His attributes, as manifested by His direct 
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Forms and Avattras, are to be combined. Now he considers whether the 
attributes shown by the Lord when He temporarily shines forth through 
some exalted souls (Jlvas)— that is to say, through the inspired Men (Aveds 
Avattras are to be so combined or not. 

Note.— There are two view* regarding Aveea AvaUrae. These are exalted Jims 
pouemed by the Lord, Inspired by Hits. All qualities of the Lord are not manifested 
through each beings. One view Is that theattribates shown by the Avefe AvatAres should 
be combined, the other is that there should be no such combination. 

In the Chhindogya Up., VII. 1. l,Narada approaches Sanat Kum&ra 
and says “ Teach me, 0 Lord ! (Bhagavat*.” • • • “ Therefore, 0 Lord ! 
(Bhagavat) take me over this ocean of grief." 

The beings like the Kum&raa are Jlvas possessed or overshadowed 
(Avitfa) by some one of the attributes of the Lord, such as Wisdom, Power, 
Ac. These Jlvas are the Averfas of the Lord ; as is clear from the application 
of the word “Bhagavat” to them. The question ariBPB : Should the devotees 
of these (Sanat Kum&ra, Ac.) while meditating on these God-like souls, 
worship them investing with all the attributes of the Lord or not? 
In answer to this doubt, the author teaches two alternatives. First, he 
shows the permission to combine, «.&, the injunction side, by which all the 
attributes of the Lord may be meditated upon as existing in the Great 
Beings. This is shown in the next sfltra. 

sOtra ill. 8. Si. 

\\ I \ I ** II 

gufftfrg SambandhAt, on account of their being intimately connected, qfj 
Evam, thus, the tame WHft Anyatra, in others (such as the KumAras). wft 
A pi, even. 

21. Because of their intimate connection with the 
Lord, in such others also (like the Kumaras, etc.) all the attri- 
butes of the Lord may be meditated upon— 382. 

COMMENTARY. 

“ In others,” namely, in the Kumfiras and the rest, who are always 
possessed by the Lord, and in whom the Ood always dwells. In such 
supremely high Jlvas, all the attributes of the Lord may be comprised 
in meditation. Why ? SambandhAt, because of the intimate relation. 
Such Jlvas art so intimately twisted with the Lord, that they are hardly 
distinguishable from Him. The Lord has entered into and possessed them 
so completely as the fire pervades the white-hot iron. 

This is the positive view. The author next gives the negative or 
the prohibition of such meditation. 
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sOtraih.hi 

«T Slflifal?! I \ I U ^ II 

n Na, not ar Va, or. wffiqiq Aviiestt, because of want of difference 
(between the Kumiras and other Jtvas in the matter of Jlvahood). 

22. Or not, because there is no distinguishable feature 
in them (they are after all Jlvas and in no way distinguish- 
able from other Jtvas as such)— 383. 

COMMENTARY. 

All the entire attributes of the Lord are not to be combined in medi- 
tating on such Jlvas. Why? Avide^fit, because there is no distinction 
between these Jlvas and the other Jtvas, so far as the quality of Jtva-hood 
is concerned ; in spite of the fact that the Lord is in them and possesses 
them. The force of the word “ or ’’ is to indicate that since, these beings 
are the beloved of the Lord, they ought to be looked upon with extreme 
respect, but not worshipped ss God. 

sOtra hi. s. m. 

* I ^ I ^ 1 II 

draft Dgrfeyati, shows (the fjruii) *r Cha, and 

23. And the Scripture illustrates this — 384 

COMMENTARY. 

Such Ood-possessed Beings, though object of great veneration, are 
not to be worshipped as God, because the Scripture illustrates it in the 
passage under discussion. N&rada is himself a God-possessed Soul, as we 
find it from various accounts given in the BhAgavata Purina and other 
bgoka. In spite of his being so great, we find him going to Sanat 
Kum&ra and asking him to be taught about the Supreme Self. Thus this 
Chh&ndogya $ruti itself shows that all the attributes o( God are not to be 
combined in meditating on these godly beings, for they are not as perfect 
as God is. 

8UTRA III. 8. 84. 

titffcfsqiNin vrij \\ \ \\ vni 

fhffit Sambhpti (the attribute of being the nourisher, the supporter), the 
collection. g| Oyu, the sky, all the space. VyAptl, the attribute of pervad- 
ing, the spreading out. wft Api, also, w Cha, and fgg: Atah, for the same 
reason. 

24. And for this reason, the attributes of being the 
collection of all potent energies and of spreading out the 
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loftiest heavens (which are the specific attributes of God! are 
not to be combined in meditating on such Beings)— 385. 

COMMENTARY. 

The phrase Sarabhriti-dyuvyApti is a Dvauciva compound of these 
two words, meaning 41 collection ” and “spreading out the heavens." 
These two attributes are not to be combined in meditating on such Averfa 
Avat&ras. The reason for this is the same as given in the previous afitras, 
namely, that the Averfa AvaUras are Jlvas after all. The sense is this. 
In the rescension of the En IyAniyanas, we find the following text in their 
supplementary portion (Taittiriya Brnhmana, If. 4. 7. 10.) 

#i>nPr i Hind ftiuRRira 1 m 

i tatfftr «v w 1 

[The reading in the text is from the Atharva Veda, XIX. 22. 21 : 
where the second line runs as W W I Baludeva’s reading 

i« nr xnm 5 wf 1 ] 

Heroisms iwere) glittered with the Brahmen as chief; the Brahman esohiofin the 
beginning stretched the sky ; the Brahman was born as first of creatures ; therefore (tens) 
who is lie to eontend with the Brahman ?— (Bloomfield). 

This verse is found in the Atharva Veda ( XIX, 22. 21.) and the 
translation of it, given by Mr. Griffith, is as follows: — 

14 Collected manly powers are topped by Brahma. Brahma at first spread oat the 
loftiest heaven. Brahma waa born first of all things existing. Who then is meet to be 
that Brahma's rival ?*' 

This shows the glory of Brahman, namely, he has all manly powers 
in him, and he it is who has spread out the loftiest heavens. These attri- 
butes are the specific qualities of the Lord, and consequently they are 
not to be meditated upon as existing inanyJiva, how high soever he 
may be. 

The author now gives another reason in the next sfitra. 

StfTRA III. a 30. 

i \ i ^ 1 ** II 

Purupa Vidyfiyfim, in Put usa*vidyfi. f* Iva, like. Another 
reading is an? “ also." Cha, and f staff Itaresfim, of the others (of the qualities 
like omnipotence, &c.) VTOffTOf Anfimnfiiifit, not being mentioned 

25. These other (attributes of the Lord are not de- 
clared as existing in the Kuraaras, etc.) (as they are declared 
to exist) in (the direct manifestations of Brahman such as) 
the Man (of the Puru$a) Sukta, and (in Krisna of the Gopala 

Tapani, etc.) — 386. 
u 
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COMMENTARY. 

In the narratives of the Kumtras and of otheia, there is no mention 
of die attributes of being the material cauae of the creation of all things, 
or of being the ruler and regulator of all, etc., (namely, of those qualities 
which are the specific attributea of the Lord). Hence in meditating on 
these God-like Beings, all the attributes of God are not to be thought 
of as existing in them. The author gives an illustration to show the 
contrary, Puru§a-vidyiyAm-iva. As in the Purga hymns of the Vedas. By 
force of the word “ and" the Gopfila TApaui, ate., are also taken. All the 
above attributes of the Lord are given in these, while they are conspicuous 
by their absence in the narratives of the Kumfras, etc. The conclusion 
of all this discussion is as follows : In these God-possessed Beings, there 
are two aspects — the Jlva aspect and the God aspect just aa in a white 
hot iron ball. 

In a hot iron ball there exist the iron and the fire. Thoee devotees of 
the KumAras, Ac., who see in them the Divine aspect only, like those who 
think on the fire only of the white-hot iron ball, should meditate on such 
beings with all the attributes of God, because they are looking on the 
God-aspect only, to the exclusion of the Man-aspect. But thoee whose 
devotion is not so keen and who are conscious of their man-aspect, like 
those who see the iron also in the white-hot ball, such devotees of the 
Kum&ras, etc., should not invest their Itfa with all the attributes of God. 
On the other hand, they meditate upon these Beings as friends of God, 
dearly beloved to Him. Tho Supreme Lord being pleased with their 
devotion to His beloved ones, accepts such' worship, as if it was directly 
offered to Him. It is not only in the Chhindogya Up. that Sanat Ku- 
mAra is addressed as Bhagavat, but words like Bhagavat, etc., have been 
applied to these exaulted beings even in the Bh&gavata PurAna and 
other scriptures. These books also have declared their Jlva nature as 
well, by describing them as weak and poor creatures. Those passages 
must also be reconciled in the same way, namely, their weakness, etc., are 
all comparative, for compared with Brahman every one is a weak and 
poor creature. 


Adhikarana X — The destructive attributes of Qod. 

It has been said that Brahman must be ineditsted upon with the 
attributes specifically mentioned in the books of one’s own SakhA (pri- 
marily, and if possible, the attributes mentioned in other Skkhss may be 
combined, according to the ability of the devotees). Tet to *h« , there 
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h an exception, for eome attributes mentioned in one's own fifckhl may 
be each, that a partem dosirous of release, can never benefit by such 
meditation, and must eschew those attributes from his worship. Thus 
in the Atharva Veda, there are prayers to God to hill the sorcerer, etc. 
Those attributes of God should never be meditated upon. H ence tbe 
author starts this new Adhikararta. 

(Vifoya.)— In the Atharva Veda we find the following (A. V. Kanda, 
VIII, Sukta 3, Verses 4 and 17). 

wit wJ tnjww i 

wm V- - i»Vv v - . 

W nWtm ’IVVI( CTRJ I 

M Pierce through the Yitadhana's skin, O Ago! ; let the deatrujdsg dsrt with fire eon- 
tvmehlm." 

M Reed bte joints, Jitavedss I let the ester of ntw flesh, seeking flesh, tear end dee* 
troy him." 

Oeeftti ta vfhtnuTww mtfrr ngvifr fie i 

qiw fta T’smrf awwtfw ftar dk i fa I 

44 Tbe cow gives milk eeeh jeer, O Man-Beholder ; let not the Yitndbflns ever tests 

If 

« Agnl, If one should glut him with the blessings, Pierce with thj flame hie vitals as 
he meets thee.” 

(Doubt .) — Here Agni or the Lord, is described as piercing through 
the akin and the vitals of the sorcerer. Is the Lord to be meditated upon 
aaa piercer, etc. 

{PArvapakja .) — The opponent’s view is that the Lord should be 
meditated upon, even as a piercer, because it is expected from Him that 
He should destroy tho evil-doers (for one of His attributes » to punish the 
wicked). 

(SiddMnta.)— The right view, however, is that the Lord should not 
be meditated upon in these His fierce Attributes, but only as a compas- 
sionate, Merciful Lover of His devotees. 

Note— Thn above verses of the Atharva Veda are addressed to Agnl. Bat aoeordlng 
to the Ttka of Baladeva, Agnl means 8arvAgraiu, the foremost of all, the leader of all. 
And henoelt lea name of God. Tho word Pratjanebam translated is M Be meets Thee" 
is explained by the TfkA-Kira ns I’ratikfllavarttlnam, that is, one who Is opposed to 
soother, an enemy. The above verses are addressed to the Lord to destroy one's em-mies. 
A person who wants liberation, tho Mumukfu, the Would-be-free, should not bear grudge 
against any body, and ahoyld be the last person to pray “ O Lord, destroy our enemies,' 4 
whether snob enemies be personal or national. 

80TRA HI. 6. 26. 

Wcirw?* i \ \\ i M u 

Vedhftt, " Kill, Ac.,” or pierce, Ac. cm Artha, the reeult, or the fruit 
tag Bhedit, being diflerent, g N», not (understood from the previous sQtra). 
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26. The Would-be-free dbould not meditate on the 
Lord as a Piercer, etc., because the result of such meditation 
is different-from Release — 387. 

OOMNCmRY. 

The word "Not" is understood in this sfltra from sfltra III. S. 22. 
The Would-be-free should not meditate on the Lord with such attributes 
as those of a piercer, etc. Why ? Arthabhedit Artba means here “ the 
result or fruit" Because, the fruit of suck meditation is different ; that 
is to say. the Would-be-free wants release and such meditation ia not 
conducive to it. The sense is that the Would-be-free has risen higher than 
the ordinary worldly men, and consequently he has no right to indulge 
in prayers of hatred, like those given above. In other words, he has no 
AdhikAra to this. Even the Lord has shown this in the GIM, XIII. 8 

wuH N wmfawu H fcff ff trfe rc ri mn. 1 

_S 4* A 6 m m 

towimiw in ici 

M Humility. nnprctentlonsoess, hurmlennett, forgiveness, rectitude, flerrlce of tho 
teacher, purity, stesdfsstnees, ^elf-control (should be cultivated by the Would- be-f reel." 

So also in tbe Bb&gavata Parana 

Ota uf«* iwiwtaj 

14 The Woold'be-free ahonld follow the activities conducive to Nlvyitti (rennnehtlen), 
(anch aa daily prayers, SandbyA etc,). My devoteea should abandon all Pravyittl Kansas, 
(such aa KAmja, Jyotif\oma, etc).” 


Adhilarana XI. 

§ e 

(Ftffiya.)— In tbe Svethdvatara Up., I. 11., we find the following: — 

wm ta wfe c uwfr eftdh a C fcmy q m i ft- 1 
tata taAmv Aid mwnu I 

When that Ood ia known, all tetters fall off, sufferings are destroyed, and birth and* 
death cease. From being intensely absorbed in Bin, one goes on the dissolution of the 
body to the third region, where exists universal lordship, and which ia the Isolate (above 
MAyA) and where all his desires are satisfied. 

From ibis we learn that tbe fetters of My-ness, such as, “ this ia my 
body,” '* this is my house,” etc., are destroyed when one gets the know* 
ledge of tbe Lord. Anti then there ceases the pain due to birth and death 
(for though the Freed ones may be born and die at their option, they do not 
suffer the pains of birth and death and so practically births and deaths 
cease for them). This verse magnifies the glory of the knowledge of Ood as 
obtained from the study of scriptures. By such illumination, when the true 
essential nature of God ia known, then by meditating on Him, namely, by 
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ooastantly thinking on Him, on the dimolation of the body.(when the Libgv 
body even is destroye<D, each God-knowing nun rises shore the Moon- world 
end the Brshmi*world, end reaches the third Loka, namely, the world of the 
Lord. What is the nsture of that world ? It is full of “ Universal lordship,” 
that is, all the super-cosmic manifestations of the Lord exist there. It is 
the world of “ Kerslam,” or free from Mtyi ; and by reaching this, one 
becomes fully satisfied, namely, all his desires are obtained. This des- 
cription shows that the Lord is obtainable through Scriptural knowledge 
also. 

(Doubt .) — Is meditation on the Lord, enjoined by this verse, optional or 
obligatary, on the person who ha» already obtained the knowledge of God ? 

(Pdroapakja .) — Meditation is obligatory, because it is the cause of 
inducing mental concentration, by increasing higher devotion. 

(Siddhinta.)—' The right view, however, is that meditation is optional 
for the maii who has known God, and whose fetters have all fallen off. 

80TBA in. i. >7. 

* i ^ i w u 

trtr HAnau, after the getting rid of (bondage), g Tu, but only, igrig 
(JpAyana, on account of obtaining or getting near to (the Lord). dabda, 
on account of the statements of the word, Hgtjrg &aatvAt, on account of being 
supplementary to, on account of being the remainder of. gw Kuda, as in me 
case of Kuda for taking, the Kurfa grass in ones hands. Wf Achchhanda, 
according to one’s desire, according as it is strong or weak. The force 
of V is two-fold, to denote strength or weakness Stuti, as in the case 
of prayer, or praise (Yajus). fiwrgfg UpagAnavat, and as in the case of 
singing (SAman). gg Tat, that, gtg; Uktam, is explained in the Scriptures. 

27. But iu the released state, (the free may perform 
meditation at their option), because they have already attained 
nearness to the Lord, because the Scriptural texts declare 
the same, and because all texts are meant to lead the soul 
to this stage. As the singing and reciting hymns of praise, 
(Yajus and Saman) with the sacred grass in his hand, is not 
obligatory on the student, who has finished his obligatory 
daily task. And this is declared by Scriptures— 388. 

COMMENTARY. 

The word “tu” is employed in the above stitra, in order to remove 
the Pdrvapakja. When by the knowledge of God, there takes place tlte 
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filling oil of dip fitters, then for such a wise person, who ia devoted to 
the Lord, the act of meditating on the Divine attribatea aa taught in ihe 
Scriptures, ia an optional self-imposed duty, just like tho singing of praiaea 
and hymns, with more or lean of deaire, by taking the Koto grass in one’s 
hand. 

Note.— rWkm s stodeat has Salshed the daily obligatory ssevad study l( he Aids Umo, 
hooannakoa rtmlatioo toropoat UoSaipblU; sad then with the hinds In the (ora of 
n BraHwiBJall, with the sacred gfiss tn tho Middle, ha vapaats the Tads. This leeltatkm 
Is partly voluntary, snd not obllgstoy. Jsrt like this Is the Meditation of the person 
whose delusion of u mind," eto , is destroyed. He nay Meditate on Truth through tests 
and reasoning ; but It Is not obligatory on bln. 

The released soul is under no obligation to perform philaophical 
meditation ; it is optional to him to do so. (n fact, the above verse of 
the $vet. Up., by using the word AbhidhyAnAt (with prefix Abhi) shows 
that he has reached the stage of God-immersion (abhidhyAna) and does 
not need ordinary DhyAna. The reason for this is, that the released soul 
has obtained upAyAna or the vicinity of the Lord and attachment for Him. 
The word UpAyAna means attaining such vicinity. The second reason is 
deeatvat— because supplementary. All texts are supplementary to this, 
or are meant to lead the soul to this stage of God-love. As says a text 
(Bfihad. Up., IV. 4. 21) : 44 Let a wise Brihmapa, after he has discovered 
Him, practise devotion, let him not seek after many words, for that is mete 
weariness of the tongue." 

In the BhAgavata Purina it is written 

By work* of pnblle utility, by austerity, naerlSeou, by alMugfriag, by Togs practices, 
by eonoontratioo, tho hlghost object which men nook Is love for If o, and attachment for 

Mo. 

Therefore, when once such attachment is acquired, it becomes useless 
for the devotee to go on further with meditation. Hie meditation, there- 
fore, ia optional. 

The sense is this. It is very difficult to find out the truth through 
philosophical reason and Scriptural texts of obscure and abstruse meaning. 
Moreover, even reasoning and texts are of various kinds and deal with 
various subjects and sub-divisions thereof, and consequently the path of 
knowledge to God, through philoaphical reasoning and Scriptural studies, 
ia very difficult. (Because philosophers differ, and so do the interpreters 
of texts). But to a person whose heart is solely attached to the Lord, and 
ia softened by constant thinking on His blissful nature, all such studies 
and reasoning produce hardness of heart, for, instead of helping in increas- 
ing God-love, they jar upon one’s feelings of devotion. But after the 
devotee has come out of his ecstasy, such studies may sometimes be helpful 
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to him, in reminding him of his attachment and earring as a sort of 
secondary devotion. 

The author next gives both reason and authority for this statesmen! 

Role.— ( “Just as the twice-born, after the performaaoe of tbs dally study enjoined 
upon them, namely, Brabma-Yajnn, recite the Yajnf and Bimans wearing merely at their 
pleasure the Kola pavitra on their finger, so also meditation, Ac., in the highest heaven sis 
performed by the Preed of their own accord. Por all the other injunctions are only sub- 
servient to the statement referring to final beatitude. As says the Braham-Tarka Indeed 
even those that have attained to heavenly bliss perform of their own accord the medita- 
tion on Bari, just as Brihoins after their regular duty recite the Vedas, observing the 
rule of wearing Kusa grass, Ac., sitting with their face to the east"— Madhva. 

BOTHA HI. 8. 28. 

m«m<t ikurow i\i\ ihcii 

Simparaye, when the love for the Lord (has arisen in the soul), <nfa 
Tartavya, of the bondage, (which is to be got rid of) something to cross over, 
epmif. Abhftvftt, owing to the absence, NUT, Tatha, so. ft, Hi, because. 

Anye, the others : the other {fckhins, the Vajasaneyins. 

28. Wbeii the love for the Lord (has arisen in the 
soul), the philosophic meditation is optional, because there 
is absence of the bondage ; thus say some Sakhins— 389. 

COMMENTARY. 

The word WW.TX means the Lord : because all tattvas meet in 
Him (traRfffer tnsmfc wftra) Tl be Love for the Lord is called «|*KHI I 
It ia formed by adding the affix UV under PAnini, IV. 3. 53. 

When a person has. got this love for God, it ia optional for him to 
meditate on tattvas or not. It is not obligatory. Why ? Tartavyabh&vat— 
because they have nothing further to croes over. For then there exist no 

fetters which he has to cut off. So also the others, namely, the VAjasaneyine 
read (B|ihad. Up., IV. 4. 21): — 

rtf rfftr fare nit jftanuwM W7!m'iriH"iRi"iihi fan* 

vsafiafcfonti 

M Let » wise Br&htnana (student of the Veda*) after he hM discovered Rim (through 
the scriptures end his Quru), practise prajOa or devotioo to Him. Let him not seek after 
many words ( Vedlnta texts) for that is mere weariness of the tongae." 

8o also the Lord has said in the Bhdgavata Purina ? 4 Jftina (the Path of scriptural 
knowledge and philosophy) and Vairigya (the Path of indifference or aaceticism) are, us s 
general rule, not very beneficial to those devotees (yogins) who are full of my love, and 
whose very self am 1, who are deeply attached to Me." 
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Adhikarana XII— Fear or Love of Qod both cause salvation. 

It has been mentioned above that the meditation on Brahman is on 
Him as possessed of attributes. Now the author commences a new topio 
in order to show that this meditation is of two sorts. Thus. in the Gop&la 
Pflrvs T&pant Up., Brahman is described in the form of Sr! Kr>W» 
dressed as a cow-herd, having the colour of a cloud, etc., and accompanied 
by Prakriti 1 6 tc. This is one form of meditation. Another form is given 
in other Srutis as “ verily this Brahman is the Seh, the ruler of all, the 
controller of all, the Lord of all, etc.”— (Brill. Up., 4 V. 4. 22). This shows 
that, in the first case, devotion in the form of attachment, excited by the 
knowledge of His sweet attributes, is the cause of attaining Him. In the 
second case, it is devotion caused by the command of the law, and 
produced by the knowledge of His Majesty and Lordliness. Thus, there 
are two sorts of devotion or Bliakti— the devotion of love or Ruchi Bliakti, 
and the devotion of fear or* Vidhi Bhakti. Therefore, the object of 
meditation being different tin one case, it is a being of all sweetness and 
love ; in the other, a majestic ruler and king), the bhakti is also of two 
sorts. 

(Doubt.) — Now arises the doubt, which of these two kinds of bhakti 
is the cause of God-attainment ? 

(PAroapakyi.) — As there is nothing to determine which of them 
leads to salvation, therefore, the seeker of Ck>d being in uncertainty, will 
not engage in any sort of meditation, and have no inclination for either. 

(StcMAduta,) —There need not be any such uncertainty, as shown in 
the next SQtra. 

aOTKA HI. 9. 39. 

sswa i ^ w i u II 

gvgg: Chhaudatab, through the Will of God, gas Ubhaya, of either, 
wWrWf Avirodhat, there being no contradiction. [* Na, nor]. 

29. (There is no each uncertainty, because) through 
the wish of the Lord (souls follow one or the other of these 
two paths and reach the Lord thereby), since there is no 
conflict between these two — 390. 

COMMENTARY. 

The word “Not" is understood in this s litre from III. 3. 22, by the 
method called frog-leap. ( That is, when s word of a previous sfktra does 
not affect the efttra immediately following it, but some efftra alter that, it 
is called frog-leap). 
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Chhandatab means by the wish of the Lord, who has determined 
both paths of approaching Him, for the devotees of Sat-prasaftga (the Good 
Company), whether it be through the devotion of love or the devotiop of 
fear, for souls are so constituted by Him that seme love to dwell on the 
Majesty of the Lord, while others are absorbed in His sweetness. How is 
this so? 44 There is no conflict between these two.” Since there are texts 
to both effects, a devotee is at liberty to follow any set of these texts. The 
sense is this There are two eternally perfect paths of meditation on the 
attributes of the Lord. These paths begin with the highest companions of 
the Lord, such as the eternally free, and extend down to the lowest mortal, 
the youngest neophyte. These two paths flow like the stream of Divine, 
origin, the Ganges, from the highest heaven to the world of the mortals. 
Therefore, all the souls in the universe are at liberty, according to their 
choice, to take up any one of these two paths, and join the particular 
discipline of persons treading these paths, and being taught by the teachers 
of that path the method of meditating on the peculiar attributes of the 
Lord, he meditates in that way, and the Lord Hari, the lover of all forms 
of devotion, wishes that these aspirants may get an inclination to follow 
the path. It is because of the wish of the Lord Hari, that these varioua 
Sat-prasa&gins (aspirants) follow one or the other of these paths, and in 
this way they reach Him. 

Note.— There ere three sorts of devotees, the highest, the middling end the youngest. 
The Srst end the last ere not helpers in the ordinerj sense. The first is so ebsorbed in the 
eontempletion of the Lord, that he is not conscious of anybody else, end the lest has not 
jet acquired the neoessery power of helping others. It is only the middle devotee who 
helps the aspirants. 

The Masters of Compassion ere thus defined 

idtOehs v dit s mm i 

M The second kind of devotee is he who loves the Lord, has friendship for the 
of the Lord, compassion on the ignorant end indifferenoe towards the enemies of the Lord, 
and His devotees. (These ere the Masters of compassion)." 

This also shows (hat there is no partiality in the Lord Hari. 


sOnu m. «. sol 



m * i v > 


<i|: Gateh, of reaching God. tfosg Arthavattvara, the quality of leading 
to the PurusSrtha. vmf Ubhayatha, on the twofold paths. warn AnyatM, 
otherwise, ft Hi, for. Mg: Virodhah, contradiction. 


30 . Ia both ways the goal is reached, because other- 
wise then would arise conflict between the texts— 391 . 
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By admitting this, the goal, that is to say, reaching the Lord, 
becomes pertinent in both ways : — that is to say, by the acts of devotion 
to the Lord, by meditating on His sweet attributes ; and by the act of 
devotion to Him, by contemplating His Majestic attributes, one set reaches 
the Lord of love, the other reaches the Lord of Majesty. The word “Artha” 
in the sAtra means the highest end of man, namely, God, the Supreme 
Peraon. “ Arthavattvam” means having the attribute of taking to the 
Lord. If this be not admitted, then there would arise contradiction 
between the two sets of texts, one enjoining meditation on the sweet aspect 
of the Lord (the Ruler of Gokula), the other enjoining meditation on the 
Lord of Majesty (the Ruler of Vaikun(ha) The word “ hi ” in the 
sAtra indicates that both texts are of equal authority. 

It cannot be said that both these methods should be combined on 
account of the sAtras III. 3. 6. and both methods of devotion must be 
practised by one and the same, person. Though that sAtra teaches 
combination of attributes, yet it cannot be applied here, because the 
Ek&ntin devotees are not anxious to see in their object of devotion, other 
attributes than what they meditate upon, and opposite attributes do not 
come within the scope of their cognisance. This will be further explained 
in sAtra III. 3. 56. 


Adhikarana XIII. 

(Vi^aya.)— The author now establishes the superiority of the devotion 
of Love over that of Law. 

(Doubt .)— The doubt arises whether Vidhi Bhakti (or the devotion by 
following the path of law) is higher or the Ruchi Bbakti (or the devotion 
by following the path of love.) 

{PUrva-pah^ a.)— The man following the path of law, performs fully 
all the portions required by the law formally and strictly, hence his 
devotion is superior to that of the other, who is always in a state of rapture 
and whose actions are unmethodical. 

(Siddh&nta.) — The next sAtra shows the superiority of love. 

8tTEAni.S.81. 

8U Wl M ^ I ^ Util 

>s Upapannah, be baa attained prominence «( Tat, that (one-neaa 
of attachment). «Nn Lakaana, mark. Hewhoae mark or characteristic ia one- 
pointed attachment to Hie devotee who haa auch love. The love of the devotee 
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evokes such love in the Lord, Artha, object. The purusirtha or summum 
bonum, U., the Lord. UpalabdHeb, on account of the obtaining, Awi 

Lokavat, as ia the ordinary experience. 

31. (The devotee on the path of Ruchi or love) has 
obtained superiority, because he has obtained (control over) 
the obj ect-of-human-life, (namely, the Lord, who Himself) 
possesses this characteristic (of being the Devotee of His de- 
votee, because He appreciates sweetness in others, since He 
Himself is All-sweet). As we see in the kings of the world 
also — 392. 

COMMENTARY. 

The person worshipping Hari by Ruchi Bhakti is Upapannah or one 
who has obtained superiority or in whom there exists superiority. Why ? 
Tal-Iak$ap&rthopalabdheh, because of his having obtained the object 
possessing that characteristic. The Lord has the characteristic, similar 
to that of Ruchi Bhakta, namely, he is solely devoted to such a Bhakta. 
Therefore he is called Tal-Iakgapa, or possessing such a characteristic. 
He is artha or the Object or the Qoal of the human quest, for he is the 
Supreme Person possessing all sweetness. Tal-laksapSrtha is a compound 
meaning “ the .object that has that characteristic.” Upalabdheh means 
“ because of obtaining.” The Ruchi Bhakta is superior to the Vidhi Bhakta, 
because his devotion being of the nature of sweetness, is more pleasing 
to the Lord of Sweetness, and thus such a Bhakta, by the very fact of 
his self-forgetting devotion, brings the Lord under his control. The 
author illustrates it by an example, saying “ as in the world.” As in 
this world, a person is considered praiseworthy, who by his unwavering 
attachment and loyalty to a king (who appreciates the devotion and 
loyalty of his subjects) brings such a king under his control, bo a 
Ruchi Bhakta, by his steady devotion to the Lord, brings the Lord under 
his control or influence. The Lord does not lose his independence by 
thus coming under the control of His Bhakta. On the contrary, com- 
ing under the control of His lovers is one of the most attractive attributes 
of the Lord. The sense is this. The Supreme Person is verily a Lover of 
sweetness, and he manifests his sweetness in these Ruchi Bhaktas, and 
when those Bhaktas, being attached to Him, offer themselves to Him, 
He accepts their self-surrender and is purchased by the greatness of 
their love; and He makes them great so that they may fully experience 
His sweetness. Without this condescension on the part of the Lord, 
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they could not have experienced the fulness of Hie love An has mid 
blessed Buka : — ^ ^ ^ 

nnf i 

itPRironMqaiBl to slWitUff i 

This sou of s cow-herd, Lord Kflyne, is sot esay of sttkiMMnt to the embodied soots, 
whether they he JSIals (those who hove toothed wisdom bat yet hove the oonsoloasosss 
of their bodies), or whether they ere At— bhStee (who hove reel teed t holr-se l f sod are 
aneosseloos of their bodies), os Be Is obtainable hereby those who are HIsBhaktas of 
Im 

Though His conquest is obtainable more or leas, as a general rale, 
by all hinds of Bhaktas, yet His Bhaktas of love conquer Him thoroughly, 
and hence it is demonstrated that Ruchi Bhalti is the highest of all kinds 
of Bhakti. 

Adhikarana XIV. 

(Ptyaj/a.)-- The author now commencf another topic, in order to show 
that this worship of the Lord is of two sorts, either having one member 
(AAga), or having many members (AnekAAga). In the Gopdla PArvs 
TApani, the sages ask BrahmA “ Who is the highest God ? Of whom even 
death is afraid? By knowing whom every thing else becomes manifested ? 
Through whom does this universe revolve ? ” In answer to these four 
questions, . BrahmA answers, that Kri$9* is the Highest God and devo> 
tion to Him is the highest aim of man. He then teaches the sages the 
mantra consisting of eighteen syllables, namely, Klim Kji§nAya GovindAya 
Goptj ana-v&llabh Aya svAhA. 

Having taught this mantra the Upanig&d goes on ttfsay : — 

toGi $fs$r i 

“He whowedltates upon this Kfifoa, recite* HU os—, aad worships Hlw with we 
Tteo, bscoo — as lw—rUi.” 

(Doubt.) — Now arises the doubt Here three things are mentioned. 
DhyAna or meditation, Rasana or Japa, and Bhajana or service. Does 
release depend on the performance of all these conjointly, or on any one 
of them ceparatdy. 

(Ptfrro-pakfa.) — The Pflrvapak$m maintains that all these three when 
performed conjointly, lead to Mokfa, because after conjoint mention of them, 
the Upanifad says, “ the man becomes immortal. ” 

(SxddhAnta. V— The next sfitra refutes this view. 

Hot*.— Wo (It* the full posses s of this Vptalfad In order to better nadesstaod this 

^ sir mjpfitttf sro 
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4 Om. Th* Mgcs Mked Bnhmft, “ Who Ip the highest God I Of whom lsd«*th«fr*id? 
By knowing whom every thing els* li known ? Through whoa doc* this wotM emanate r 

nf (nw nw i 

On being oo questioned, Biahmt replied 

Att Krlfpe la verily the Highest God (This Is Vtsudeve.) 

W^wi, tytgtfhffc i 

The Death Is afraid of Govinda. (This is 8aokarfana-YjAha.) 

By knowing Gopfjanarallabha every thing else is known. (This is Anirnddha-vygha.) 

entf OecSrihi 

Through Svtht this world is crested. (This is Pradyumna-vy the.) 

^ bw f tncnftftr f fofanraipn m f «r 

f mgww mm Sfar, 

»np,H*nmkftri iRHni «ura% raflr mrffc *ih*t 

^ ^ «v h m 

Wm& I 

The sages asked him "Who Is Krifoa, who is Govlnda, who is Gopijanarallabha, 
who la tribl f" Brahmt answered them. 

He who destroys (Haryana) since is Kyif na. He who knows IT or who is known 

through A, ie, cows, earth and Vedas (tor “go "means all these three) is OoTinda. He 

who destroys (Vallabba) the ignorance of the Gopfjanas is called Gopljsnavsllabha. His 
hiyi is BtIIiL All (these four) constitute Brahman. He who meditates oo aw., recites 
it silently and serves it, becomes Immortal, beoomcs immortal 

BOTHA III. A 11 

iRn: Aniyamah, there ia no rule (as to the combination), gjfam Sarve- 
aim 9 of all. eMfi| Avirodhdt, there being nothing against or no conflict, 
wm &bda, the word (#.*., the Revealed Scripture or gruti.) wyimmwL Anu- 
m&nlbhyAm, and inference or Smpti. 

32. There is no rule (for the combination) of all these, 
as there is no conflict (between this text of the Gop&la (Jp. 
and) other Sruti and Smj-iti texts — 393. 

OOMlflNTARY. 

There is no such restrictive rule, that the only means of obtaining 
Release is the conjoint performance of meditation, prayers (japa), and 
Divine services. Any of these singly has the potency to bring about that 
result. Why ? Because there is no conflict between this text of the 
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GopAlt Tipani and the other Gratis and Smritis. Thus in a later passage 
of die same Upanifad it is declared 

i ift i ^ ^ 

fm f*tr i «raiA 4** ^ Wf m wi*fww 

ftftan i Wfa M ft i ia*irhfit gCl«m i wriflr wuft ift i 

nmtpn^vnifll wrt"**P*4r null i tipntw<Nrtwi4rti 

Meditating with concentrated heart on Krifna, a man Is freed from thaOyole of birthfl 
and deatha. Reciting Hie mantra and doing ptyA to Him, ia like the conjunction of the 
moon with the earth (the Lord is brought down to the heart of His devotees, as the moon 
Is reflected in water.) His mantra consists of five words, namelj, (1) Klim-Kfifnija, (S) 
GovindAye, (8) Gopfjana, (4) VallabhAya, and (8) SvAhA. Reoiting this Are-worded mantra, 
on the Are parts of one's body, namely, (I) Heart, (8) Head, (8) ffikhA or toft look, (4) 
Breast, and (8) Hands with Are elements hearen, earth, the snn, moon and Are, one assum- 
ing these forms, attains Brahman, verily he attains Brahman. 

Not *.— The Are Mantras thus deduced are 

(1) ifffwrokiwdmnvwiM 

KUm-Krifniys divitmane hrldayiya nama^, (Heart). 

(2) AMI fQlfl I 

Oovindiya bhAmyitoane Since svAhA, (Head). 

(o) JlUINf nqpwRn I01N W I 

Oopijana sflryAtmane SikhAyai vsfsf, (Tuft-look). 

(4) upwr wiwri 

VallabhAya chandramasAtnmne KavachAya hop, (Breast) 

(5) nifi’ tivHvuA sm W 

SvAhA sAgnyAtmane* strAya phs$. 

This text of GopAla TApani shows that the meditation on or the 
recitation of the mantra can singly confer release. Therefore, the previous 
text of this Upanipad (namely, “ Etadyo dhyfiyati rasati bhajati so amyito 
bhavati **) must be interpreted in conformity with the subsequent text 
61 the same. Similarly, there are other Smyiti texts to the same effect 
Thus 

gwpvt i 

By merely singing the name of K|*iftia, one gets release and reaches the Highest 

qtfaft yw wyy witr n wfrm yM gwM 
ewlt ^fir w vwvnft m jwW l 

H. who bow. down to Krifna, even ohm in salutation, goto the merit equal to 
the perfornuae. of ten Asvamedha bathe ; with, however, thle difference, that the per- 
former of Afvaiaedha eomea back again on earth (on the exhanation of merit), hat the 
a d or er of Krifpa ia never bom again (for the raanlt ia inexhaustible.) 

These Pnr&pic texts also show that singing the name of the Lord 
or service of the Lord by prostration, do., singly ia capable of effecting 
release. The Qopftla Tapani Sruti (Dby4yati, Raaati, Bhajati) ia not opposed 
to these. Hod it meant that these three must be practised jointly for the 
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sake of Mukti, then it would have contradicted both these Gratis and 
Smptu, which teach how release can be obtained by Bhakti (whether it 
he of meditation or recitation or service.) 

The conclusion, therefore, is that tbe sentence " he becomes immor- 
tal,” should he jobed with everyone of the three verbs. (He who meii- 
tatet on Him becomes immortal, he who tings Him becomes immortal, 
he who tenet Him becomes immortal.) If these three be taken collec- 
tively, then GopAla Tfipani should he interpreted as employing here an 
a fortiori argument. (When the other gratis and 8mritis teach that 
meditation, singing or service can singly lead to Mukti, how much 
more easily and surely must the Mukti he got when these three are com- 
bined.) 

These three are illustrative of other methods of Bhakti ; they do not 
exhaust them. Thus the Bbigavata PurAna, VII. 5. 23, describes nine 
kinds of Bhakti:— _ 

vwi tflW fWffj qngwwt* i 
wwMqHH, i 

« Li t tering to the reolUtlon of the name of VI|no, ringing It Umeolf and mmamfaer- 
Ing It rimayt, serving, worshipping and minting Him; treating Him aa one's Master or aa 
n Friend, and seM-snnender (am nine kinds of bhakti).’’ All these nine kinds am Implied 
by tbe above three, and every one of them has full efflcaey. 

“ But ’’—says on objector — “ Release, is the result of meditation 
alone, as taught in the gratis. VRtif HT uft *c., (Brih. IV. 5. 

0 and II. 4. 5.) How do you say that it can be effected by japa, Ac., 
algo ?” To this we reply ; japa (silent recitation of prayers), Ac., are 
interlinked with meditation — one is pervaded by the other. Meditation 
is interwoven with japa, Ac., and japa, Ac., is so interwoven with medi- 
tion. Both are mutually interdependent. Therefore there can be no 
valid objection tp what has been established above. 

Says an objector— It is not proper to say that on getting tbe know- 
ledge of Brahman (here takes place release. BrahmA, Rudra, Indra and 
others, who have acquired perfection in the knowledge of Brahman, are 
seen immersed in cosmic activities — nay, sometimes are found to be acting 
contrary to the Lord Himself. 

This objection is answered in the next sfltra. 

8t>TRA III. S. 33. 

qjif wflERTC 1 * . YAvad-adhikAram, according to the (length of the period of 
their) office. qpfMnr Avasthitih, the remaining in the world. SltftalfihWV 
AdhikArikAgAm, of the office-bearers. 
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33. The office-holders remain in this world upto the 
end of the period of their tenure of office. — 394. 

COMMHTABT. 

We do not maintain that all knowera of Brahman, though perfect 
Masters of such knowledge, must necessarily become Mnkta (or get ont 
of the cosmos.) Bat what we say is this. The Release is for him whose 
PrArabdha Karmas (the so much of the deeds for the total expiation of 
which a new incarnation is taken) are exhausted, by suffering the fruits 
thereof, whose KpyamAna Karmaa (the deeds done in die present in- 
carnation to be atoned for hereafter) do not cling to him (because of 
Brahma-vidyft, since he performs them as service to the Lord, because 
he has attained the knowledge of Brahman), and whose Saiichita Karinas 
(past deeds other than PrArabdha, which are kept in More for expiation in 
some future incarnation) are destroyed by the fire of Brahma vidyA. In 
other words, he whose past deeds are all destroyed and exhausted by know- 
ledge and suffering, and whose present deeds sit loose upon him, because 
of theosophio knowledge— such a person gets Mukti and goes away from 
the world. But office-holders, like BrahmA and the rest (having a definite 
place in the Divine hierarchy) are still not Mnktss, though their Safichita 
Karma* no longer exist, but are destroyed by VidyA, and their present 
Karmas are unclinging for the same reason, but their- PrArabdha Karma 
(in the shape of the strong Will generated in the Past to be co-workers 
with the Lord) not being exhausted, keep them to their post; and they 
remain in this world so long as the duration of their office lasts, and 
does not come to an end. (They are appointed by the Lord in accord- 
ance with their Karmas for a certain period, and it is on the expiration 
of that period that their Karmas are fully exhausted.) On the exhaustion 
of these meritorious Karmas that gave them this office, they get release 
and enter into the Highest State. • It should be understood thus. Dsvas 
like India and the rest, with a shorter period of tenure of office, go at 
the end of th&ir respective periods, to BrahmA's world ; for the duration 
of BrahmA's office is longer. But when the term of BrahmA's office comes 
to an end, and he gets release, then all these lower divinities get release 
also dong with him. (In the interval they remain merged in BrahmA.) 
The author of the sfitras will mention this in IV. 3. 10. 

As to their standing against the Lord (such as BrahmA did in 
stealing the cows of Kpfpa, or India in sending torrential rains on 
Vraja), that is a mock fight only, and is done under the command of the 
Lord, to further the action of the drama which the Lord plays in each 
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Avattra. The so-called oppoeition to the Lord is no reel opposition, for 
Brahmi and others are all actor,, playing this world-drama, in harmony 
with the Will of the Lord. 

As to their being obaeased by paaaions, Ac., that is also an appear- 
anee only. Being firm in their knowledge of Brahman, pasmons, Ac., 
cannot overcome them (they make a show as if they were so over- 
powered.) 

Therefore, it follows that other knowers of Troth than these office- 
holders, do get Mokti as soon as they get the Vidyl (In the case of these 
Hierarchies, it is delayed till the end of the period of the office cf 
Brahmi) Thus there is no real injustice done to anybody. 

Quart.— Do these office-holders really want Mukti ? Or do they 
not find greater satisfaction in being conscious co-workers with the Lord 
in His World-drama? 


Adhikarana XV 

(Vifaya.) — The author now commences a fresh topic, teaching that 
the attributes like “ neither coarse nor fine,” etc., should also be combined 
in the meditation on the Brahman. (In the previous aphorisms, Brahman 
was taught to be meditated upon with the attributes appertaining to a 
Form. How such attributes are going to be mentioned which cannot 
belong to any form. In the Bphadiranyaka Upanigad we read (Til. 8.8.):— 

* tnpgrftr fta** * aqwRi i <. i 

M He said : 1 0 Gtrgl, the Brlhm*aai call this the Ak$ara (the iiuperUhable.) It la 
neither coarse nor fine, neither short nor long, neither red (like lire) nor fluid (like water) ; 
it is without shadow, without darkness, without air, without ether, without attachment, 
without taste, without smell, without eyes, without ears, without speech, without mind, 
without light (rigour), without breath, without a mouth, without measure, haring no 
within and no without, it derours nothing, and no one derours it,*” 

(Doubt .)— Now arises the doubt, should the attributes negating the 
qualities of coarseness, fineness, shortness, etc., be combined in all 
meditations on Brahman called here Ak$ara or Imperishable? These 
attributes give rise to conceptions incongruous with the idea of Brahman 
having a form. 

(P&rva-pakia.)— In the sfltra III. 3. 20., Brahman has been described 
as having a form (Vigraha), and meditation is taught on this form of 
Brahman. But the Qualities described in the above passage of the Brib, 
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Upanipdue impossible to exist in a Brahman having a form. There- 
fore, these attributes should not be comprised in the general meditation 
on Brahman. 

{SidihAnta .)— The next aphorism controverts this view. 
sfiTRA in. *. S4. 

mnM writs: nwpsesosT'writ'Wwse- 
vwq n 1 1 1 1 v* # 

siglfhwfl. Akfara-dhiyAm, of those (qualities) which inform about the 
Imperishable Brahman, g Tu, while, but. wribr Avarodhah, acceptance: 
comprising, combination, eme SflmAnya, because of the uniformity, the 
sameness, the equality. MISWL Tad-bhAvAbhyAra, and his qualities. 
dlwwi Aupasadavat, as in the case of Aupasad mantras. qg Tad, that 
ftgq (Jktam, has been explained. 

34. But these qualities which give information 
about the Aksara Brahman, are to be comprised in medi- 
tating on Him as a Form, because of the uniformity of His 
nature as in the case of what belongs to the Upasad. This 
has been mentioned before. — 395. 

Nats. - Dr. Thibeat translates this sStrs Urns : Bet the conceptions of tbs Imperish- 
sbleareto be comprised In all meditations. There being equality of the Brahman to 
be meditated on, end those conceptions existing in Brahman ; as in the case of what be- 
longs to the Upasad. This has been explained. 

OOMMflNTABY. 

The word “Tu ” refutes the above POrvarpakp. All these concep- 
tions, of “ not being coarse, etc.,’’ described in relation to the Akqara 
Brahman ought to be comprised in all meditations on Brahman. .Why ? 
Because all the Vedic texts refer to Brahman alone: such as the 
following druti (Ka(ha Up., I. 2. 15). 

“ Yaais said : That Word which all the Vedas record, which all paaaaees proclaim, 
which men desire when they live ee religious students, that Word I tell thee briefly, “it 
leOm," 

The essential nature of Brahman, who is the object of meditation 
taught by all Vedic texts, is uniform and the same throughout There- 
fore, all these attributes of non-coarseness, etc., applied to Akgara 
Brahman, must be thought of in meditating on him aa a form. 

The sense is this. In the SvetArfratara Up., I. 11., it is said that 
release is obtained through knowledge : 

“ When that Ood la known, all fetters fall oil, sufferings are destroyed, and birth 
and death oeese. From meditating on Him there arises, on the dissolution of the btfdy, the 
third state, that of nnivomi lordship ; bat he only who is alone, Is mtlsfled, " 
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This knowledge means conception of God not as an ordinary object, 
but an extraordinary Being, possessing paradoxical attributes. Otherwise, 
if Brahman is thought of as an ordinary being, then it will lead to many 
inconsistencies, and the knowledge of Brahman so gained will not be a 
right conception. Therefore, the formol Brahman possesses not only 
bliss, knowledge, all-pervad ing-nesa, etc., but it is qualified by the negative 
attributes of “ not being coarse nor fine,” etc., also when the Form is 
meditated with all these qualities, such meditation leads to true knowledge, 
and is not like ordinary knowledge, because the latter cannot lead to 
Mukti. Such paradoxical knowledge differentiates Brahman from all 
other beings and objects.- Thus it has been demonstrated, that this 
Vigraha or form possesses all supernatural attributes, far removed from 
anything material and debasing. 

urd ji! w nw awn MmtSi i 

He le verily neither an tcgel (Deva) nor a demon (Accra), neither a mortal man nor 
an animal. He ia neither a female nor a eunuch, nor a male non a living being. This 
Brahman ie neither attribute, nor action, neither being nor non-beingl He in that which 
remains after all negations. May this endless Being be ever victorious. 

Thug the elephant attacked by the alligator, praised with the above 
verse the Supreme Brahman, showing him as devoid of coarseness, etc. 
Though thus prayed to, the story mentions that the Lord Hari appeared in 
His usual form before the elephant, and gave him release. If the Lord 
were formless, and if the above attributes of non-grossness, etc., did not 
belong to His form, then He would not have thus appeared before the 
elephant, because he (the elephant) had not addressed his prayero to any 
being with form, but to one formless Entity, who was neither Deva nor 
Agura, etc. Therefore, the form in which the Lord appeared before the 
elephant, must be the form that possessed all the attributes mentioned 
in the above prayer. Otherwise, there would have arisen only mere 
knowledge in the mind of the elephant, a mere consciousness of some 
vague and vast existence, who had come in response to his prayers, and 
it would not have been a visible perception, but a mere conception. In 
the above verse, the Prfikjitic devahood, etc., is negated of the Lord. He 
is not a Deva, etc., having a Prfikptic body. But He has Devahood and 
Purugahood of His own, which are His essential nature and which are 
non-Prakfitic, because the Lord appears as a Shining One or a Deva and 
has the form of a Man (Puru?a.) 

The s&tra gives an illustration of the principle that qualities 
(Secondary Matters) follow the principal matter to which they belong, by / 
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using the phrase “ As in the case of what belongs to the Upasad,” namely, 
like the Mantra which belongs to the rite called Upasad. 

The meaning is that it is treated like the mantra, which is a sub- 
ordinate member in the ceremony called Upasad. The mantras (Agnir 
▼ai hotram, Ac.), for the offering of the PuroijMa cakes are taught in the 
SAma-veda : and are sung with the SAma-vedic intonation, in a loud voice. 
But in the Yajur-vedic four days’ rite called the J&madagnya, in those 
Upasads where the Purodatfa cakes are to be offered, these SAma-vedic 
mantras are used by the Yajur-vedic priest, the Adhvaryu, whose duty it 
is there to offer the PurocjArfa cake. Therefore these mantras, when used 
in a Yajur-vedic rite, are recited in a subdued voice as other mantras of 
the Yajur-veda, and not loudly as the mantras of the SAiga-veda. (The 
mantras lose their SAma-vedic character when used in a Yajur-vedic rite.) 

“As the mantra ' Agnir val hotram veto,’ although given in the Bima-veda, yet has to 
be recited in the Yajnr-Veda style, with a subdued voice, because it stands in a subordinate 
relation to the upasad -offerings prescribed for the foui^dsys' sacrifice called JAmadagnya ; 
those offerings 44 are the principal matter to which the subordinate matter, the mantra, baa 
to conform. ” “This point is explained in the first section, i. e., in the Pfirva Mfminsi 
Sfitras, III. 8. 8."- (Doctor Thibaut’a Riminnja). 

Therefore, the ideas of absence of grossness and so on, though found 
in a few passages like those of the BphadAranyaka Up., must be com- 
bined with all the other attributes of the principal, namely, the Ak^ara 
Brahman, in all meditations on Brahman ; because all these ideas invari- 
ably follow the idea of Akgaia Brahman. 

Note.— The sfitra ILL 8. 9 of the Pfirva Miming* is to the following effect 
44 The subject of the hymns of the Sima-veda being snng low at the time of establish- 
ing a sacred lira ” 

44 The principal and subordinate statements being opposed (to one another), (the 
latter submits to the former) because the subordinate statement subserves the principal 
ona Hence the principal statement (alone has) a connection with the Veda ** 

The two kinds of statements, principal and subordinate, hare already been explained. 
Their exegetical functions differ. When they conflict, the principal statement prevails, 
because a subordinate statement has not independent function to perform : it has to con- 
tribute to the power and use of the principal statement Hence the principal statement 
invariably predominates. The translation of a Vedic text will illustrate and explain 
these remarks. 44 He who knows thus establishes fire." This is the principal text 
prescribing the establishment of the sacred life. In this connection, other mantras, 
prescribing the way in which Simas are to be chanted, occur. They are:— (He) 
knows this, sings the Varvantiyasams. " 44 (He) who knows this, sings the YAJnayjniya- 
slma.” He who knows this, sings the Vftmadevya-slma. ” It is already shown that 
the mantras of the Yajur-veda are to be sung low, and those of the Sima to bo 
chanted aloud. But the establishment of the sacred fire is to be regulated by the dicta 
of the Yajur-veda, and these dicta are, therefore, principal. The mantras of the 
Bima-veda are to be sung as subserving the principal, the establishment of the sacred 
fire. Though the general rule, that the hymns of the Bima-veda are to be chanted 
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dloud !• recognised, jet the hymns or Si mss prescribed In the Yajtuvveda, end 
to be ohsnled in connection with the establishment of the sacred lire (Agnyldhina) are tb 
be snng low. The gist of the sfttra is that the principal overrules its subordinate.— 
(Xante's Saddardsnachintsnihi). 

Says an objector 41 in the Gratis (ChhAnd. U.p. HI. 14. 2.) Brahman is 
described as doing all acts (SarvakarmA) having all scents (Sarvagandhft), 
etc. just as he is described as possessing the qualities of having a form, 
etc., consequently these attributes of All-agency, All-scenting, etc., should 
be meditated upon everywhere, in every meditation on Brahman.” This, 
however, is hot the case, as is shown in the next sfitra. 

bOtRA HI. 8. 86. 

ywu w a i q , \\\ i \ i ^ii 

ftf lyad, so much only. VPFPIlil Amananht, on account of being mention- 
ed in the scriptures (as principal.) 

35. (The attributes of All-agency and the rest are 
not to be meditated upon in all meditations of Brahman, 
but only) so much (of the attributes as have been mentioned 
before) because their meditation is the principal (the other 
attributes are secondary and are to be meditated upon in 
especial cases only)— 396. 

COMMENTARY. 

44 So much only, ” namely, so much of the qualities, such as 
possessing a form and the rest, mentioned in the previous sdtras, must 
necessarily be conjoined in all meditations on Brahman. Why ? Amana- 
n&t. 44 Because the Scriptures declare,” that these should be primarily 
meditated upon. They say, by so much of the collection of attributes, 
is the meditation completed, therefore, those attributes are necessary to 
be meditated upon. On the other hand, the attributes like All-agents 
and the rest, naturally follow as existing in the object of meditation, and 
so it is not necessary to meditate upon them separately, as existing in 
Brahman. 

Note.—" Only so much, " £«., only those qualities which hare to be included in all 
meditations on Brahman without which the essential special nature of Brahman cannot 
be conceived, ie., bliss, knowledge, and so on, characterised by absence of grossness and 
the like. Other qualities, such as doing all works and the like, although indeed follow- 
ing their substrate, are explicitly to be meditated on in special meditations only. 
—(Dr. Thlbaut's RAmftnuJa.) 
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Adhikarana XVI. 

The author now teaches that the attributes of having divine 
palaces, etc. in which the Lord dwells, should also be combined in the 
meditation on Branman. 

(Vifaya .)— In the Mun<}aka Up. (II. 2. 7.), it is said 

in wim gft i ^ w* vV 

i i Snw n wcftdft t r nfafo& i g* gq^f wftrom i g ft wifr q fa- 
wfar wi^MWta n f frnftr i » i frrcrt qw$- 

tarain rfMt «iw wriRi qctrt » c i 

HJJ1W wTO WOT 9m W*TOH I !l^fi mmikTu wiH^fltrqwMlwqi 

ftjt i m w a* ^orf mftr n aq p rrcfc tar faftr infer f fewnf l n i 
ata nwm gnr fr qua aw rorr wttnf few fir n* i rffryng iy- 
an* m wrq m qfe w a wtata i ww ftr d wi jrqa wrt j fe w ftq 
fftsuitM ffir Wfe f wk Wta» wi I r i 

7. Re who Is All-wise, end All-knowing, whose grestness is thus manifested in the 
world, is to be meditated npon as the Atman, residing in the ether, in the shining CRY OP 
Brahman. 

He is the Controller of the mind, end the Guide of the senses and the body. He 
abides in the dense body, controlling the hesrt. He, the Atman, when manifesting 
Himself, as Blissful and Immortal, is seen by the wise through the purity of heart. 

8. The fetters of the Jits are cut asnnder, the ties of Linga-deha and Prakrit! are 
removed, (the effects of all) his works perish, when He is seen who is Supremely High. 

a The Brahman, free from all passions and parts, resides In the highest golden 
sheath. That is the pore, that is the highest of lights, it is that which knowers of 
Atman know. 

10. Him the sun does not illumine nor the moon and the stars. Nor do these 
lightnings, much less this lire illumine Him. When He illumines ail, then they shine 
after (Him with His light.) This whole ur'rerse reveals His Light 

11. The Htemally Free is verily this Brahman only. He is in the east and in the 
west, in the north and the south, in the senith and the nadir. The Brahman alone 
it it who pervades all directions. This Brahman alone is the Full (that exists in all time 

-the Eternity.) This Brahman is the best. 

(Doubt.)— Here arises the doubt about this City of Brahman called 
the Highest Ether. Is it another name for the glory of the Lord, His 
Omnipotence and Almightiness, or is it really a city, consisting of wonder- 
ful palaces, gateways, courtyards, ramparte and the rest. 

(P&rva-pakia .) — The City of Brahman is an allegory, and describes 
the power and the glory of the Lord (there is no actual city in which the 
Lord dwells.) In other Upani$ads we find it said that the Lord dwells 
in His own glory. In the Chh&nd. Up. VII 24. 1., in answer to the question 
of Narada, “Lord in what does this Infinite reside?” Sanatkum&ra 
answers, “ In His own glory.” This text shows that the Lord rests in 
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His owa glory. Therefore, the City of Brahman means this glory 6f 
Brahman, and that is also the meaning of the word Sanrayoma used in 
the above text In fact, the word Vyoma means the infinite ether which 
has no end. Moreover, the Lord being all-pervading, cannot have any 
particular dwelling place and so the above text shys : — He is in the east, 
He is in the west, etc. Brahmapura is, therefore, an allegory. 

( Siddhdnta .) — This view is set aside by the next sfitra. 
sOtiu in.*, m. 

W W l ^WW^ jVTSW: \\\ I ^ I ^ II 

VS|0 AntarS, inside, within (that Brahmapura.) Bhfita, elemental, 
physical. WPWt Grama vat, like the city or town. Svitmanah, to His own, 
»>„ to His devotees. 

36. Within (that city of Brahman, things appear) 
like (physical objects in) a physical city, to the vision of 
the elects of the Lord — 397. 

OOMMHNTARV. 

M In the interior, ” that », in the City called the Great Ether, every 
thing looks like a city made of elemental mstter, in the sight of His own 
(devotees.) " Of His own, ” means the devotees who have been elected 
by the Lord as His own. (These devotees see this Saqivyoma as a 
physical city.) As says the J$ruti (Muntjaka III. 2. 3.) : — 

stranmr wdt w bwr * ijst trtN i 

N WWRwfrl eiwi | 

Tbit Self cannot be gained by dissertations devoid of devotion, nor by mere keen 
Intellect, nor by mnok hearing. It is gained only by him %chom the Atman chooses. To 
him this Atman reveals His form. 

(Thus this divine city is reachable only by the elects of the Lord.) 
Though all the objects in that city are pure and simple essence of Brah- 
man, for every thing there is Brahman, being a manifestation of His 
power, yet they look to His devotees, as if made of material objects, like 
earth, etc. The word “ vat 11 or “ like, ” in the word Bhfitagr&ma-vat, 
shows that it looks like a physical city, but is not actually so. Every 
thing there is Brahman, as has already been mentioned before in the 
Mupcjaka Up. II. 2. 11. 

“ This veriiy is Brahman the immortal (who appears there) in the 
east and in the west, in the north and the south, in the zenith and the 
nadir. The Brahman alone is it who pervades all directions. This 
Brahman alone is the Full (that exists in all time, the Eternity). This 
Brahman is the best.” 
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To His devotees, the Lord, the Supreme Self, who essentially 
consists of knowledge and bliss, appears variously, as having h^nda, 
feet, nails, hair, etc. Similarly, this Brahmapura, though connsting of 
pure Brahman Itself, appears to His devotees like earth, water, etc., and 
though it is all of one essence, yet it scintillates with many colours, like 
the feather of the peacock. 

sOtra iii. a 17. 

fPTOT \\\ [ \ I H 

tim UT Anyatha, otherwise. If there be no difference, 'fa Bheda, of the 
difference. vgtqflr: Anupapattib, not obtaining. |Rr Iti, so. . Chet, if. 
if Na, no. iqtaMPuroi Upaderfa-antara-vat, as will be seen from other teach- 
ings. 

37. If it be objected that without admitting difference 
(between Brahman and the city of Brahman), there would 
otherwise be no possibility of predicating difference at all, 
we say it is not so, because it is like other teachings regard- 
ing Brahman— 398. 

COMMENTARY. 

“Otherwise,** that is to say, if there was want of difference between 
Brahman and the objects in the Brahmapura, then there would not 
arise any difference between the supported and the support, the location 
and the thing located. This is the objection raised by the opposite party. 
He says, “ if Brahman and the city of Brahman be identical, then there 
would be no difference between the location and the thing located, and it 
would be absurd to say the Brahman lives is Brahmapura. For it would 
then mean that Brahman lives in Brahman.*’ This . objection is raised 
in the first half of the sfitra, which says, if we do not admit difference 
between Brahman and his residence, then the very possibility of difference 
would vanish. The objection is answered by saying, “ it is not so, because 
it is reasonable (or unreasonable) like other teachings.** As in other 
texts, it has been declared that there is no difference between the quality 
and the qualified, in the case of Brahman, yet such difference does appear 
on account of specific texts, similarly is the case here. Thus the Tait. Up. 
declares Brahman to be bliss, and it also declares Brahman as possessing bliss, 
by knowing the bliss of Brahman one does not fear. Thus Brahman is 
both bliss and blissful — the quality and the substrate of quality. Similarly, 
Brahman is both the tenant and the tenement — the dweller and the re- 
sidence, for everything is possible in the case of Brahman. 
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As there is no difference between the Loka (world) and the Lord of 
the Loka, between the dweller and the residence, it follows that both are 
the objects of worship equally. This is shown in the next siitra. 

Note.— This Is true only of Goloka and Vaikun{ha and not of lower token. The Lord 
eanntitnten Hln Heaven, Every object there is the Lord, though appearing to the Elects 
as separate from the Lord. Logioally, therefore, every each object may be worshipped, 
for it is the Lord. 

8UTRA III. 8. 88. 

|| \ | ^ | || 

■iRlW: Vyatibarafc, mutually changeable, fnfijNfaf Vigim^anti, they 
distinguish, fir Hi, because. Itaravat, as the other (utterances.) 

38. The S'rutis describe the Lord aid His World as 
identical and mutually interchangeable, like other texts, 
(where the Lord and His body are shown as identical) — 399. 

COMMENTARY. 

In the Bfihad. Up. 14. 15., it is said : — 

<1^1 wr u* ^5 mnnf wk *3^13 vWrt 

vWh w* mww i mnfr r 

gnmia ft wwt mmwyq fr g m wwsNrW fcwsusp « «***- 
foftftr h jjqfa q«n ms*RjwtsqaT wriwi vft* *r wqSMfty 
difir mwnt 5H mrands twfidttr q v wnds hv> 
gqwt q ow wft dtafr uwiwu wrafti wwvnwfr awqafr 1 im 

There are then this Brahman, Kghatra, Vis, and Sfidra. Among the Devas that Brahman 
exiated aa Agni (fire) only, among men as Brdhmann, as Kyatriya through the (divine) 
Kyatriya, as Valay/i through the (divine) Vaisys, as Sfidra through the (divine) Sfidra. 
Therefore, people wish for their future state among the Devas, through Agni (the sacrificial 
fire) only ; and among men through the BrAhmaaa, for in these two forms did 
Brahman exist 

Now if a man departs this life without having seen his true future life (in the Self), 
then that Self, not being known, does not receive and bless him, as if the Veda bad not been 
read, or as if a good work had not been done. Nay, even if one who does not know that 
(8e!f) should perform here on earth some greet and holy work, It will perish for him in 
the end. Let a man worship the Atman only, as the World (Lokam) or (Brahmapnra.) If 
a man worships the Atman as the Lokam (the oity of Brahman) his work does not perish, 
for whatever he desires that he geta from that Atman. 

This text dearly showB that the Lord is the Lokam. Texts like 
these describe the Supreme Self as the Loka, and the Loka as the Supreme 
Self. Thus it proves that the Loka and the Atman are interchangeable. 
The Supreme Self is the heavenly region called Ookiria, Vaikuntha, Saip- 
vyoma, MahimA, etc., and the heavenly region is the Supreme Self. This is 
like other descriptions of Brahman. As in the Gop&la Tap. Up., the Lord is 
8 
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described ae having eyes like full-grown lotos, etc., as being above Prakriti, 
showing that the body is the Lord and the Lord is the body, so here also 
the Lord is the Heavenly World and the Heavenly World is the Lord ; 
both are equally adorable. So it follows that Hari, whose form is bliss 
and knowledge, through His inconceivable power, Himself appears as the 
Heavenly World, with all its various objects, as He Himself is various in 
His nature, and this He does to His devotees and not to others. Therefore, 
the Heaven World should be worshipped equally with the Lord. 

Note.— Th* Heaven of the Lord is visible only to the gleets. Others cannot see it— 
they can go up to Svarga only. 


Adhikarana XVII. 

The author now commences the present section in order to strength- 
en the teaching above given. 

(Visaya .) — All the texts that describe peculiar attributes of the 
Lord are Vi$aya texts in this Adhikarana. In the preceding sfitras 
it has been taught that the Lord has the qualities of omniscience and 
the rest, that the gieat ether is His dwelling plaoe, and that He must 
be meditated upon as such, possessed of these attributes. 

(Doubt.)— Admitted that the Lord Hari has all these attributes, yet 
it does not follow that these are the real attributes of Brahman, but that 
they are phenomenal and do not constitute His essential nature ; because 
the texts say that Brahman is nirguna or without any qualities. The 
doubt, therefore, arises, are these qualities of Brahman phenomenal (Mfiyic) 
or the essential attributes of Brahman.? 

(Pdreo-pokfa.) — The texts like those of the Byih. Up. IV. 4. 19. 
(By the Mind alone it is to be perceived there is in it no diversity. He 
who perceives therein any diveisity, goes from death to death.) and 
II. 3. 6. [Next follows the teaching (of Brahman by it is not so, it is not 
so ! for there is nothing else higher than this, if one says): ‘ It is not so.* 
Then comes the name * the True of the True,’ the senses being the true, 
and He, the Brahman, the True of them], shov? that Brahman has no 
attributes, and that the so-called qualities of Brahman are phenomenal 
only. 

(Stddhanta ,)— 1 This view is set aside in the next sfitra, which shows 
that the attributes of Brahman are not unreal. 

sOtju hi. 8. 88. 

a* ft HWTTOll ^ I * I H II 

VW*' Saeva, the verily, ft, Hi, because. mflWi Satya-Adayah, Satya 
(truth) and others. 
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39. Because she Herself (the Parfi &akti of the Lord) 
is the Truth and the rest (these attributes are real) — 400. 

OOMMBNTARY. 

In the dvet Op. VI. 8., it is declared that the power of the Lord 
ia inherent in Him and is known as Parldakti, and is different from the 
MAyUakti of the Lord. 

w wsrt sqf <s Swt w wmaimftww i 

ww w t h fi ift t s arat wniM swu g fhwT ski 

• ^ 

There it no effect end no cense known of Him, no one Is seen like onto Him or 
better ; His High Power (Pert&kti) is revealed es manifold, as inherent, acting as force 
end knowledge. 

This and texts like Vi§nu rfaktil? park, etc., show that the Lord has 
this High Power, different from M&y&. and that this is an attribute which 
constitutes the essential nature of Brahman, as heat is the essential 
quality of Fire. This is called the Par&rfakti or the Svaruparfakti of 
the Lord. Because this very power becomes modified as truth, omniscience 
etc., hence they are not m&yic or phenomenal attributes, but on the other 
hand, they belong to the essential Self of the Lord. These attributes of 
truth, omniscience, etc., are modifications of the Par&tfakti, and the two 
reasons for it will be mentioned in the next sfitra. Therefore, the Sruti 
says, 44 there is no diversity here meaning thereby that all these attri- 
butes are modifications of the Par&rfakti and Par&rfakti Herself. The 
text ,4 Neti neti,” quoted by the Pfirvapak§in, lias already been explained 
in sfitra III. 2. 22, and those arguments need not be repeated here. 

The word ndi,” 41 and the rest,*’ in the Sfitra implies that attributes 
like purity, compassion, forgiveness, etc., as well as omniscience, omni- 
potence, all-blissfulness, all-beauty, etc., are also to be included. 

Therefore Sri Par&rfara has explained the word Bhagavat as the 
Supreme Self having the attributes of Isolation, as well as of great glory 
(Mah&vibhuti.) Having mentioned this, he goes on to say that the Lord 
possesses also the attributes of complete Lordliness, supporting every 
one and the rest, both collectively and separately. 

Note .— In the Bhlgarata Pur 4 pa, 1. 16. 27, the Goddess of earth, in addressing Dhanca, 
the king of Justice, enumerates certain attribute^ snch as truthfulness, purity, com- 
passion, forgiveness, generosity, contentment, rectitude, control of mind, control of senses, 
ansterity. impartiality, forbearance, indifference, learning, knowledge, dispassion, govern- 
ment, prowess, energy, strength, memory, independence, dexterity, beauty, patience, 
softness, magnanimity, humility, good-naturedness, mental clarity, intuition, perfection 
of senses, physical, ethieal and mental enjoyment, depth, steadiness, faith, adorableness, 
glory, non-selfishness. She says that these and other great attributes must be prayed for 
by the stiiveis after greatness, from the Lord, for they all exist in Him. 
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Since these qualities are inherent in the Lord, therefore, the $i§i 
Paratfara has defined the word Bhagavat as meaning the Supreme Self, 
who though pure (isolated from^ all attributes) yet is possessed of all 
glorious attributes and powers (see Vi^nu PurAna, VI. 5. 72.) 

gar ^ miftr i 

ftsNi vww p II 

“ O Maitreya, the word Bhagavat is applied to the Cause of all causes, to the pure 
Supreme Brahman, possessing Mighty power and Glory.'* 

mu i 

km iwfirai shit inrawm ipt' h 
WWW VglW ftW! i 

ijjsnft Jjwwwftiwwft i 

e v wriMiwd H 

— (Vi$nu Purana, vi. 5. 73 — 75.) 

He is the supporter of all, and the protector of the universe. This is the two-fold 
meaning of the syllable “ bha ” H (Bhartt& and Sambharttl.) The syllable “ ga " if denotes 
the saviour (he who brings the pure souls to himself, gamayitfl) the leader, (he who causes 
his devotees to attain purity of Self) and creator (he who unfolds manifold bliss to his devo- 
tees.) Therefore, the word “ bhaga ” means the collection of the six attributes, Aiavarya 
(lordliness), Yirya (energy), Yasas (fame), firi (fortune), Jn&na (knowledge), and ValrAgya 
(dispassion.) The syllable “ Va ” g means that in whom all elements and living beings 
dwell (Vasanti), the Great Self of all, possessing all energy, and who dwells (vasatl) in all 
beings, Himself unchangeable and immutable. Thus the word “ bhagava, '* consisting of 
three syllables, means knowledge (omniscience), energy, power (to create the universe), 
strength (to support the universe), Lordliness (to control all), and the rest. 

Therefore, these specific attributes like truthfulness, etc., exist in the 
Supreme Lord, and are not different from Him and mu6t be meditated 
upon by the devotees. 


Adhikarana XVIII. 

Now the author commences a new subject, in order to indicate that 
the Lord must be meditated upon as having Sri or Fortune as His constant 
companion. 

(Ffyaya.)— In the White Yajur-veda, Chap. XXXI, verse 22, we find 
the following:— 

sfa* ft srofov q frquftmS Wi wjraifa vqgfafr wran ■ 

Beauty (hri) and Fortune (Laksmi), are thy wives: each side of thee are Day and 
Night. The constellations are thy form : the Asvins are thine open Jaws. 

Some say that Sri means here RamA Devi, and Lak§mi means Divine 
Fortune (BhAgavati Sainpat.) Others say Sri means the Goddess of speech 
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and Lakgmi means Ram& Devi. In the Atliarva Siraa (Gop&la Tfipani) 
also we find the I«ord addressed as the husband of KainalA, in the follow- 
ing verse 

«nr> TOgiNro gggmfeft i 
gm grgggrani gi re w q qfr gw h 
giWtwfimmg ngrarygifriS i 
tnwRgpsra gift •nr* i 

M Salutation to thee whose eyes are like lotus, who has garland of lotus, from whose 
navel grows the lotus v and who is the husband of Lak?mi. Salutation to Govinda, the be- 
loved of Ramft, he who is adorned with the crown of peacock feathers, and who possesses 
unobstructed intelligence,” 

Similarly in the Rftma Purva Tapani Up., the Lord is called 
RamAdhAra, the supporter of RamA. 

gift frgrifcqw dhraw gftr <w i 

qrarcw tww idkigws awffi n 

(Doubt.)— Here arises the doubt. Is Sri a phenomenal Being, made 
of PrAkptic matter and therefore non-eternal, or is she eternal, represent- 
ing the ParAdakti of the Lord ? In other words, does Sri represent here 
the Prakfiti — the non-eternal energy of the Ivord, or does she represent 
here the Higher Energy, called the Paradakti? 

(Pilrva-pakfa .) — The Pfirvapaksin says, Sri is a non-eternal attribute 
of the Lord, and she consists of pure Salt vie Prakfiti, and is the MAyA 
energy of the Lord. The Supreme Self has not rfrl and Laksmi for his 
wives in the literal sense of the term, for the Upanisad texts repeatedly 
prohibit all such attributes with regard to Him, by the words Neti neti, 
“ He is not so, He is not so.” Moreover to think of the Lord as having a 
wife constantly near Him, is a degrading idea of Godhood, for it makes 
Him subject to passions, etc. 

(< Siddhanto .) — The above objection is answered in the next sdtra, 
where it is shown that Sri is the Paradakti of the Lord. 

SUTRA III. 3. 40. 

4hiauteRS | S5T II ^ I ^ I I) 

gfTSlft-fSnr Kamadi, desires and the rest. Itaratra, in places other than 
Samvyoman: elsewhere, gw Tatra, there. In the Samvyoman. w Cha, 
and. WpnRrftxU AyatanAdibhyafo, the word wre means all-pcr vadmg. *pr 
means spreading out of bliss and release for the Bhaktas. The word vnft means 
the statement ot the unity of the PaiAiakti with the Lord applies to &i also. 
The whole word means 11 because of being All-pervading, All-spreading and 
the rest.” 
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40. (Sri is verily the Par&sakti and) there (in the 
highest Heaven), and elsewhere (in the Prfikritic world she 
creates all) objects of desire and the rest (for the Lord), (and 
this is so) because she is all-pervading, the giver of Mukti 
and the rest — 401. 

The words “ Sit eva," 11 she even/' are understood in this sfitra from 
the last. “ She even, ” namely, the Paratfakti even is she. 11 In that, " 
namely, in the Supreme Ether, called the Saqivyoman, which is untouched 
by Prakfiti, and 44 in- the other,” that is, in the world of Prakfiti whenever 
the light of the Lord manifests, she is ever ready to create all objects of 
desire, for her Lord, the Supreme Self (in the shape of various modifica- 
tions of her own self.) Therefore, Sr! is ever attendant upon the Lord, 
and hence He is called the eternal consort of Sri. The word 44 desire ” he/e 
means a wish for all objects of beauty and erotic sentiment. The words 
44 and the rest ” mean all the sentiments subordinate to the sentiment of 
k&ma: such as the service of the Lord. Therefore, i3ri is verily«the par&- 
rfakti. Why ? Because she is all-pervading, and she gives release and 
bliss to the worshippers of the Lord. The word 4< aya ” means all-pervad- 
ing ; and 44 tana " means spreading out of bliss and release for the Bhaktas. 
Because of these two-fold reasons (all-pervading and bliss-spreading), Sri 
is just like the Par&tfakti and has the attributes of truth, etc. And as the 
Lord is not different from His attributes, though His attributes in conven- 
tional usage are described to be separate from Him, so Sri is not separate 
from the Lord, though we talk of Her as if she was separate. By the word 
u Adi/* 44 and the rest,” is meant unity with the ParMakti, namely, the 
statement of the unity of the Par&tfakti with the Lord applies to Sri also. 
Thus the text of the Sevt. Up., 44 His Par&rfakti is inherent in Him," showB 
that she is noil-different from the Lord. Therefore 3ri is the Par&rfakti 
and all-pervading. And as the Pararfakti is described as the giver of 
knowledge and release and whose essential nature is all-compassion, Sri 
also possesses all these attributes, and is not different from her. And so 
it is mentioned in the Vi§nu Purana : — 

Sri, the eternal, is the mother of the universe and as Vi?nu is all-per- 
vading, she is also like Him imperishable and undecaying, 0 BrShmanas! 

In another place it is said : — 

0 Goddess, thou art the science of the Self which gives release. 

If dri and Vi$nu were not identical, and if there existed any differ- 
ence between them, then these tw o attributes, namely, all-pervadingneas 



Bh&iya.] Ill PAD A, XVIII ADBIKARANA, 8A. 41. 


571 


and giver of salvation, could not have been attributed to Her, because those 
are the essential attributes of the Lord. And if it be admitted that there 
are two all-pervading substances and two givers of salvation, then we 
are landed at Apasiddhfinta or a conclusion unwelcome to all parties. 

Sri is identical with the Paradakti and (his is mentioned in the same 
Vi$nu Pur&na : — 

He who is called Paramerfa, who is pure (without difference), is so 
called (Paramerfa means husband of the Pai&efakti) figuratively; may that 
Vi$nu be gracious to us who is the Self (the motive power) of all embodied 
being. 

The word Paramerfa is a compound of three words, namely, part 
(Supreme), m& (Lak§mi or Sakti) and ida (Lord or husband.) The whole 
word means the Lord or husband of the Parfitfakti. 

The qualities of all-pervadingness and the rest do not belong to 
Prakpti and are not possible in the case of the latter, therefore it is clear 
that Sri is different from Prakfiti. The conclusion, therefore, is that Sri 
is the ParMakti indeed, and consequently she is eternal. 

If Sri be the Pariufakti, then Her devotion to the Lord would be 
impossible, because ParArfakti is identical with the Lord and none can 
be devoted to His own Self (uot even an egotist.) This objection is 
answered in the next sfitra. 

sOtra ill. s. 41. 

www r d ta: u* i \ i « 

Adarftl, because (of her) intense love. The word AdarA of the text 
must be translated here as love. TOW Alopafy, non-omission, non-cessation. 

41. The devotion of Srt to the Lord does not cease 
to exist because of her intense love for Him — 402. 

COMMENTARY. 

Though there is no difference between Sri and the ParMakti, which 
in her turn is identical with the Lord, yet the devotion of Sri to the Lord 
does not vanish, because of Her great love for the Supreme Lord, Who 
is Her root of existence, and Who is an ocean of wonderful attributes. 
The branch cannot but love the tree, nor the rays of the moon their lord, 
the moon. So Sri cannot but love the Lord Vi$nu, who is her very ex- 
istence. Her devotion to the Lord is established by the Srutis (of the 
Yajur-veda) quoted above. That Sruti shows that she is the most devoted 
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of all wives, and possesses all the attributes of a loving spouse. In the 
Bh&gavata Pur&oa also the Gopinis, addressing the Lord Kfi$na, say: — 

He whose service is constantly craved by Sri, who is ever anxious to 
obtain the dust of His lotus feet, he whom Tulasi though ever resting ou 
his breast, is ever anxious to serve, etc. 

The erotic sentiment is possible only where there is difference be- 
tween the two, the lover and the object of love. But Sr! being identical 
with the Lord, such a sentiment is out of question in the case of the Lord, 
for no one is self-enamoured. Therefore, K&ma cannot exist in the Lord 
and Sri cannot give rise to that sentiment in Him. This objection is met 
in the next sfttra. 

80TRA III. 8. 41 

m m ^ ii 

Upasthite, being present, being near, wff: Atah, hence it is proved. 

Tad-vachanAt, from the statements about Him. 

42. (The erotic sentiment arises- in the Lord), when 
they are near to each other. Hence this sentiment exists, 
because there is the statement (to that effect in the Sruti) 
-403. 

COMMBNTARY. 

The word Upasthita is a past participle, with the force of condition. 
It means that though the Sakti and her support (the Lord) are identical/ 
there being no difference between them, yet the Support of Sakti being 
the best of the males (Purusottama) and Sakti being the best among all 
females, when these two are present (Upasthita) near to each other, the 
erotic sentiment and the rest arise between them ; and thus is fulfilled 
the saying that the Lord is Self-enjoying, Self-enamoured. Therefore, 
the existence of that sentiment is possible in the Lord. But have you 
any authority for this statement? Yes, the text of the Gop&la Uttara 
T&pani : — 

( n ) vnraft tfr i 

"He who, through K&ma (lu6t) desires the objects of desire, he is 
called k&mi. He who, without Kama (but through love), desires the 
objects of desire, he is called ak&rni.” 

“ He who, through K&ma (lust) desires the objects of desire, he is called ltlmi. He 
who, without K&ma (but through love), desires not the objects of desire, he is called ak&mi." 

Note The reading in the printed text of thd Anand&srama series, is «T JSPthft in 
the ieoond sentence : which, however does not appear to be appropriate, 
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This text shows that the Lord has enjoyments of the objects of 
desire, though not moved thereto by k&ma or sensual desire. The word 
ak&ma means something like k&ma, but not k&ma. The force of the nega- 
tive particle ft is to indicate similarity, and not absolute negation. A- 
kfima, therefore, is emotion like kima, but on a higher level When lust is 
transmuted into love, k&ma becomes ak&ma. The Lord, therefore, enjoys 
the objects of desire through ak&ma or love, not through kama or lust. 
Such desiring of the object of desire, namely of Sri, who is His ownself, 
and in whom He realises the completion of Ilimself, is not in conflict with 
the Lord’s being Self-enjoying and full. The intense bliss resulting from 
contact with Sri, who is His own Self, must be understood like unto the 
joy which one feels at looking on his own beauty in a mirror. Therefore 
the sense of the above is this. 

The Lord is quali6ed as possessing two Saktis called Par& and 
Svarflpa. The highest substance is thus described in the Srutis. When 
He manifests Himself in His Svarfipa Sakti or essential nature He is called 
Puru$ottaraa or the highest male. But when His aspect of Par&dakti 
predominates then Buch manifestation gets the name of Dharma and the 
rest. This Par&rfakti verily manifests in the shape of sweetness, lordliness, 
compassion, joy and knowledge and is called Dharma or virute. f5ri in 
the shape of sound is called the word. Sri in the shape of earth and 
other planets is called the abode and when manifesting as giver of 
gladness, joy, expansion of consciousness, she is called Sr!, R&dh& and the 
rest, the highest of all women. All these are various manifestations of the 
Par&dakti of the Lord. Therefore, though there is no difference between 
the Lord and His Par&rfakti or Svarfipa Sakti, yet for purposes of conven- 
tional usage they are spoken of ss different. And Par&rfakti is said to 
satisfy the emotional desires of the Lord. These manifestations of the 
Par&rfakti, like Dharma and the rest, must not be thought of as temporal 
and transient, but they exist from beginningless time, though they come 
into play with the coming of man on the earth. Thus there is no objec- 
tion from any consideration. Therefore, the followers of the Ixird Srt 
Kfi?na must meditate upon the highest truth', namely, the Lord as always 
accompanied by &ri. 




574 VSDlVTA-adTRAa. /// ADSYATA. [Ooeinda 


Adhikarana XIX. 

in (he Goptla TApani it is further stated at the end : — 

Therefore Kfif nm alone ia the highest God ; one should meditate on Him, recite His 
name, adore Him and worship Him. 

(Doubt.)— Here arises the doubt. Is it necessary that the worship 
of the Lord Hari must be done in the form of the worship of Sri Kpgpa 
or may He be worshipped in any other form ? 

(PArva-pakfa .) — As the above verse ends the whole Upani§ad, it is 
more harmonious to interpret it as laying down a restrictive rule that the 
worship of Sri Hari must be always in the form of Sri Kp§na. 

(Siddh&nta .)— This view' is set aside in the next sfltra, where it will 
be shown that there is no such restrictive rule 

aftTRA m. 8. 41. 

dft r sUaiPHWMyi : wjihmRiw . 

wt Tad, of Him. fafa Nirddharaga, of decision, determining. wftwv: 
Aniyamab, there is no rule, or restriction, gf Tad, that, cfc: Dpstaih, 
through the statements seen, fgij Prithag, separate, ft Hi, because. Wgfiigmv: 
Apratibandbah, non-obstruction. WHH. Phalam, fruit. 

43. There is no restrictive rule, determining the 
worship of the form of Sri Kj-isna alone. Because this is 
seen ; for there is a separate fruit, namely, non-obstruction — 
404. 

OOlfMXNTARY. 

There is no such restriction that the Lord Ood should be worshipped 
with the attributes of Sri Kp§na only, and with no other attributes like 
those of Sri R&ma and the rest. The form of Sri Kp$nais generally under- 
stood to be that of the infant suckling at the breast of JarfodA. That is 
no doubt a form of the Lord, who is all-pervading, omniscient and all-bliss. 
But there are other forms also. Why do we say so ? Because we see so 
in the Scripture (Qoplla Uttara TApani) 

inif&T iraftitoiTOraT wifcn i 
imiftwwt* ftgs i 

ifiuiwlut pn i («Uiv 

The Lord Kyisoa resides there surrounded by the three, namely, by Balarima, 
Aniruddha, and Prtdyuuna. And He has His Energy also Rukmini. The one syllable Om 
manifests in these above-mentioned four forms. (Vasudevae half mltrl, *« aniruddha, !■ 
Pradyumua, W - Sankarppa). 
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This text shows that dr! Kpwa has these forms also, and therefore, 
Baladeva and the rest are to be worshipped equally as Sri Kp?na, for they 
are not different from Him. But then the word eva or “ alone ” occurring 
in the above text (Kp$na alone is the highest Ood) would become useless ! 
The word eva is not a redundancy, and the sdtra answers this objection 
by saying “ the result is separate." What is that separate result? The 
removal of the obstruction which is caused by worshipping any other deity 
as the Highest. The worship of Kp?na is the unobstructed means of 
salvation. The worship of other deities is the indirect means. The word 
era, therefore, serves a useful purpose, by removing this obstruction or 
mediateness, which is the natural consequence of worshipping other deities, 
without the idea of their being dr! Kp$na. Therefore, this being so, a 
person who has a love for the worship of Baladeva and others, may do so, 
provided he combines in his meditation all the attributes of Sri Kfi$na, if 
he is capable of doing so. Such worship is the direct cause of Mukti, 
but if he is not so capable, then he must worhip Sr! Kripia .alone, and 
not any other manifestation of Him, like Balar&ina, etc. 


Adhikarana XX. 

e 

Now w the author commences a new topic, in order to teach that the 
aspirant muBt possess also the attribute of devotion to his guru, for one 
of the attributes of tire Lord is that He is reached through the Quru. In 
the description of various Vidyfis or methods of Bbakti, it is said that 
Quru Bhakti is one of the conditions of success. In the Svet. Up. VI. 23, 
it is said: — 

i trcfeft jttavr nnrt mumt i 

Vera* mww tftr i 

M If these truths have been told to a high-minded man, who feels the highest devo- 
tion for God, and 90S Bis Guru AS FOE God, then they will shine forth, then they will 
shine forth indeed." 

Similarly, in the Chhind. Up. (YI. 14. 1) it is said WIWTMiq JWlt tot M a man who 
finds the teaehers, obtains knowledge." 

So also in Mundaka Up (L. 2. 12.) it is said : — 

qOw tnwAftww i i i hi SwMwmrcwwp ft* i 

mttlWI W tf TTW RglingH, II 

Let a seeker Of Brahman, after he has examined (and thoroughly mastered the forces 
of the worlds, that are reached by the. occnlt) works, acquire freedom from desires for 
them. For the nnereate world of Brahman, cannot be gained through the created worlds. 
Therefore to know this, let him approach with folded hands, the Guru, who is inspired 
and dwells constantly in the eternal. 
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(Doubt.)— Ben arises the doubt Does the fruit accrue by merely 
studying the Scriptures with the Guru, or don it result from such know* 
ledge accompanied with the grace of the Guru. 

{Pdreo-ffahfo.}— The fruit results from the mere knowledge from the 
study of Scriptures. What is the use of the grace of the Guru ? 

(Siddh&nto .) — The grace of the Guru is necessary, as is shown in the 
next sfltra. 

bCtra in. am. 

II ^ \ ^ I W II 

SSI SS| Praddnavad, just as the gift of learning given by a teacher, through 
favour to bis disciple g* Eva, exactly. Tad, that i«| Uktam, it is said. 

44. It is said that the attainment of Brahman is 
exactly as much the gift of the Guru, as the attainment of 
learning Scriptures from him — 405. 

OOMMKlfTARY. 

According to the extent of the favour of the Guru in imparting 
the means of obtaining Brahman, namely in imparting teaching which 
is the cause of attaining Brahman, to that extent depends the fruit of such 
attainment. It is not by mere study that Brahman is reached, but the 
kindly glance of the Guru is absolutely necessary for that purpose. The 
wond Pra in the sfltra indicates this grace of the Guru. The Lord Sr! 
Kfifpa himself has said so in the GltA (XIII. 1). 

Humility nnpratentlonsnsss. harmlassness, forgiveness, rectitude, sssnoa w IBs 
mesas, parity, steadfastness, self-control. 

Therefore the attainment of'the Brahman is the result of that study 
which is accompained by the grace of the Guru. 

Adhikarana. XX/. 

(Doubt.) — Is one’s own exertion stronger or the grace of the Guru ? 

(Pdruo-pokjo.) — Without exertion the grace of the Guru will not be 
able to accomplish anything, hence one’s own exertion is stronger. 

(Siddh&nta.) — The above view is controverted in the next afltra. 

sOtju hi. *. a. 

fai pgKwmft u * [ \ \ ft 

Lings, of indicatory marks. ggtmi| Bhflyastvdt, on account of the 
plurality, (ft Tad, that (proof), ft Hi, because, fiftu: Ballyah, stronger, ff 
Tad, that or this. Api, also. 
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45. Owing to plurality of indicatory marks, the Grace 
of Guru is the strongest, but the others also (study, medi- 
tation, etc.) should be continued to be performed— 406. 

COMMENTARY. 

In the Chhandogya Upanijad there is the story of a disciple of 
Gautama, called SatyakAma. SatyakAma was taught Brahma-vidyA by 
certain Devas, who had assumed the forms of a bull, the fire, a flamingo, 
and a water-bird. Though he was taught by these Devas, he still prays to 
his Guru to teach him Brahma-vidyA (ChhAr. Up. IV. 9. 1-3.) 

14 That he reached the house of his teacher. The teacher said to him ; * SatyakAma V 
He replied* Lord.’ 

** The teacher said : 1 Friend, thou bluest verily like one who knows Brahman. Now 
who has taught thee, a man or a Deva t ' He replied * Beings other than men, (have 
taught me.) But, Lord, for my good, you should teach me.' 

** Because even I have heard from exalted ones like you, that only such knowledge 
as is learnt from a regularly accepted Teaoher leads to the highest good. 1 Then he 
taught him the very same thing, and SatyakAma suffered no harm, (though he had learnt 
from beings other than a teaoher), yea, he suffered no harm." 

Similarly in the story of Upakodala, who was a disciple of this 
SatyakAma, we find the same fact reiterated. Upakodala was taught by 
the sacred fires, the mysteries of Brahman, but still he prays to his teacher 
to explain to him the doctrine of Brahman. (ChhAndogya IV. 10. 1., the 
end.) 

“Upakosala, the son of Kimaliyana. dwelt as a religious student in the house of 8at- 
yakima JAbAla. He tended his Ares for twelve years. But though the teacher allowed 
the other pupils to depart, he did not allow Upakodala to depart.” 

** Then his wife said to him, *This student is quite exhausted with austerities, 
because he has diligently tended your Ares. (But you have not taught him), and your 
Ares even though so well tended have not taught him. Now (at least) teach him,' But 
ShtyakAma, however, went away on a Journey without having taught Upakosala. 

** Then Upakosala, from sorrow took into his head to leave off eating. Then the wife 
of the teacher said to him, * student, eat. Why do you not eat ?’ He said, * There are 
many desire* in this man here, which go in different directions. I am full of sorrows, 
(and so have no room for food), so I do not take food.” 

“ Thereupon the Ares said among themselves, * This student has become ex- 
hausted through austerities in serving us properly. Now let us teach him,' Then they 
said to him. , 

“ * PrAna (power) is (lower) Brahman, xa (InAnite Power and Joy) is (higher) Brail* 
man; kha (InAnite Power and wisdom) is (also higher) Brahman.'* 

11 He said, 1 1 understand that PrAna is Brahman ; but I do not understand ka or 

KHA. 

“ They said, * That which is ka is indeed kha : that which is kha is indeed ka. 
They, therefore, taught him that the (lower) Brahman was PrAna, and that (the higher) 
Brahman was the All-luminous (Vif pu).” 
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ELEVENTH EHANDA. 

After that the GArhapatya Fire taught him, 44 Brahman in Vast, the World-Guide, the 
Deetrojer and the Eternal. An ■objective Antary Am in iHe in) the SPIRIT who in seen 
In the Solar Logo^(by the illumined sage.) He ia the 4 SUPREME I AM/ He indeed is 
the* SUPREME I AM.* ” 

He, who knowing this, thns meditates on Him, has his sins destroyed, becomes a 
dweller of the world of God, obtains life eternal, lives resplendent# and his dependants 
do not perish, because we guard him in this world and in the other, whosoever knowing 
this thus, meditates on Him. 

TWELFTH KHA#pA. 

Then the AnvAhArya Fire taught him, •' Brahman is the Protector of all, the Guide, 
the Sopreme Ruler, the Joy Eternal. (As Self He is) the Spirit who Is seen (by the 
illumined sage) in the Lunar Logos. He is verily the * SUPREME I AM." He indeed Is 
the 4 Supreme 1 am.' " 

He who knowing Him thus, meditates on Him, has his sins destroyed, becomes a 
dweller of the world of God, obtains life eternal, lives resplendent, and his dependants do 
not perish, because we guard him in this world and in the other, whoever knowing Him 
thus meditates on Him. 

THIRTEENTH KHAtyQA 

Then the Ahavaniya Fire taught him, “ Brahman is All-powerful, All-pervading, the 
Luminous, the Sentiency." (As Self, He is) the Spirit who is seen (by the illumined sage) 
in the Deva of lightning. He is the 1 1 am.' He indeed is the M am.' ** 

He who knowing him thus, meditates on Him, has his sins destroyed, becomes a 
dweller of the world of God, obtains life eternal, lives resplendent His dependants do 
not perish, because we guard him in this world, and in the other, whosoever knowing Him 
thus, meditates cn Him. 

FOURTEENTH KHANPA. 

Then they said, 41 Friend Upakoaala, (thus have we taught thee theoretically) the 
two doctrines about God, namely, that God is the 4 1' (the inner ruler of all souls) and 
that God is the 4 Atman '(the All-pervading cosmic agent.) But thy teacher alone will 
tell thee the (practical) mode (of realising this teaching.)" In timo his teacher came 
back, and said to him 44 Upakoaala 1" 

Ho answered 44 Lord." Tbo teacher said, 44 Friend, thy countenance looks bright 
as that of a person Inspired. Now who has taught thee (a Deva or any lower entity) ?" 
Upakoaala said : 44 What (lower entity) can dare teach me, 6ir ? Men and asuras hide 
themselves before thee. The (presiding Devas of) these (fires) verily taught me. They 
were (refulgent) like these, but unlike these (as they had hands, feet, Ac.)" Upakoaala 
spoke about the Fires before his teacher. The teacher said. 44 What, my friend, have 
these Fires told you ? 

Upakoaala answered, 44 This (repeating all that the Fires bad told him.)" The 
teacher said, 44 My friend, they have taught thee the knowledge about the World-suppor- 
ters, but I shall tell thcc (the goal, the path and the method of meditation). As water 
does not cling to a lotus leaf, so no sinful act clings to one who knows Him thus." 44 He 
said : 44 Lord, tell me." Ho said then to him. 

FIFTEENTH KHANpA. 

(He said). This person who is seen in the eye is the Self (called VAmana.) This is 
the Immortal, the Fearless. This is Brahman. Nothing clings to this. Because (such a 
Person resides in the eye) therefore, if any one drops melted butter or water ou it, it runs 
away on both sides (and does not cling to the eye.) 
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Tbe wine cull Him the 8umyadYlm& (the Most BeeaUfal) becaims eU objects of 
beeuty enter into Him. AU beentifnl objects enter into Him who know* Him thm. 

He wily in celled TAmsni (the Oirer of beauty), beeenee He elone gives beeuty to 
eU. He who knowe Him thee givee beeuty to ell (beinge inferior to himeelf.) 

He ie eleo BhAneni (the Resplendent), for He ehinee in ell worlde. He who fnown 
this thee, ehinee in ell worlde. 

How when each persona die, whether (their relations) perform their death oersmo- 
nies or not, they go to the plane of the Hey, from the Ray-plane to the Day-plane, from the 
Hay-plane to the Bright-fortnightly plane, from the Bright-fortnightly plane to the 
Northern aix-monthly'plane, from the Bix-monthly plane to the Annual plane, from the 
Annual plane to the Solar plane, from the Solar plane to the Lunar plane, from the Lunar 
plane to the plane of SarasTatl, (from that they reach to the plane of the ehief VAyuJ who 
is her Lord and beloved of God. 

He leads them to Brahman. This is the path guarded by the Devas,the path that 
leads to Brahman. Those who proceed on that path, do not return to this round of 
humanity, yea, they do not return. 

These texts show that there are many authorities to prove that the 
Grace of the Guru is the strongest element, in bringing about Mukti. 
“ But if this be so why should a man exert at all ? The grace of the Guru 
is all-8ufficient. ,> One should, however, not fall into tbjs mistake. For 
the texts also say that a man should have supreme devotion to God, 
(Yasya deve par&bhaktih) and that he should study and meditate (Srota- 
vyah, mantavyah; and the rest. All these are necessary for attaining 
perfection. Hence says a Sinpti text 

SJOTRI^T WTWHI 

mmm win iwi OIPIm R 

The grace of the Guru ie the strongest. There ie nothing etronger then thet. Still 
study, mediation and the rest must also be performed in order to accomplish that ( teleaee.) 


Adhikarana XXII. 

It has been established that the fruit is obtained by worshipping 
the Lord as qualified with attributes accompanied with the Grace of the 
teacher. Now the author reconciles those texts which are an apparent 
conflict with the statement above made. In the GopAla TApani the sages 
asked Brahma, the lotus-born, about that being who is the object of adora- 
tion to all, from whom death is even afraid, etc. In reply to their question 
BrahmA teaches that Sri Kfigna possesses those all attributes and that 
the method of reaching Him is devotion to Him, which BrahmA teaches to 
the sages. In the U ttar GopAla TApani he further says : — 

^ — -w ^ ^ gy ft ^ , 

fIVIIqw w tee flm eHwwmuW MiMleuRlRIu 9I!TR[ I 
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Since this is so, let him meditate on Him who is beyond Rajas with the idea M I am 
he," " I am Gopila." He obtains Hokfa, he gets the state of Brahman, he becomes a 
knower of Brahma. 

(Doubt.) — Here meditation with non-difference is apparently taught 
by the phrase “ I am he." Therefore arises the doubt. If this meditation 
11 1 am he ” based upon the teaching that the supreme Self and the indi- 
vidual Self are identical in essence, or is it only a particular kind of 
meditation, a particular manifestation of devotion taught above and in 
which state the Bhakta identifies himself with the object of his devotion ? 

(Pdrva-pakia.) — The opponent holds the view that the first alterna- 
tive is the right one, for the words of the Upani§ad naturally lend them- 
selves to that view, and that Mok^a is caused by meditating on the Great 
truth, that the individual Self is identical with the supreme Self. 

(Siddh&nta.) — The view is set aside by the next sfitra, where it will 
be shown that Soham is a form of Bhakti only, and is not to be taken 
literally. 

8&TRA III. 8. 46. 

mu H n 

PQrva, of the former (/.#., devotion.) ftoq: Vikalpafc, an optional 
form. i fw n <| Prakaran&t, on account of the subject matter. gfi|i( Syfit, there 
may be. far Kriyfi, the acts of offering in pfija. ivmfflt Manasavat, like the 
act of meditation. 

46. This “ Soham” meditation is a form of the former 
(i.e.f it is a kind of Bhakti), because of the context, just like 
the mental forms of meditation and the physical acts (offer- 
ings in Pfijfi and the rest, are but modes of Bhakti) — 407. 

COMMENTARY. 

This mental idea “ 1 am He ” in an optional form, and nothing more 
than that, of the “ former,” namely, of Bhakti. Why do we say so ? Because 
of the context. The opening sentences of the Gopala T&pant, after 
describing meditation and japa of Sri Kp§na, thus defines Bhakti or 
Bhajana : 

Bhajana or worship means Bhakti or devotion to the Lord. It consists in having no 
desire, or rather in renouncing all desires of enjoying the fruits of good work, either in 
this world or In the next : and in fixing the mind 1 In That (*>ri Kfiyna.) This is indeed 
true Naif kamaya or Bannytsa. 

This Bhakti being mentioned in the previous portion of the Upaniyad, 
and being also mentioned in the concluding portion of it also (Sachchi- 
danand-aikarase bhaktiyoge tiythati) the middle portion “ Soham” cannot 
bnt refer to this Bhakti. Hence this text must be interpreted in con- 
sonance with the opening and the concluding portions of the whole 
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Upanifad ; and when so interpreted, it is found to be a peculiar mode of 
Bhakti, and not a different statement altogether, teaching the identity of 
the human soul with God. The SfttrakAra illustrates this by an example, 
“ KriyA-mAnasa-vat." It is like acts of services and pAjAs, and mental 
meditation. As these acts of PAjft and meditation are but modes of Bhakti, 
so also the cry of the devotee 11 1 am He," is also a particular mode of that 
very Bhakti previously taught. This mental condition “ I am He ” arises 
from the intensity of love, as well as from the extremity of fear. (As the 
Goptnis'from the intensity of love cried out 14 1 am Kropa.") Or as a 
man attacked by a lion, from the extremity, of his fear says 41 1 am the 
lion." The sense, therefore, is this. In the PArva TApani the question 
asked is M Kafc paramodevafc, etc.," Who is the highest God, etc. ? The 
sages asked Brahmfi about the nature of that transcendental substance, 
who possessed the attribute of being the object of adoration to all, who 
destroys the cycle of birth and death for His devotee, who is the refuge of 
all and the cause of all. BrahmA being thus asked, replies by saying Srt 
Kfi&na is the highest God, who possesses all these attributes, which the 
sages have enquired after ; and then he further teaches that he who medi- 
tates on Sr! Krona, recites His mantra and worships him, becomes 
immortal, and by such Bhakti the man loses the fear of the world. ' On 
being so taught, the sages again asked BrahmA what is the form in which 
Srt Kri$?a should be meditated, what is the particular mantra which 
should be recited, 'and what was the mode of worshipping Him ? Here 
the question evidently relates to an object of devotion and the method of 
that devotion. Being thus questioned BrahmA teaches the form of &H 
Kr^na which the devotee must meditate upon in the verses beginning 
with 44 The cow-herd of the colour of cloud standing under the kalpa tree, 
etc." Having thus described His form and essential nature together 
with His companions (the cow-herd, the cow-mates and the cow) BrahmA 
next describes the mantra that one must constantly recite in his japa, 
and then he says that the worship of Krona consists in devotion to Him, by 
which a man discards the fruit of all works to be enjoyed here or in the 
next world, and which consists in renunciation of all such fruits; and such 
fixing of the mind on the Lord is true SannyAsa. In other words, 
BrahmA teaches three things to the sages in answer to their three questions. 
(1) The form which roust be meditated upon, (2) the Mantra which must 
be recited in the japa and (3) the most important of all; he gives the 
definition of Bhajana, as Bhakti in these memorable words 

9 
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Bbajana or worship means Bhskti or devotion to the Lord. It consists in having no 
desire or rsther in renouncing nil desire of enjoying the fruits of good work, either in 
this world or in the next. And in fixing the mind in That (tfrlKylyps.) This is indeed 
trae Halykafmya or Sannyasa. 

This deinea Bhakti and describes its nature. After thus defining the nature of 
Bhskti, the Upanifad teaches the silent recitation of the Mantra with the syllable On 
prefixed to it, and states that the result of such Japa is Mnkti, in the shape of 
attaining Kfiyna. 

nNfimrl a Bid i 

He who recites this Mantra, consisting of five words, prefixed with the syllable On, 
Is shown by the Lord His own torn ; therefore let the person desiring Mnkti recite it 
always. 

Note .— With the syllable On, the mantra would beoome On Klim Kfiynfya, On Gov- 
indlya,Om Gopijana vallabh Aya, On sviht On. 

Having thus shown the result of this japa, the Upaniyad goes on to 

• say 

to 

Mr i 

44 1 worship with the highest praise that one Govinda, whose form Is existence, 
knowledge and bliss ; whose mantra consists of five words ; who is sea t ed under the 
heavenly tree in Bjrindiban, along with the Maruts." 

Having thus shown that a man by meditating on Kfiypa gets 
knowledge and happiness, the first part of Gopala TApani ends with the 
statement 44 Therefore Kfiyna is the highest God, let one meditate upon 
Him, let one recite His mantra, let one love Him, yea love Him. Om tat 
sat.” 

Thus an analysis of the whole of GopAla Pfirva TApani Upaniyad 
shows that it begins with declaring that Kfiypa is the highest God, and 
ends with that declaration. The whole thesis of this Upaniyad is to 
teach the greatness of Kfiyna, and His worship, as the only means of 
getting Mnkti. 

It does not show that the Jlvas who have to worship Kfiyna are 
identical with Him. An analysis of the second .part (». e. t of) Gop&la 
Uttara TApani . (in which occurs the phrase 44 1 am He would lead any 
reasonable man to the same conclusion as above, in spite of this stumbling 
block of Sobam Asmi, I am He. We now proceed to analyse this Upaniyad. 

Once the cow-maids of BfindAban asked £ri Kfiyna, Who was 
the fittest person whom they should feed with alms ? Kfiypa replied 
that Durvfisas was such a person, who lived on the other side of the 
YamunA. They asked Him 44 How are we to croes it?** Kfiypa said 41 yop 
will walk over it by saying tp it, 44 Kfiypa is a celibate.** The cow-maidls 
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did so, and crossing the river, went to the hermitage of Durvfisas, and pre 
aented all the delicious dainties that they had brought for Him. And the 
sage did full justice to the viands. Being highly pleased, he blessed them, 
and then they asked him “ How are we to return?'* He said, “ walk 
over the waters of the river saying that Durtatsa is a fasting sage ” The 
cow-maids perplexed, making R&dhfi their spokesman, enquired from him 
the meaning of these dark sayings— how Kfitna was a celibate, and how 
Durv&sas was a fasting sage. Then Purvfisa explained to them the 
mystery of the Great Self of Sr! K(i$na, beginning with the following 
words: — "This verily is Sri Kp$na, about whom you have asked, who 
is the cause of the subtle and the gross body, etc.*' He taught them, that 
Sr! Kfi^a was the cause of all, that His nature was to willingly 
submit to those who loved Him with sincere and disinterested affection; 
and that He is the eternal beloved of Ruch souls. Then the cow-maids 
asked him about the birth, deeds, the Mantra and the various places of 
manifestation of Sri Kp§na. And the sage tells them these, commencing 
with the following words : — 

44 In the beginning vu God Nlrlysna Vlone, in Whom these worlds ft re interwoven. 
From the lotos of his heart arose Brahmi, the Creator of the world. Brahml asked Him 
who is the highest and best of all avstlras with whom all the worlds and the Devas are 
satisfied, by remembering whom they cross tbe cycle of births and deaths, and how is this 
avathra, the Brahmin ? 

To him replied the God Nlrftyana, 14 As there are seven oities on the sommit of the 
Mere hill where dwell those who have performed good deeds, with the desire of getting 
reward ; so there are seven other cities above these where dwell those who perform works 
without any desire of reward. Among them the best is the city of Goptla, the manifested 
Brahman. This eity is Madhura. 

Then N&riyana describes this sacred Madhuri, surrounded by various 
groves and gardens, forests and bowers and protected by the Chakra of 
the Lord. And then he says, 11 Sr! Kp$na dwells in this city, accom- 
panied by His three powers, and four glories (Balarima, Aniruddha, 
Pradyumna, and Rukmini) who represent the four tetters of the syllable 
Aum. Then He adds 

switw fftr Sncftr- 

Since He is so, salutation to Him, who is above Rajas. Let a man thinking that 44 1 am 
He," meditate 44 1 am Qoptla." 

This teaches a form of meditation— the meditation of unity between 
the worshipper and the worshipped, and shows that such prayer of union 
is also a cause of Mukti. Thus this teaching “ Soham, Gop&loham " does 
not declare the absolute identity of the individual soul with the Supremp 
Self, but that a more reasonable interpretation of this text is that it teaches 
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a particular kind of devotion, similar to those taught in the preceding 
portions of this Upani$ad. As in the state of ecstasy, a man weeps, rolls 
about, becomes catalyptic, etc., so also there comes a stage in devotion, 
when the saint cries out 11 1 am He," 44 1 am Brahman." All these expres- 
sions are occurrences of God- intoxicated souls, and are not to be taken in 
their literal sense. Expressions like these, found in other tTpanipds, like 
the Taittiriya and the rest, declaring non-difference, must be understood in 
this sense, namely, as expressions of persons saturated with Brahman and 
possessed by Him. This is possible only where there is difference, and 
not where there is absolute identity. This has been explained before also. 

The author now gives another reason for holding that statements 
like 44 1 am He, " are merely expressions of particular mental modes of the 
devotees, and they should be 60 understood ; and that they do not teach 
the absolute identity of the human soul with the supreme Lord. 

SUTRA III. 8. 47. 

vrftfcnw ii ^ i \ i ii 

Atidefrt. on account of comparison. W Cha, and. 

47. And on account of comparison (made in the 
Gopala Uttara Tapani between the Lord and His Bhaktas, as 
that of a father and his sons, the human soul is not identi- 
cal with the Supreme Self) — 408. 

COMMENTARY. 

In the same Upani^ad (GopSla Uttara TApani) the Lord addressing 
BrahmS, says 

mw eft *A« i 

mar Rw wfof s fo s <wr nwft a 

As thou art surrounded by Thy sons (Nlrada and the rest, and art happy in their com- 
pany), aa Rndra ia surrounded by hia hosts, aa I am constantly accompanied by Srf, ao 
verily My Bhaktas are dear to me. 

This verse may also be translated thus : — 

Aa Thou with Thy aona art dear to Me, as Rndra with His hosts is a constant object 
of My aolicitode, as dri la ever impartible from Me, ao ia My devotee dear to Me. 

This shows that as the lotus-born Brahma and the rest are accom- 
panied by their sons, etc., so the Lord is always accompanied by His 
Bhaktas and He loves them very dearly. The word 44 and ” implies that 
the next verse also should be considered in this connection. 

fficjsw wrt ^ ftCte mui 

***** T™ wqgL » 

e *wftr wkv vent ftnftftr a 
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44 Let My beloved meditate constantly on the esoteric meaning of My 
form as described above, such as My crown is kutaRtha, etc. Thus he attains 
release, becomes free and I give myself to Him.” Thus this Upani$ad 
shows that the devotee is the eternally beloved of the Lord and that as he 
has entirely given himself to Him, the Lord has also given Himself to him. 
Now this eternal loving and reciprocal . gift is impossible if the devotee 
were identical with the Lord. Therefore expressions like 44 1 am He,” 44 1 
am GopAla ” (Analhaq), 44 1 am the true ” indicate that they are different 
modes of Bhakti. Thus should be explained the 44 Soham” expressions 
found in other Upani?ads like RAma Tapani, etc. 

Thus it has been established that release is to be obtained from the 
worship of the Lord accompanied by the Grace of the Guru. There can 
be no objection to this proposition. 

Adhiharana XXIII . 

Vidya of meditation preceded by the study of Scriptures . 

The author now tries to show more clearly that the release is to 
be obtained by such VidyA. Expressions like 44 Knowing Him verily one 
goes beyond death,” 44 There is no other path to walk upon* 4 — (J$vet 
Up. III. 8). Similarly, in Purfi$a sukta, 44 knowing Him verily one be- 
comes immortal here.” Such expressions show that it is by knowledge 
that one gets immortality. 

(Doubt.) —Here arises th* doubt, What is the direct cause of Mukti ? 
Is it the performance of the ritualistic acts which lead to Mukti ? Or is 
it the performance of such acts accompanied by VidyA as defined above? 
Or does it depend on VidyA alone, independently of Karma or ritualistic 
acts? 

( PArva-pdkfa .) — The Pfirvapak^in maintains that Mukti depends upon 
the due performance of the ritualistic Karmas, and he refers to the 
six aphorisms commencing with III. 4. 2-7. On the strength of these 
aphorisms, he maintains that VidyA is secondary or rather it stands to 
Karma in a supplementary relation. The Pdrvapak?io further says, if 
Karmas alone are not the cause of Mukti, then Karmas plus VidyA lead to 
Mukti, and that none of them singly has the power of giving release. Thus 
he takes his stand on the first two alternatives. In support of his proposi- 
tion that the combination of VidyA and Karma is the cause of Mukti, he 
refers to the following illoka:— 

wwrtf fljwt w il nftn i 
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As the birds pore in the sky with the help of both their wings, so s men becomes 
MokU by the conjoint help of Earma end Jfiftna. 

The PArvapak^in farther says that Mukti may depend upon VidyA 
alone, because of the text above quoted. For all these reasons he affirms 
that the true cause of Mukti is indeterminate. It may be VidyA, it may 
be Karma or it may be a combination of both. 

(8iddMnta .)— The following sAtra refutes this view. 

fiOTRA III. 8. 48. 

Wh g u ^ i ^ i n 

Aw Vitya, the devotion accompanied by knowledge, gf Eva, indeed, 
g Tu, verily, undoubtedly. «og Tat, about, wfawi Nirdh»ran»t, being 
aaserted. 

48. Vidya alone is verily the cause of Mukti, because 
Scripture mentions it exclusively — 409. 

COMMENTARY. 

The word tu is used in the eAtra in order to remove the doubt 
Above raised. The VidyA alone is the cause of salvation and neither 
Karma nor the combination of Karma and VidyA. Why do we say so ? 
Because of the assertion in the Scriptures :- -($vet. Up. III. 8.) tri 
By knowing Him alone one gets Mukti. 

In the above, the particle eva “ alone ” indicates that the VidyA and 
VidyA only leads to Mukti. By the word VidyA is meant here devotion 
preceded by knowledge. The word ViditvA of the above text, there- 
fore, means 41 by being devoted to Him, having fully known His essence.” 
That this is the true meaning of the root Vid, to know, when used in the 
Scriptures, we find from other passages also. Thus the well-known passage 
ofBrih. Up., VijnAya prajfiam kurvtta 11 after knowing, let him practise 
wisdom,” where the word wisdom means the same thing as VidyA, and the 
sentence means after knowing Him "let one practise devotion.” The 
Smpti also uses the word Vidya in both these senses of knowledge and 
devotion. Thus in the sentence, VidyA kujhArena sitena dhirah "the 
wise one with the sharpened axe of VidyA.” Here the word VidyA evi- 
dently means knowledge. Similarly in the GitA IX. 2, the word VidyA 
is used in the sense of devotion. (RAja vidyA, raja guhyani, etc.) 

In fact the word VidyA, when used as a general term, denotes both 
knowledge and devotion, but when used in a restricted sense, it means 
devotion only. It is like the words Kaurava and MlmAjpsaka. When 
used in a generic sense, Kaurava includes the sons of DhptarA§tr& and 
of PAndu, but when used in a restricted sense, it means only the first class 
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and not the PAndavas. Similarly, a Mim&tpsaka in a general iray means 
one who knows the Mim&ipsfi, whether it be the PftrvamimAifaaa of Jaimini, 
or the Uttara MtmAifasA of Bidar&yana. In this generic sense a Ved&utin 
knowing the Veddnta sfitra is also a Mimfiipsaka ; but in the restricted 
sense, the followers of Jaimini, who study the Karma MimAipsA are only 
called Mim&ipsaka and not the Ved&ntins who study the Brahria MimAxpsfi. 

This Mok$a, moreover, is brought about by the direct perception of 
the Lord as an external object, namely, by the perception of the Lord in 
the same way as one sees an object which is exterior to himself. So long 
as this external visual perception does not take place, there is no salvation. 
Therefore, the author say6 in the next sfitra : — 

sCTRA III. 3. 49. 

ii ^ i \ i n 

Dar&mSt, it being seen in the scriptures, w Clia, and. 

49. And this Makti takes place by seeing the Lord 
—410. 

COMMENTARY. 

In the Mundaka Up. II. 2. 8, we read aa follow 
FHtm IHWl* I 

*IWr ew vnt « * ■ 

The fetters of the Jtva are cut asunder, the ties of LiAgadeha and 
Prakpti are removed, (the effects of all) his works perish, when He is 
seen who is Supremely High : (or when the Supremely High looks at the 
Jiva.) 

This clearly shows that Mukti is the result of the direct vision of 
the Lord. The word “ seeing ” is not used here in a figurative sense, 
but means seeing the Lord like any other object of perception. 

If this be so, then it contradicts those Scriptural teachings which 
declare that release is from Karma ; or those teachings which assert that 
Mukti is obtained from the conjunction of knowledge and action, Jn&na 
and Karma. This objection is answered in the next sQtra. 

aftTRA HI. 8. 30. 

a sro m i ^ i to n 

^ruti-idi, of the Vedas and others. tfpRWT? BallyastvSt, on 
account of the stronger force, w, Cha, and. % Na, there is no. gnt:, Badhafc, 
refutation. 




588 


VEDA NT A sdTRA 3 HI ADBYlYA. 


[Gotnnda 


50. The texts quoted by the Pftrvapaksin are not 
competent to set aside the texts which declare that Mukti 
is by Vidya alone, because the direct texts of the Sruti to- 
gether with those passages which are indicatory or which 
give some reason, are more powerful than the texts of the 
PArvapaksin — 41 1 . 

COMMENTARY. 

By the two texts quoted by the P&rvapaksin, it is not possible 
to set aside the operation of the texts which declare that it is by VidyA 
alone that Mukti is obtained. (The two texts of the Pfirvapakfin are 
given in sdtra III. 3. 48.) Why do we say so ? Because the texts of 
the Vedas are stronger in force than the Smpti texts quoted by the 
Ptlrvapakfin. Such weaker texts cannot set aside the stronger texts of 
the Sruti. The Sruti uses the exclusive particle eva, (tam eva viditvA) 
to indicate that it is by ViditvA or VidyA alone that Mukti is obtained. 
This strong text of the Sruti overpowers the weaker texts. This text 
is the strongest by reason of the word 4 eva 1 in it. The word 4 adi 1 in the 
sfltra indicates that reason and characteristic marks are also in favour of 
VidyA being the cause of Mukti. The scriptures give characteristic marks 
or suggestions indicating that VidyA alone is efficacious. Thus the follow- 
ing text : — 

mu mwfti?* i 

Eftfawpfc I 

44 The king Indra though He had offered one hundred Atfvamedha 
sacrifices, yet he was not satisfied with himself and approaching the ador- 
able BrahmA, said to Him — “ Neither by sacrificial works nor by riches, 
nor by any other means like these can one see the highest joy, there- 
fore tell Thou unto me the great truth. 1 ' 

(This shows by suggestion thatVidyA alone is efficacious and not 
Karma.) Another text says, Nasty akptah kptena, the eternal is never to 
be obtained by the transient means. This gives the reason why VidyA 
alone is efficacious. Mukti is an akptab or non-manufactured or eternal 
thiug. And, therefore, Karmas which are kfitas or products can^not give 
Mukti. 

As regards the six sfitras III. 4. 2-7, quoted by the Pfirvapak- 
$in, they do not represent the view of BAdarAyaua but of Jaimini ; and 
the SfitrakAra himself refutes the opinion of Jamini in his subsequent 
sfitras beginning with III. 4. 8-14. 
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The word * cha * in the sfltra indicates that all those passages which 
express that VidyA destroys all Karmas most also be included here. 
The text quoted by the PArvapakfin, namely, Tam vidyA karmapi 44 by 
VidyA and Karma conjointly Mukti is obtained" is explained by the SAtra- 
kara in III. 4. 11. 

Therefore, it is proved that VidyA alone is the cause of Mukti. 


Adhikarana XXIV. 

Now the author shows that Mukti is to be obtained with the auxi- 
liary help of holy men. In the Tait Up. I. 11. 2. y it is said — 

Let the guest be a God to Thee. 

(Doubt .) — Is the worship of the holy men a cause of getting Mukti 
or not ?. 

(PArva-pakia .) — The opponent’s tiew is, What is the use of worship- 
ping the holy men when Mukti is to be obtained by the Grace of the 
Guru added to the worship of God ? The good men or Sat are not means 
of Mukti. 

( Siddh&nta .) — This view is set aside in the next sAtra. 

80TRA III. A 51. 

\\ \ \ \ I VI U 

SlimWVfr*: Anubandha-Adibhyab, from the corresponding injunction (to 
worship the great souls) and from others. 

51. From the express injunctions (for worshipping 
the great souls it follows that that also is an auxiliary to 
Mukti)— 412. 

COMMENTARY. 

The word 14 anubandha " means the injunction about the worship 
of the 'Great Ones. That is to say, worshipping them as if they were 
Devas. By such worship also they become gracious and Mukti is obtained. 
If the worship of the Holy Ones was not an auxiliary to* Mukti, then the 
Sruti would not have said “ Worship the guest as a God," Atitlii devo 
bhava. The word "guest ” here means the Holy and the Great One. In 
the BhAgavata Purina also we find the same teaching given by Ja<jabha- 
rata to Rahftgana V. 12. 12. 

r uifii ^ traum Mnri vtK w i 


6 
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This attainment of ifnkti cannot be had without the sendee of the Great Ones ( lit, 
without anointing one's self with the dost of the feet of the holy ones) for this knowledge 
is not to be obtained by austerity, 0 Rahfigapal Nor by sacrificial offerings, nor by 
gift of food or houses, nor by the study of the Vedas, nor by the worship of water, 
ire or the Sou. 


The Lord has Himself said so to Uddhava in the same (XI. 12. 1-2) : 

w v i 

wnft iMA hni wn i 


I am not oonstrained so moeh by the practices of Yoga or the study of SAhkhya, or 
by the recitation of the Vedas, or by the performance of penances or by renunciation, or 
by acts of sacrifices, charity and public utility, or by alms, or by fasts or worship of 
devas, or reoitatlon of secret mantras, or by visiting sacred pilgrimages, or by the rules 
of restraint and religious observances ; so much as I am constrain**! by the company of 
the Good which destroys all other evil companionship. 


Here the Lord, even after revealing His own mystery to Uddhava, 
ends by saying that the company of the Good (Satsafiga) is the highest 
means of constraining God, namely, of reaching Him easily. Therefore, 
Satsafiga is one of the secrets of sAdhana or practice by which a man 
may reach God. 

The word “ Adi,” “ and the rest,” means that going to sacred pilgrim- 
ages and not abusing worshippers of Gods other than Hari, are also to be 
included, in the meaning of the word Satsafiga, as we find from the 
following SmritU * 

gwfrn rat qfr ww w fr i i 

ftsp I (BhAgavata PurAna.) 

flA UlURn AlUra mus I (Padma.) 


A person who serves (the Musters) and has faith gets a taste for the narrations of 
the life-history of Vasndeva. This taste It acquired, 0 Brahmanas! by serving the 
Great, by visiting sacred places of pilgrimages. Hari should be worshipped alone as the 
Highest God, Supreme over all Devas and Rulers of Devas. Nor must such a one look 
with contempt upon gods like Brahmt and Rndra, etc. 

Note.— See Nlrada Bhakti Sfitra S. B. H., Vol. VII, p. 18 and 18. 

The Ffirvapak$in says, it is through the grace of God that one gets a 
Guru and the companionship of the Good ; therefore, why not say that the 
grace of God alone is the cause of Mukti. Even the good luck (Adfi§(a) 
is also caused by the Lord, and cannot be said to be the cause of getting 
the I/)rd. In fact, all human motives and inclinations are caused by the 
Lord, as has been proved in the previous Sfttra II. 3. 39. Therefore, to 
imagine th&t the grace of the Guru and of the good men ia also a cause 
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of Mukti is a redundancy, for when the grace of God is obtained, there ia 
no necessity of any other person. 

To this objection we reply, it is perfectly right that God Himself 
is the cause of the grace shown by the Guru and the Great Ones still these 
persons must also be considered as causes, though jnediate ones. This 
has been explained in Sfitra II. 3. 40 and the rest. The fact is that the 
Lord Ilari, who is a slave to His devotees, confers His power of granting 
grace to such persons ; therefore, such persons (the Guru and the Great 
Ones) may be considered as independent agents in showing grace to 
others. When a man has the good fortune of obtaining the grace of 
these Holy Ones, then the Lord also shows grace on such a person. Thus 
all texts are harmonised and conflict removed. 

Note .— The following sfttras of Nlrada show the same 

But love of Qod is possible on the abandonment of all sensible objects and of every 
attachment to them— 86. 

(That arises also) from its cultivation without remiss, or from unflinching adoration 
of God-86. 

(That springs also) from listening to and singing of the virtues and attributes of 
the Great God In society— 87. 

But that is obtained, principally and surely, by t he grace of the Great Ones, or, in 
other words, from the touch of divine compassion— 88. 

Companionship of the Great is, again, difficult of attainment. It is hardly possible 
to assign how and when men may be taken into the society of the Great. But once 
obtained, association with the Great Ones is infallible in its operation— 89. 

And companionship of the Great is gained by the graee of God alone— 40. 

Because there is no distinction between Him and His man— 41. 


Adhikarana XXV. 

(Doubt.)— Now arises the doubt with regard to the text of the 
Chh&nd. Up. III. 14. 1. 

w 113 ijjwii sw, aw 35^1 tnk, ikn da tnt 

csg'f4fcri 

Because a man is a creature of faith, as is his faith in this life, so will be his 
condition in the next after death. So let him generate full faith (in the Lord.) 

This worship of Brahman \b of different modes, according as it is 
pure worship of Brahman, or is accompanied with meditation on the 
Guru and the Great Ones. The question is, do these different modes of 
meditation lead to the same fruit or are their results different ? Is it the 
cause of the different perceptipn of Brahman in Mukti, by the devotees 
who had come through different paths ? 

(Pdrmpakia .)—' The Pflrvapakflin Bays, there is no difference in the 
perception of brahman, by the devotees, in Mukti. Though they had come 
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by difierent paths, their perception of Brahman is uniform, just like the 
perception of travellers coming to the same city, through difierent direc- 
tions. Though they come by^ different roads, they see the same city. 
They do not see difierent cities, merely because they had come through 
different roads. That their conception is uniform, is proved by the 
&ruti also. We have in the Muncjaka Up. (111. 1. 3.) that on attaining 
Mukti all the Jivae get similarity. 

When the Jfva gees the golden coloured Creator and Lord, as the Person Ikon whom 
BrahmS oones oat, then the wise, shaking off virtue and vice and becoming free from 
AvidyA, attains the highest similarity. 

Therefore, you cannot say that Mukti is different for different people, 
according to the paths on which they have come up. 

(Siddhavta .)— This view is set aside in the next stitra, which shows 
that the vision of the Lord, obtained by the devotees in Mukti, differs 
according to the paths on which they have come up. 

bCtra III. S. si 





fjg Prajftft, cognition, perception. wwft Antara, the other, the different. 
ffWTOI Ppthaktvavat, according to the variety of, or the difference in. fft: 
Dfisph, the direct seeing of Him, by the devotees. ^ Cha and. gf Tad, that, 
gtgg Uktam, is stated. 

52. Like the difference between the two sorts of 
knowledge mentioned in Byihad. Up. IV. 4. 21, there is 
difference in the perception of the Lord, by the different 
devotees, in the state of Mukti. And this has been expressly 
mentioned in the Chhandogya texts — 413. 

COMMENTARY. 

In the sentence Vijndya prajnam kfirvlta (after knowing Him let 
him practise wisdom, Bfihad Up. IV. 4. 21), we find two sorts of know- 
ledge, one called Vijnana or knowledge and the other is called PrajnA or 
wisdom. The first is intellectual knowledge obtained from the study of 
the words of the Scriptures But the other called PrajiH or wisdom 
rp^qna devotion. This differs from the first, for the one is a mere intellec- 
tual conception, the other is an intuitional realisation. As there is this 
difference between the intellect and the intuition, so there are different 
kinds of intuitions also,— beatific vision obtained by the worshippers of 
the Lord is not same for all. Visions differ, according to the attitude of 
the worshipping souls. This has been asserted in the text of the Chhfind. 
Up. above ; namely, there ie a difference in the state of Mukti, 
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according to the Kratu or faith of the devotee. Thus it follows that the 
vision of the Lord differs according to the nature of meditation on Him. 
And that, after such vision, there coroes final. Mukti. The similarity 
spoken of in the Mundaka Up. consists in this, that all have the vision 
of the same Lord, though He appears in different aspects to different 
devotees. In other words, all see the Lord called Niranjana, free from 
all veils of M&y&, but that does not mean that Lord does not appear in 
different aspects, to the different devotees. 

(Objection.)— Admitted that this is so, your argument is still faulty. 
You say that without VidyA or devotion, there is no vision of the Lord ; 
and without such vision, there is no final emancipation. Both these pro- 
positions are untenable, because during the time of the manifestation of 
the Lord on earth, as an AvatAra, He is seen by persons who have no 
devotion ; and even after such seeing, all who see Him do not get Mukti. 
All who saw Kp§na or RAma did not get Mukti. This objection is next 
answered. 

sOtha hi. 8. 58. 

If Na, there is not (the power of liberating.) MIHMnq SamSnyat, due to 
similarity, vft Api, even, vrotifr: Upalabdhetl, of the seeing, or perception. 

Mrityuvat, just as in the case of every kind of death, if Na, not Hi, 
because. Loka-apattifc, the reaching to the other worlds. 

53. As death, common to all, (does not mean Mukti) 
but only attainment of any particular region of enjoyment, 
so Mukti is not attained by an ordinary or common vision of 
the Lord, obtained by every being (when the Lord incar- 
nates on earth as an Avat&ra) — 414. 

COMMENTARY. 

The word “ also ” has the force of exclusion. That vision which is 
obtained in a general way, namely, which is common to all, at the time 
when the Lord descends on the earth and assumes a physical form, is not 
the cause of Mukti. As death, which is common to all, is not the cause 
of Mukti, though to the Jivanmukta, death means Mukti. But is then 
there no good result even in this ordinary seeing of the Lord, when He 
comes as an AvatAra ? Do those persons who see the AvatAra get no fruit 
at all ? Yes, they do. It is not Mukti, but attainment of higher spheres 
of heavenly joy. Thus as the VidyAdhara Sudariana saw the Lord in 
a general way and got heaven, or just as the king Nirga also got heaven 
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by Bach seeing. If you say that getting heaven is Mukti, then the sfitra 
replies M Na hi/' not so. Getting of higher spheres is not Mukti. The 
Smpti is also to the same effect. In the NArAyana Tantra, we also find 
the following : — % e 

"From the ordinary perception of some one form, different celestial regions are 
reached, but Anal release comes from the perception to which he is specially entitled ; 
and there is no donbt as to this, that the soul attains Mokti (release) on obtaining the 
perception of Brahman, for which he is eligible." 

The sense is this, the vision is of two sorts — the vision of the Lord 
as enveloped in MayA, and vision free from 6uch MAyA. The first sort 
of vision arises when there is great merit of Punyam. Through such 
vision a man reaches heavenly regions : but the second sort of vision, 
which is obtained only through theosophic knowledge or Brahroa-Vidya, 
the subtle body called the Lifiga deha is destroyed, the man becomes tbe 
beloved of the Lord, has His vision and sees Him as consisting of intelli- 
gence and bliss, free from all MAya. It is this vision, so produced, which 
causes the final Mukti. Thus every thing is reconciled. 

It is said, that even the enemies of the Lord, killed by the Lord, get 
Mukti at the very moment of their death, when they are just killed by 
Him. How is this? Such persons get final Mukti, because their Lifiga 
deha even is destroyed, by the mysterious touch of the sacred weapons of 
the Lord, as they strike at Him. When the Lifiga deha is once destroyed 
thus, at the very moment of death, his attitude of mind instantly changes 
from hostility to Him to love for Him, and he at his last moment sees the 
Lord, as the object of greatest endearment and love, and because he sees Him 
so, he gets Mukti. (The Mukti is not obtained, because he is killed by the 
Lord, but because his Lifiga deha even is destroyed, and lie sees the Lord 
in His true glory, with unclouded vision, full of love.) If this were not so, 
it would contradict many texts (declaring that love of God and not hatred 
of Him leads to Mukti.) 


Adhikarana — XX VI. 

This section is commenced, in order to strengthen the view, that 
Mukti is obtained by the vision of the Lord, through devotion. In the 
Mun<)aka and Ka(ha Up. we find (Mund. III. 2. 3.) : — 

nwvrwr sswft * ifern * wta i 
to* gwwwfrs vm ftf qfr wnu 

This Self cannot be gained by dissertations (devoid of devotion), nor by (mere keen) 
intellect, nor by mneh hearing. It is gained only by him whom the Self chooses. To him 
this Self reveals His form. 
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(Doubt.)— Hera arises the doubt, does the beatific vision depend upon 
the choosing of the Lord, or is it the effect of devotion joined with din- 
passion and knowledge ? 

(PArva-pakqa.) — The opponent maintains that it depends merely upon 
the choosing of the Lord, as the above text shows. This is set aside in 
the next sfitra. 

SOTRA III.t.54. 

qta Pare n a, by the statements immediately following, Cha, and. qgg 
^abdasya, of the word. Tadvidhyam, being in reference to it, having 

the same import, namely, denoting the attaiuableness of the Lord through 
Bhakti. qsrani BhQyastvat, due to pre-eminence. 5 Tu, also, 939*9: Anu- 
bandhah, the corresponding injunctions ; the exclusive mention. 

54. When read with the verse immediately following, 
the words here also denote the same. The exclusive men- 
tion of choice is because of its pre-eminence — 415. 

(The words expressing that the Lord can be seen only by him whom He chooses, 
when read with the Terse) immediately following it, (mean one and the same thing, namely, 
He is obtained by Bhakti preceded by knowledge.) The choice is given pre-eminence, 
because it is the last in the chain of causation, and is the predominating factor. 

COMMENTARY. 

The words o! the above texts, though apparently meaning that Lord 
is to be obtained only by him whom the Lord chooses, yet they really 
mean to teach that He is obtained through devotion, and this is shown by 
the next verse immediately following it. and by other texts also. The 
above verse, therefore, does not mean that the vision of the Lord depends 
upon the arbitrary choice of the Lord. In the immediately following 
verse it is said : — 

A&luitta wot waw i 

This Self is not to be gained by one who is destitute of power, nor by the heedless, 
nor by one who performs penances not countenanced by scriptures.' But the wise, who 
strives after Him by those means (by sravana, manana, etc., coupled with Bhakti, while 
praying always for grace) obtaioa Him and then for him (these become helpful.) To Him 
this Suprctae Self manifests in the home of Brahman (reveals Himself through V4yu.) 

This shows that the methods or up&yas or seeing Brahman are 
power, heedlessness, etc., mentioned here. Bala or power here means 
Bhakti or devotion. As is said in another averse : — “ They control me by 
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devotion m faithful wives control their husbands.” Similarly, in the GltA, 
(VIII. 22 .) : — 

I 

He, the highest Spirit, 0 Pirtha, may be reached by unswerving devotion to Him 
alone, in whom all beings abide, by whom all This is pervaded. 

Similarly, in Katha Up. II. 23 and 24 : — 

*r<nrom win snwt * torar «r ifw wta i 
flirts wt N nwrtb vmf win ) 

The Atm A is not to be obtained by many explanations, nor by the intellect, nor by 
mneh learning. He whom alone this AtmA elects, by him is He obtained : for him this 
Atmi reveals His own nature. 

mfodh fwftwwnuwft w smftm i 

Wlft I RU I. 

He who has ceased from evil deeds and it controlled (in senses), concentrated (in 
intellect) and controlled (in mind) obtains this Atmi through the knowledge (of Brahman.) 

Note .— This shows that sama, dama aamidhlna, Ac., are also means of knowing the 
Lord : for His grace would naturally fall on such a person. 

This second verse of the Ka(ha, immediately following the first, 
qualifies it, and shows that practices of devotion are not useless. It lays 
down a graduated series of practices for obtaining Brahman, or rather for 
obtaining His choice. They are (1) cessation from evil deeds, (2) control 
of the senses, (3) concentration of thought, (4) control of mind. Thus the 
verse about choice, which occurs both in the Mupdaka and tho Katha 
Upani§ads, must be read with the immediately succeeding verses in each 
of these Upani$ads ; and when so read, it will appear, that the choice 
of the Lord is not an arbitrary and capricious thing, but a well regulated 
selection of Jivas, having regard to their devotion, etc. Therefore, the 
choice here means selection made by the Lord, owing to the devotion of 
the elected, for thus can the two verses of this Upani§ad be harmonised. 
Moreover, the first verse means that the Lord is to be obtained by election 
alone, no one can get Him whom He does not elect. And He does not 
elect any one who does not love Him, but only those who are His beloved, 
and who love Him in return. Those are the beloved of the Lord, who 
have devotion to the Lord, and not those who have no such devotion. 
Thus ultimately devotion is the cause of Lord’s election. The Ixjrd 
Himself has said so in the Git4, VII. 17 

uwT fmT PWjpi I 

Mr ft fifttowftmf e v wh finis i 

Of theae, the wise constantly harmonised, worshipping the One, is the best ; 1 am 
supremely dear to the wise, and he dear to Me. 


qwwnt n ft upift fry awt i 




Bhdiya] rriPADA , XXP/f ADHTXARAtfA, Bd. 54. 


597 


So also in the Kaivalya Up., verse 2, BrahmA says to AAvalAyana : — 
^raddhA-bhakti-dhyAna yogAd avehi, u try to know Him by the oombined 
practice of meditation, devotion and faith/’ 

The texts like these show that the knowledge of Brahman is obtain- 
able by Bhakti. If this were not so, and if only those could know Him 
whom Brahman chose to reveal Himself, then the Lord would be open 
to the charge of partiality and favouritism. 

If this is so, why does the text say “the Lord reveals Himself 
to those only whom He chooses so to reveal ”? The answer to this 
is given in the last words of the Sfltra, bhflyastvfit tvanubandhah. The 
exclusive mention of choice is to indicate its greatness. The choice is 
the immediate cause of Divine vision. It is the last in the link of causes 
that lead to Divine vision, and it is the greatest of such causes, and 
therefore, it is mentioned as the exclusive cause of the Divine vision. 
The gradation of causes is as follow : first comes keeping the company 
of the righteous And good men, and serving them. By such company 
and service, there dawns the knowledge of the essential nature of one’s 
own Self and of the Divine or Supreme Self. Then comes VairAgyam 
or a total disgust for every thing of this world, and of the next ; with a 
yearning to reach the Lord. This is Bhakti. When the Bhakti becomes 
strong, the man becomes the beloved of the Lord, and because of such 
dearness to Him, he is chosen by Him. Then comes the direct vision 
of the Lord. Thus choice comes as the last in this chain of causations, 
and hence the Sruti says “He only sees the Lord, whom the Lord 
chooses to see/ 1 


Adhikarana XXVII. 

It has been determined before that the devotees, who worship the 
Lord with the attitude of a servant or a friend, from the very beginning 
of their worship, meditate on Him in the highest ether and see Him 
there. But there are some who do not see the Lord in this aspect, but 
whose attitude is one of quietness, and who worship the Lord not in 
the supreme ether, but in the various parts of their body, such as stomach, 
etc. Thus in the Aitareya Up. it is said that the SArkarAk^as worship 
Brahman in the stomach, that the Arunayas worship Brahman in the 
heart, etc. Here these words, stomach, heart, etc., give rise to doubt. 

(Doubt.)— Is Hari to be worshipped in the stomach, heart, etc., 

or not ? 

7 
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(Pdrva-pakftt.)— The Pflrvapak$in says, Brahman is not materia), 
And so should not be worshipped as stomach, heart, etc. He does not 
manifest His glory in these transitory objects, but He exists in the non- 
material highest ether, which is itself eternal, and in which the Lord 
is eternally manifested. 

(SiddhAnta.)—' This view is set aside in the next sfltra. 
sOtra III. ». u. 

WROT: Slfft II * I* I VV II 

Eke, some, qrwi> Atmanah, (the worship of and the meditation 
on) the Lord, sftft dartre, in the body, or in the heart, or in the Brahmanic 
hole. nnn| Bhhvht, because He is (there.) 

55. Some Sakhins hold that the Atman (Visnu) should 
be meditated upon as various members of the body, because 
He exists there also— 416. 

COMMENTARY. 

Some Skkh&s hold the view that the worship of Vijnn, the Supreme 
Self, should be done in the body, namely, in the Btomach, heart and top 
of the head, etc. Why ? Because the Lord exists in these places also. 
They say, that if a thing is to be obtained near at hand, why one should 
search for it in a distant place, if honey is to be found in house-tree, 
why should one go to the hills in search of it. They mean to say, when 
the Lord is so worshipped in stomach, etc., He being pleased with His 
devotees, must necessarily give them the highest region or Mukti. In 
the Bhigavata Purina (X. 87.18) also it is said : — 

The Sirkarikfas worship the Lord as stomach, following the paths of the tUpis. 
The Arunsyas worship Him ss the ether of the heart, as the easiest road of reaching 
Him. Bat higher than these two, 0 endless One t is Thy abode in the head. Those who 
worship Thee in the hesd, rising thereto by Snsomnl from the heart, they never fall 
into the jama of death again : (for head is the Valknn^ba.) 

Thus in the Aitareya Aranyaka, II. 4. 1 

sglftr tntanv tqreft* ntf imtw km ifti i 

“The filrkarlkpas worship the stomach as Brahman, the Arnoayas meditate on 
the heart as Brahman, Ac." 
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Adhiharana XXVIII. 

In the text of the ChhAnd. Up., III. 14. 1, it has been said “ as 
is the faitli of a man in this life, so will be his condition in the next.” 
And in the succeeding verses of the same Khanda, it has been taught 
that Brahman should be meditated upon as possessing the attributes of 
Lordliness and as well as those of Beauty and Sweetness. It has also 
been shown above, that there is no conflict in these two forms of 
meditation, the Lord as Majestic and the Lord as All-beautiful. The 
Jivas follow one or other of these modes of meditation, according fb the 
will of the Lord, and the training obtained by them in* the company of 
the Good and Holy men belonging to that particular order of devotion. 
By any one of these two methods the Lord is reached, as has been 
shown in the Sfltra III. 3. 29. 

{Doubt .)— Now arises the doubt, does the man reach that particular 
aspect of the Lord, possessing those particular qualities, which he has 
been meditating upon, or does he reach the Lord as possessing every quali- 
ty, over and above that so meditated upon? Tn other words, will the 
devotee of the Lord, the Beautiful, see the Lord in Mukti as Beautiful 
alono, or as Majestic also and vice-versa ? 

{Pdrva-pafe? a.)— The object of meditation being one, the devotee, 
when he reaches that object, will see It in the fulness of all Its qualities, 
and not only possessing thoBe qualities which he had meditated upon. 
It is something analogous to meditating on the Lord with a few qualities 
or with a combination of all qualities. 

( Siddhanta .) — This view is set aside in the next sfltra. 

80TRA III. 8. 56. 

czrfsfc: Vyatirekah, difference. ufTad, of the meditation. WPT BhAva, 
of the qualities, BhAvitvat, because of the existence. ^ Na, not. g 

Tu, surely. Upalabdhivat, as in the case of knowledge. 

56. There is not the perception of the Lord having 
other attributes than those with which He was meditated 
upon in life. It is like the realisation of the Lord, accord- 
ing to the nature of one’s conception or knowledge — 417. 

COMMENTARY. 

The word ' tu ’ is employed in order to remove the doubt. The 
sfitra declares that in release there is not perception of qualities other 
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than those meditated upon, because the devotee having meditated with 
certain qualities as belonging to the Lord* the Lord appears to him as 
possessing those qualities only. For in Heaven, one sees the Lord as 
having those qualities only, 'with which he had invested Him in His 
meditation. It is like knowledge. When a person meditates with a 
particular kind o{ knowledge, in obtaining that object he obtains it with 
that particular knowledge. Namely, in the state of Mukti, his conception 
of the Lord is realised in the particular form of knowledge with which he 
had conceived Him on earth. Though the knowers of the Lord are fully 
conscious, that the object of their devotion has attributes other than those 
with which they meditate, but as they do not wish to see their Lord with 
those attributes, so when they reach the Lord in Mukti, they see Him only 
as they had meditated upon Him, and not otherwise, because they had 
hot so meditated upon. And thus the above £$ruti of the Chh&nd. Up. is 
justified, for as is thefaith of the man in this life, so will be his realisa- 
tion in the next, otherwise this text would become invalid. 

In the next sfitra, the author shows by an illustration that people 
have different kinds of faith, and reach the Lord in his different aspects, 
because the Lord so wills it. The illustration is taken from that of the 
Yajam&pa and his officiating ftitviks or priests. 

BOTHA III. 8. 57. 

* *nwrs fk ii \ i ^ i iw u 

tfjf Auga, parts. VfTOT Avabaddhfih, appointed to, connected with, g Tu, 
but. «T Na, not. jrrsng &khasu, in all the &khfis or branches, ft Hi, because. 
i lRfoft Prativedam, according to the Veda. 

57. But they are appointed (or restricted to) parti- 
cular parts, and not to all branches of a sacrifice, because 
of the Veda — 418. 

Note.— Like the priests to whom separate functions have been allotted by naming 
them to certain posts, so Jivas follow one or the other path of devotion, because it has 
been so determined by the Lord. And as the priests when holding a particular office can- 
not perform any other function bat what is appropriate to them, and cannot perform the 
other parts, because the Vedas are definitely prescribed for each priest, so the Bhaktas do 
not follow the paths other than their own, in their devotion to the Lord. 

COMMENTARY. 

The YajamAna, when performing a sacrifice, chooses several priests 
to perform it. Every one of these priests knows aU the parts which 
constitute the full sacrifice. But the Yajam&na allots to each priest, the 
particular part which he must perform in sacrifice* Thus he binds them 
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down, as it were, by giving them particular names, such as : — “ I select 
you to do the part of the Adhvaryu priest, 1 choose you to take the seat of 
the Hotar priest, I ask you to do the duty of the Udg&t&r priest in this 
sacrifice. And so on.” According to the particular office assigned by the 
Master to each of these priests, they are restricted to that particular office. 
Thus, one elected to the office of the Hotar, though equally dexterous in 
performing the duties of other offices also, is yet confined to the work 
of the Hotar alone, and has no right to do the work of any other priest 
That being so, he cannot perform all the other acts, taught in the various 
rf&khus, because the parts are *egulated according to each Veda. Thus 
the Hotar perforins his part with the verses of the Rig Veda, the Adhvar- 
yu with the sentences of the Yajur Veda, the Udg/ita with S&ma Veda, 
and the Brahmft with the Atharva Veda. Here the particular office which 
any priest has to fill, is determined by the will of the Master alone. No 
priest has a right to say that he will do all the work, or any other work 
than that to which the Master appoints him. According to the nature of 
the office filled by the priest, is the nature of the fee also (Dak$in&) 
received by him. Similarly, it is the will of the Lord which determines 
the particular mode, in which particular Jivas must worship Him, whether 
they worship* Him as Lord the Beautiful, or Lord the Majestic. 

The author gives another illustration showing how Uddhava and the 
rest worshipped the Lord with mixed sentiments of love and fear, worship- 
ped Him both as Majestic and Beautiful. And though this mixed sentiment 
is not so pleasing to the author, yet. he tries to explain it. 

SfiTRA m. 8. 58. 

ns si ta xrs fcfa : II ^ I t nrc u 

Mantra-ddivat, as in the case of Vedic verses and others, qr 
Va, or. wMta Avirodhah, there is no contradiction. 

58. Or there is no conflict, as in the case of certain 
mantras and the rest — 119. 

COMMENTARY. 

The Lord willed that men like Uddhava and the rest should have 
this mixed form of devotion, in order to evolve their Bhakti on both 
these lines. It is like the mantras of the Vedas. As sometimes one and 
the same mantra is employed in many ceremonial acts, and as other man* 
tras are employed in tioo acts, while there are others which are confined 
to one act only, according to the directions given in the ritual, so some 
men are employed to worship the Lord in one way only, othen in several 
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ways. The word M Adi,” M and the rest/* is employed in the sfitra in order 
to include time and action. Just as one and the same time is the cause 
of producing in one tree, leaves and flowers ; in another it is the cause 
of the tree shedding all its leaves ; in one person it produces youth, in 
another infancy and so on : so there is no contradiction, if the Lord 
inspires different sentiments, in different people, at one and the same time. 
Therefore, with whatever attributes, and with whatever essential form, the 
Lord is meditated upon, with that attribute and form, He appears to the 
sight of His devotee in release. Thus it is demonstrated, that the Lord 
does not appear in Mukti, with attributes more than those meditated upon 
by the devotees. 


Adhikarana XXIX \ 

Now we shall discuss the following texts of the Gop&la Tapani : — 

Eko’pi san bahudhfc yo’vabhAti. Though one he who appears as many. 

Ekam santam bahudh& dprfyain&nam. Being one who is seen as 
many. Atha kosmftd uchyate brahma. Why is he called Brahma? 

Like the Vaidurya gein (lapis lazuli) there exist many forms in the 
Lord. Though possessing all these, He is still one, though called by 
many names. Similarly, though the Lord has many qualities and has 
manifold modes of manifestation yet His essential attribute and form is 
one- 

(Doubt .) — Now arises the doubt. Should this manifoldness , taught in 
the Sruti, and depending upon the manifoldness of His attribute and of His 
essential forms, be an object of meditation or not ? The question arises, 
should a person meditate on the manifoldness (bahutva) of the Lord or 
not ? 

(PArva-pafya .) — This Bahutva or manifoldness should not be meditated 
upon in every devotional exercise, that is to say, that the attribute of the 
Lord as appearing manifold (His Bahutva attribute) should not be medi- 
tated upon in every upasanft, because there is conflict in such meditation, 
as has been explained in Sutra 111. 3. 12. Attributes like bliss, etc., may be 
well combined in all meditations on the Lord, but the attribute of mul- 
tiety is incongruous with the idea of unity. When meditating on the 
Lord as one, it is impossible to think of Him as many . Unity and 
plurality cannot co-exist in the same substance. The Lord should not, 
therefore, be meditated upon with the attribute of plurality. 

(Sidd/idnta.)— This view is set aside in the next sfitra. 
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sCtra hi. t. ro. 

VJS: *§«N|l<NWi. SUT ffc vrfufil M U I U II 

qm BhOmnab, of the plentiful : the multiety, manifoldness ; infinity. 
Kratuvat, as in the case cf sacrifice, Jy&yastvam, pre-eminence, (nr 

Tatha, thus. f% Hi, because. ttnaRi Darfoyati, the scriptures show. 

59. The universality (bhtimfi) of the Lord must be 
meditated upon in every upasana, because of its pre-emi- 
nence, like the Kratu sacrifice. The text also shows this — 
420. 

COMMENTARY. 

Plurality or manifoldness of conditions, being the highest among all 
the attributes of the Lord, and like the sacrifice, it being alvayaand 
everywhere co-existent with God, it must be thought upon in all medita- 
tions upon Him. As the Kratu like the Jyotitftoma sacrifice, is a sacrifice 
even in the beginning when the sacrificer undertakes it and is initiated 
into it, and remains a sacrifice when the Bacrificer has finished it by taking 
his final bath, and as this conception of Kratu is the most important 
ingredient in every sacrifice and is present in every one of them, similarly 
in all the attributes of the Lord appertaining to His essential nature, 
this quality of bahutva or much-ness is inherent and every attribute of 
the Lord has it. It must lie meditated upon in every worship of the Lord. 
In other words, every attribute of the Lord ie infinitely great and manifold, 
thus bahutva or manifoldness runs through every attribute of the Lord ; 
thus as Kratu-ness runs through every sacrifice, beginning from its very 
inception called Dtks& and ending with the final bath called Avabbritha. 
This is illustrated by the text of the scriptures also. The {Jruti shows in 
the well-known BhflmA passage of the Chh&nd. Up. that every attribute 
of the Lord has this quality of BhfimA in it ; for Bhflm& or much-ness is an 
invariable concomitant of every attribute belonging to the Lord. See 
Chh&nd. Up. VII. 23. 1. 

tfr I gimfet qfcr i 

“ That which is Bhfim& that is happiness. There is no happiness 
in the finite, etc.” The text further teaches that Bhfim& must be medi- 
tated upon everywhere, for without such meditation, the eternity of 
Karma could not be established. 
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Adhikarana XXX, 

(Doubt.) — Now arises the doubt. Is meditation on these mauy forms 
of one nature or of different nature ? 

(Pdrra-pa/tjo.)— The object of meditation being the same in its 
essential nature, all meditations must be of one kind. 

(SiddMnta.)— This view is set aside in the next sfitra. 

80TRA in. s. <0. 

million 

Ifrvr Nftna, of different sorts, jpg 6abda-Adi, of the terms and others, 
tal Bhedat, due to the variety. 

60. The meditation is separate and diverse for each 
form of the Lord, because of the difference of the words and 
the rest— 421. 

COMMENTARY. 

In these forms the meditation is indeed of various kinds. In other 
words, it is different for every form. Why do we say so? Because there 
is a difference of words, etc. Thus the meditation on Npsiipha is different 
from meditation on Sri Kp$na, because the words Npsiipha and Kp§na 
are different, because the mantras of Kp§na and Npsiipha are different, 
because these forms are also different, and their ritual of worship is also 
different. So also we find in the Smpti : — 

iw taT jiwi jsfiiftAji taw I 

Keaava la worshipped in different modes, with different rituals, in the Kfita, TrefcA 
DvApara and Kali ages. He assumes different colours, according to the Yoga, and has 
different forms and names. 

Therefore, the ritual is not the same in meditating on the different forms of the 
Lord. The pftjAs are different 


Adhikarana. XXXI. 

It has been said above that meditations are of different sorts, 
according to the nature of forms meditated upon, such as whether it is 
the form of Npsiipha, etc. 

{Doubt .) — Now arises the doubt, whether the worshipper of a parti- 
cular form, should combine with his worship the meditation on other 
forms also, or is such combination optional to him. 

(P&rva-pakia .)— There is no reason why meditation on all these 
forms should be optional. They must be combined. 

(SuWhdnta.)— 1 The next sfitra sets aside this view. 
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fan*: Vikalpafe, there is an option, i.e. t restriction to one particular 
form, which once chosen must be stuck to. nfiftir Avirfisfa, not special, similar, 
the same. TORfT^ Phalatvat, because the fruit is 

61. There is option (to choose one form and stick 
to it), because there is no greater excellence of fruit obtain- 
ed by meditating on all— 422. 

COMMENTARY. 

There is option in their meditation and pfijl. There is no such 
latitude allowed that one should worship Npsiqiha for some time, RAm- 
chandra for a few days after that, and Kp$na then. One must make 
his option and stick to that particular form of upAsanA and pAjA, which 
has been taught to him by his Guru, and which belongs to the order of 
Good Men with whom he is brought up. For Guru and the Good 
Company are the environments in which the soul is placed by the lord, 
and he cannot change the particular mode taught to him. Why? Be- 
cause the fruit of all meditations is the same, namely, all worships lead 
to the realisation of Mok§a. If perfection is obtained through one form of 
pAjA, what is the necessity of constantly changing the forms of pAjA? 
Though in a previous sAtra it has already been mentioned that one must 
follow one mode of worship, yet the same statement is made here again, 
in order to show that the Ekantin Bhakta is the highest, and thus there 
is no tautology here. 


Adhikarana XXXII . 

It has been mentioned just now, that necessary pAjAs, as those of 
Nfisigiba and the rest, the fruit of which is Mok?a or release, must be 
performed by the man, during the whole period of his life, for such is 
the duty of Ekantins. These Nitya pAjAs must not be changed, but 
should remain uniform throughout one’s whole life. But there are 
KAmyapAjAs or worships made with the object of gaining some parti- 
cular fruit, such as fame, victory, fortune, etc., .and such modes of upAsanA 
of Brahman are taught in the Upani$ads like the Bphad Aranyaka, etc. 
In the case of such Kamya pujAs there arises the following doubt. 

( DouhL ) — Should the meditation on Brahman vary with the parti- 
cular desire to be gained, or must one pray to his tutelary Deity (T§(a) 
alone for the acquisition of any particular object. 
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(PArva-pah}a.)—The meditation must be of one particular form 
in order to obtain all desires : and the form must not change. Because 
as there is no distinction in the various Nitya meditations on Brahman, 
all lead to Mukti, there being no necessity of changing from one to 
another, so the worship of one form can confer all desires also. There is 
no option to change. 

(Siddh&nta .) — With regard to Kfimya ptijas, there is no such 
strict rule and more latitude is allowed. 

SOTRA III. 8 . 61 

ffiwireg m hw*hii 

6SP6f: KlmyAh* aiming at objects of desire, g Tu, but. WNRWl Yatha- 
kamsm, according to one’s liking. Samuchchlyeran, may cumu- 

late. if Na, not. gf Va, or. g$ Piirva, the former. |g Helu, reason, tmif 
AbhAv&t, on account of the absence of. 

62. But in the case of Kamya devotion, one may, 
according to his wish, worship any other deity for the 
fulfilment of that particular desire, or he may worship 
even his Jsta deity for getting it. Because there is absence 
here of the reason which existed in the case of the first — 
423. 

COMMENTARY. 

In Kamya meditations, where the object to be gained is not the 
realisation of Brahman but the attainment of fruits, like fame, etc., one 
is at liberty to worship any form, or one form, from which he can gain 
his object. That is to say, a worshipper of Npsiqiha inay worship other 
forms of the Lord in order to obtain some particular fruit, like fame, etc., 
or may worship the Nfisirpha form itself, even for the purposes of getting 
Kamya fruits. Why? Because the- reason of the lsst aphorism does 
not hold good here. As the fruits to be obtained are different here, 
different forms may be worshipped in order to gain those fruits. So 
long as there exists a desire to get the particular fruit, all those medita- 
tions and pujAs must be performed which are calculated to give that 
fruit more expeditiously. But if a man has no such desire, he need not 
perform any other worship, but that of his particular pfijA. The sense 
of the whole is this. A person striving after release, a Mumutyu, must 
always stick to the worship and meditation of one particular form, but 
if he is ever in need of getting some lower object, even then also he must 
ask his God for that object He must never worship any lower deities 
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in order to get any lower object, for Hen can give every object to Hie. 
worshipper. Ae aaye the Smpti 


I 

AN Ns jrt w* l 

Thn wise, braMiM upiitat after ml mm, mutt always worship tbs Higbttl 
Pw>n iIom, with tht litMN yoga o f BMktl, whether he deelree nothing or daaifgg erery 
thing. 


Thug fags been explained the meditation on the Ttrioug forme of 
the Lord, with varioue man tree ooneieting of ten gyllableg, etc. All EAmya 
pfljAe may be performed either optionally or collectively. 

(flee OopAla PArra TApanl for the yarions mantras dedaoed from the lt-eyllabled 
■antra, Klin Kyifpftya GopfJaQSTallabhiya SrAhl The tO-ayllablcd mantra in Gop!Jan*> 
▼allabhiya flvlkt This Is the faronrite mantra which Indra leeltce. The lg-sylla- 
bled mantra le Om namaji Kplfgiy* DeraklpvtHya hup phat iTlht, Ac. 


Adhikarana XXXIII. 

In die previous part then bas been explained nqeditation on the 
spiritual attributes of tbe Lord. Now ia commenced the topic teaching 
meditation on the various members of the body of tbe Lord. In the 
Goplla Pfirva Tftpani Up. towards the end, BrahmA says 

“ I propitiate with highest praise that one Govinda whose form is 
existence, intelligence and bliss, whose mantra consists of five words, 
who is seated always, under the Kalpa tree in Bfindtbana and is sur- 
rounded by forty-nine Maruts. ” (Then follow twelve verses of praise) 
reciting the various attributes, mostly bodily, of the Lord. 

win* w ftnwiin «^k4I» i 
Air w nft&itonrfcr jw to* I 

four* Afara *Ar *ro» 1 1 1 
writ ftfwww i 

inn ftnStwrora TlrNpn *»n l * 6 
wwAww mr: cngmftA i 
mr fimnra vwiwA w 1 1 1 
twS Anfat m m nnw fw N d i 
mwwniqn lilmiim 
Afrmu f w i fiA i 

fTOwnwaw mN ff wfr to i hi 
tfWflww AwgraiAwfif * i 
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QnwfbA i 

top nmsra i/Iihm toIf to ioi 
top qrmrowr frroftwtw w i 
f a ro f tfanrow qroro fl q pft> i<i 
(taara Micro gpnrogatfth i 
vffrtitora t ft fwam toIf top a % a 
wsflv tostoto sdt* to»to* i 
wfiro n fiijpA* ^toito^toi: aJn a ?• a 

fsf^TOfwTTO i 

Amwwi* to* mgsc* amsnft a U a 
d am* tom to^i i 
aiiftro todbrto nt wg^mipw a n a 

1. All lisil to Him whose form is the universe, and who is the cause of the sustenance 
and dissolution of the universo : who is the Lord of the universe and who is the universe, 
hail, hail to Govinda ! 

2. All bail to Him whose form is Intelligence, and consists of highest Bliss I Hail to 
Kfifna, the Lord of Gopi, hail, hail to Govinda ! 

8. All hail to Him whose eyes are like lotus, who has a garland of lotos ; hail to 
Him from whose navel grows the world-lotus, hail to the Lord of the Lotus-born (KatnalA) ! 

4. All hail to Him who is adorned with the diadem of peacock feathers, to Rima 
the unobstructed Intelligence ; hail to the Heart's delight of RitmA (brl), hail, hail 
Govinda 1 

5. All hail to the Destroyer of the brood of Kamsa, to the Slayer of Kesin and 
ChAnura ; hail to the Adored one of the Bull-bannered Siva : hail to the Charioteer of 
Plrtha (Arjuna.) 

8. All hail to the Player on the flute, to the Cow-herd, the Bruiser of the head of 
the snake, to theSporter on the hanks of the KAlindi (Jumna), hail to the Wearer of the 
dancing ear-rings ! 

7. All hail to the Beloved of the cow-maids (of BpndAbana), the Master-Dancer : 
hail to the Protector of His devotees, hail, hail to Lord Kri?na 1 

8. All hail to the Destroyer of sin, to the Uplifter of the Govardhana, to the Rnder 
of tho life of Putana, to the Killer of TfinAvarta ! 

9. All hail to tho Partless, to the Delusion-less, to the Pure, the Enemy of the impure ; 
to the Hecondless, to the Great, hail, hail to Lord Kfisna ! 

10. Be gracious, O Supreme Bliss ! be gracious, 0 Supreme Lord ! Have me, O Master ! 
me, bitten by the serpent of Desire and Disease. 

11. O Sri Kfifna! O lieloved of Rukmini ! 0 8tealer of the hearts of the cow-maids ' 
O World Teacher ! save me from being drowned in the ocean of HamsAra (world). 

12. O Kesavs! O Remover of pain! O NAriyanat 0 Janirdana! 0 Go\jnda! O 
Supreme Bliss ! O MAdhava ! save me 4 

In the above verses, the various members of the body of the Lord 
are described as having certaiu attributes ; such as His eyes are like lotus 
with a compassionate gaze in them, the mouth is smiling and sounding 
a flute, His head id adorned with a crown of peacock feathers, His 
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movements are slow and dignified, His intelligence is uninterrupted, and 
He is an eipert in singing and dancing. 

(Doubt.)— Here arises the doubt, are these attributes of snfUing face, 
ompassionate gaze, etc., to be separately meditated upon or not ? 

(Pdrva-pak^a *) — They should not be meditated upon separately, 
because there is no higher reward in such meditation, and because the 
highest end of man (namely, Mukti) is obtained by meditating on the 
universal attributes of the Lord, such as His omniscience, omnipotence 
and the rest; and so the charms of His personal appearance, costume, 
gestures, movements, etc., need not be meditated upon. 

(Siddhanta. )-*This view is set aside in the next sfitra. 

St)TRA III. 8. 6ft. 

M I ^ I II 

Angesu, in the limbs of the Lord. TOPS* Yathftrfraya, according to 
the fitness of the place, or the limb, wnr Bhftvah, the assuming of the mood, 
the meditation on the aspects. 

63. Meditation appropriate to each member of the 
body should also be performed — 424. 

COMMENTARY. 

in the various members, such as the mouth, the eyes, etc., the quali- 
ties and gestures appropriate to them, must be thought of or meditated 
upon The particular member, described as having a particular quality, 
must always be meditated upon with that quality. In forming the mental 
image of the Iiord, the face must be thought of as smiling and speaking 
sweet words ; the eyes as having a compassionate and benevolent gaze, 
and so on. 

SUTRA III. 8. 64. 

frifear ii ^ i \ i ** ii 

ftfc: Sistaib, by those who are taught, w Cha, and. 

64. And because Brahma taught such meditation to 
His disciples in the Gopala Tapani Upanisad — 425. 

COMMENTARY. 

At the end of His verses of praise in the Gop&la Purva Tapani, 
Brahmi says “ with these verses 1 praise and worship the Lord ” : — 

i ft qyqm qwny anqnwnrar. #1%* 

nfturo” ffti fciqrq (cvp i 

1 propitiate even now Kfiyna, with these verses. You also foUpw my advice, and 
as 1 always recite the five- worded mantra, ao yoa also reciting that flve-worded rasntrs 
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Ml meditating on rfri Kfiypa, will verily eras over this ocean of worldly existence, the 
Ojeleof birth* end deaths." 

The* »*Jd Brahni to the safe*. 

Thus Brahmft Himself teaches the sages to meditate on the attributes 
of the various members of the Lord’s body. Therefore, the personal 
charms of the Lord must also be meditated upon. 

(Objection.)— In the ChhAnd. Up., 1. 6. 7., only the compassionate 
gate of the Lord is described, no other members are specified therein 

to to wrtf jrtiiwIVA nm b w urifwn tow 

* t «vW wort v q* Sr i « i 

His two eyes are like fresh lotas. Hi* (mystic) name is Ut yj| for he ha* risen 
fodita) aboTe all sins. He also, who knows this, rises verily above all sins; 

This description of the Chh&nd. Up. is defective, because it men- 
tions only the eyes of the Lord, and is silent upon other parts. The 
objection so raised is answered in the next sdtra. 

SOTRA III. 8. 65. 

* i ^ i ii 

HTOK I f SamAhArAt, on account of expressing collectively ; all-comprehen- 
sive. 

65. ( There is no discrepancy in the statement of the 
Chhapd. Up.) because the description there (is collective and) 
all-comprehensive, (meant to include other members also) — 
426 

COMMENTARY. 

The word Na, 11 Not” is to be drawn into this adtra from III. 3. 67. 
namely, from the third sfltra from this. It is to be read not only in this 
8fitra, but in the next also. Since the description of other members of 
the body of the Lord must be supposed to have been described in a single 
description of the eyes in the Chh&nd. Up., there is no defectiveness in 
that UpanUad. The compassionate gaze mentioned in this Chh&nd. Up. 
is illustrative of all the other attributes, such as, sweet speaking, etc. A 
kindly look is an all-comprehensive attribute, including the rest. 

in the next sdtra, the Pdrvapakyiu raises an objection to the effect, 
why should a particular member be thought of with a particular attribute, 
and why not every member be imagined as having every attribute. 
The next sdtra, therefore, is a Pdrvapakya sdtra, and will be refuted 
later on. 
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sCtra in. t. m. 

n \ i \\ a ii 

|V Gups, of the qualities, vnfftv* SftdhAranaya, about the common-nets. 

Crutch, from the statement of the Vedas, w Cha, and. It includea the 
combination o( all gunas. 

66. (Every member of the Lord's body must be medi* 
tated upon as possessing the attribute of the other member), 
because of the text which says that there is a common-ness of 
attributes, (with regard to the members of the Lord's body) 
—427. 

COMMENTARY. 

The texts like %l everywhere That hath hands and feet, etc.**-- (Oita, 
XIII. 14.) show that every member of the body of the Lord can discharge 
the function of every other member. So every member may be meditated 
upon with the attribute of any other member. (Such as His eyes may be 
meditated upon as grasping the whole world, and His hands as seeing the 
whole universe.) The Smriti texts, like the following, also declare that 
every member of the body of the Lord has the power of discharging all 
the functions of all the senses : — 

TOifev uifat wit l 

Whose every member of the body possesses the function of all the senses sueh is 
seeing, drinking, hearing, moving, holding, etc. 

Therefore, there is no restrictive rule that any particular member of 
the Lord’s body should be meditated upon with any particular attribute. 
The word '‘cha” indicates that all gunns may also be so included. 

(S'ddhanta.) — The objection raised in this sOtra is answered in the 

next. 

8&TRA III. 8. 67. 

JT vr mwmvgki u 1 1 1 1 n 

q Na, not. Tt Va, rather, surely, only, qq Tat, their, a fan Sababhava, 
about being together. uqfc Arfrutefe, there being no declaration of this f$ruti. 

67. It is not so. (A particular member should be 
meditated upon with its own peculiar attribute), because 
there is no text declaring that it may be meditated upon 
with (the attributes belonging to the other members) — 428. 
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COMMENTARY. 

The force of vA in the sfltra is to indicate exclusion. The univer 
sality of attributes must not be meditated upon in any particular member. 
Why? Because there is not any text describing attributes other than 
those appropriate to those particular members. Therefore, qualities be- 
longing to other members not being described with regard to any parti- 
cular member, must not be meditated upon when meditating on thu 
particular member. The text like “ every part of His body is a hand, 
every part a foot and eye and ear, etc.” only declare the omnipotence of 
the Lord, and that all the powers of the Lord exist in every portion of 
His body. It is not meant to teach incongruous meditation. 

8"TRA HI. B. 68. 

II ^ I ^ I II 

U$afVW DanjanXt, because it is so seen in the world. ^ Cha, and. 

68. And because it is so seen (and it is more natural 
meditating in this way) — 429. 

COMMENTARY. 

It is more natural to think that the eyes see, ears hear, hands grasp, 
and so on. (It is not natural to conceive that the eyes are heaving, the 
ears are seeing and the feet are talking. Though in the case of the Lord 
all these things are possible, yet there need not be any unnatural medi- 
tation even in the case of the Lord.) 




Foorth Pada. 

Adhikarana I. 

£gr ft Un^Ri fer QuCtoHj 

In the temple of faith, carpeted with good conduct and good thoughts, adorned with 
the throne of knowledge, produced by Vairagya, surrounded by the rampart of religion, 
behold there shines this Divine Goddess called VidyA, the best beloVed of Vi$ rrn and the 
giver of all desires. 

In the previous pAda, VidyA and her concomitants appertaining to 
Brahman and denoted by the words like meditation and worship, have 
been described. In the present chapter it will be shown, that VidyA is 
independent of Karman ; and that the latter is subordinate to her, and 
that the followers of VidyA are of three kinds and so on. According to 
the difference of determination (Kratu). the seekers of VidyA are of three 
sorts. The first kind is called Sanis^ha, namely, those who discharge with 
faith, the duties of their stage of life (Adrama) and class (varna) with the 
desire of seeing the varieties of different worlds (such as those belonging to 
I ndra and other higher Devas). The second class is called Pari nisthitas. 
They also perform, with equal devotion and faith, the duties of their 
varna and Arframa ; not with the object of going to the different worlds 
in order to see the wonderful working of the Lord therein, but merely for 
the sake of the society in which they live, and to uphold its traditions, and 
to maintain its continuity. Both these classes of devotees belong to the 
order of householders. The third class are called Nirapek$ahs or SannyA- 
sis. Their minds have been purified by truth, austerity, prayers, etc., 
performed in their past life ; and hence in the present life, they do not 
belong to any order (Arframa). Such are those who are totally indifferent 
to worldly life. Thus devotees of VidyA are classified into these three 
divisions. 

The author first establishes the independence of VidyA from Karman 
or formal religion. 

( V if ay a .) — We find in the Upaniaads texts like the following : — 
wflr (Chh. Up. VII. 1 . 3). 

wwfafn ft ftr To* (Taitt. Up. II. 1. 1). 

“ The knawer of Atman crones over all griefs." “The knower of Brahmen obtains 
the highest" 



614 


VEDANTAStfTRA8. *111 ADBYlYA. 


[Oovinda 


So also in the Ka(hs Up., II. 16 : — 

dtunp? to uftwftr tre* w*i 

M Knowing tyl* Akfara Terilj one obtain* whatever be desivee." 

(Dovbt.y^Uere arises the doubt. Ib VidyA the cause of release alone ? 
Or of heavenly worlds also ? 

(Ptirva-pdkja .) — The wise, free from all desires, do not wish for 
heaven-worlds, and consequently VidyA is the cause of release alone. 

(Siddhinta .)— In the next sfltra it will be shown that through VidyA 
one can get Swarga also, if ?ie so desires. 

sOtju m. 4. 1. 

getrato: uwrftflr * vmm-. w * i « 1 1 u 

gig -Sid: Purusa-srthsh, the object of man's attainment, a man’s benefit, 
#>., knowledge of God. wi: A tab, from this, from this VidyA. nugfUbdAt, 
because the scriptures state so. fa hi, so. ittmi BAdarAyapah, BAdarA- 
yana holds. 

1. Badarayana holds the view that from this Vidyfi, a 
man obtains all the objects of his desire, because there are 
words to that effect in the Scriptures — 430. 

COM MBNTART. 

All the objects ot man's desire, namely, pharma (religious merit), 
Artha (worldly proeperity), Kima (enjoyment), Mok§a (release), are obtained 
from this Vidyfi alone. This is the view of Bfidartyana. Why ? Ssbdfit. 
Because of the word. Because of the texts like those quoted above, which 
show that through VidyA (Yo yad ichchbati tasya tat) whatever one desilts 
that he gets. The Lord Hari, being pleased with the devotion (Vidyfi) of 
His Bhaktas, gives even his ownself to his devotees. Like Kardatna or 
others, though havirg desire for other fruits, the Lord gives them that 
fruit, on account of Vidyfi alone, which serves the same purpose as if it was 
a formal religious karma. 

Here Jaimini comes forward with his following objections. 


Adhikarana II. 

StTl u in. 4 . l 

ihwkgwidsnl \\\ i • i * ik 

bWCf &satvAt, because of the remaining of the Karma, i>* the per- 
formance of the duties, ggg Purusa, about a man. srfaf: ArthavAd*b» *n 
arthavAda. nvr YathA, as. Anyefu, in the case of others, fa lti 9 sa 

)Aft: Jaiminib, Jaimini holds. 






IV PXDA, II ADHIKABATgA , fltt. S. 


815 


2. On account of Vidyfi standing in the supplementr 
ary relation to Karma, the statements as to the fruits of Vidyfi 
are glorificatory only, regarding the person performing 
Karma, They are like other glorificatory passages. This 
is the opinion of Jaiinini — 131. 

COMMENTARY. 

The Jtva himself entero on the performance of Karmas in the shape 
of worshipping the Lord, as taught by the Lord, after he has understood 
the essential nature of Vi§QU, the object of worship ; and of His individual 
self, the worshipper. Through these works he becomes purified of all sins, 
and obtains the fruits in the shape of Swarga or Mok§a, the enjoyment of 
heavenly pleasures or the attainment of release, through the unseen prin- 
ciple called Adrift*- Vidyfi being, therefore, subordinate to Karma, 
standing to it in the relation of a complement, the fruits mentioned 
regarding the results of Vidyfi in the Scriptures are to be considered as 
mere descriptive passages, glorifying karma, and showing its relation to 
Purufa. Such texts, therefore, which teach special results of Vidyfi, are 
mere arthavfidas, like other artbavfidas relating to the substance, (dravyaX 
or to the purification of the substance (saqiskfira) or to subordinate acts 
themselves (Karma.) These arthavfidas or glorificatory passages are not to 
lie taken in their literal sense. Jaimini in his sfitras (IV. 3. 1) thus pro- 
pounds this doctrine. 

Dravya-saipskfirarkarma^u parfirthetvfit phalarfrutir artbav&dah syfit, 

IV. 3. 1. 

Beeson® materials, the operations performed upon them, and subordinate aets, subserve 
otfier acts, the description of a fruit in connection with any of them is a mere arthavftda 
or glorification. 

Note.— In performing a sacrifice materials are vised, their purpose being described. 
The saerlftoial materials are operated a*, n, and the purpose or the fruit of this is 
described Subordinate apt* are performed In the course of a sacrifice— a main act; and 
their fruit Is also described. The descriptions of such fruits are mere restatements ; 
because the materials, the way in which they are operated upon, and subordinate 
aets sabeprve the main act 

Thai, the following are arthavldse relating to sacrificial materials. 11 He whose aoerl- - 
fieial ladle la made of the wood of Acacia catechu takes for his offerings the juice of metres. 
His offerings are juloy. He, whose sacrificial ladle (Jehu) is made of the wood of Bntea 
Froodosa, never hears bad tidings. He, whose sacrificial ladle (Upabhrit) is made of the 
wood of Flees Religiosa, secures fruit by means of knowledge. He, whose sacrificial vessel 
tor elarlfied batter is made of the wood of Vaikankata— his offerings are stable then he ob- 
tains children. These are the forms of a sacrificial ladle (Sreoha.) He, who has a lad le of 
this form, obtains cattle of this kind, and his children are not bom ugly.”— Tatttfrfya 
So*Wfd, III. 5. 7. %.) 

The following extracts show the glorifications or Saqiskira. 
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He covers the eye of his enemies by means of that collyrium which 
he puts in his eyes (Ibid. VI. 1. 1. 5.) “He cleans his teeth. He gets his 
“ beard and head shaved. He gets his nails pared. The hair on the head 
“ and the beard, being dead skin, are unfit for sacrifice. Then removing 
“ this dead skin unfit for sacrifice and being qualified to perfom it, he 
“begins it. He bathes.” (Ibid, VI. 1. 1. 2.) The following extract shows 
glorification of Karma 1 “ When he makes the offerings called Prayaja 
and inuyaja, he makes a coat of mail for sacrifice. He makes this coat 
for the sacrificer to overcome his enemies.”— (Ibid, II. 6. 1. 5). 

Thus a person performing throughout his whole life the duties of a 
householder, such as sacrifices and the rest, and who is endowed with the 
moral virtues of the control oi conduct or thought, etc., is mentioned in 
the scriptures as attaining Brahman, in the texts like the following: — 

jroafcfr x x \ II 

“ Oue should lesrn the Veda in the famify of his teachers and making presents to his 
Guru, according to law, and doing his works fully, one should return home and enter into 
household life. In a sacred spot he should recite the holy scriptures, and perform good 
deeds concentrating all his senses on the Suprems Self, he should not injure any living 
creature except in sacrifices. Ho verily thus passing his life attains on death the world 
of Brahman and never returns therefrom, . never r .urns therefrom.”— (Chhlnd. Up., VIII. 
15 . 1 .) 

So also in. the Vi&nu Purnna, III. 8. 9, we find (See III. 4. 35. 
below) : — 

eduwm u wm gsfrs vc 

M Vif nu, the highest Person, should be worshipped by a man who is devoted to the 
duties of his castes and stage of life. There is no other way which can cause his 
satisfaction.” 

These passages show that Karma or pfija of the Lord is a lifelong 
duty, and should never be renounced. Karina being thus the main duty 
of humanity, all passages describing the fruits of Vidy& must be under- 
stood as glorificatory only in the sense that Vidya only fits a man to 
perform these works better and hence it is subordinate to Karma. There 
are other passages like those quoted above, showing the pre-eminence of 
Karma. No doubt, there are texts teaching the renunciation of Karma, 
but they must be explained as applying to blind and cripple, and such 
like persons, who arc not entitled by law to perform pujas alid sacrifices. 
For such persons renunciation is the best means of reaching heaven. 
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The next sAtra gives auother reaeon for holding that the knowledge 
of the Self is a subordinate member of Kanna or PiljA. 

SUTRA HI. 4. 3. 

i nw r wfaifr m i v i ^ ii 

WHimdnPl AchAra-dai&mAt, such conduct being seen. 

3. Because the practice of the best of the wise men 
shows that Vidya is subordinate to Karma — 432. 

COMMENTARY. 

The following texts show that great men like JanAka and the rest, 
used to perform sacrifices, though they had acquired Atma VidyA. For 
example, Janaka is described in Bph. Up., 111. 1.1 as performing a 
sacrifice ■ 

» i Afrft ifdhh* qVAk w; f< w« *rarat lurar v B>- 

nftm f arrow Ataw Rrfanrrur nwww^w- 

mia ygr «rryr ufarerr: »gy > w« n my I 

“ Janaka Vaideha (the king of the Vide has) sacrificed with a sacrifice at which many 
presents were offered to the priests of (the Asvamedha.) BrAhmanas of the Kurus and 
the PanchAlas had come thither, and Janaka Vaideha wished to know, i which of those 
BrAhmanas was the best read. So he enclosed a thousand cows and ten padas (of gold) 
were fastened to each pair of horns." 

Similarly in the Chhand. Up., we find Advapati, the king of the 
Kekaya, performing sacrifices, though he was a master of Brahma VidyA 
and taught Bralimanas, who had gone to him to learn the Brahma VidyA 
(Chhand. Up., V. 11. 5.) 

5 mnwr yww ft fa wortrorc aiw tfkgm row «i A 
h h roAr jnJmtrmftwWAjnr sAftit $Ar rornmr 
A arfak efwmftr 

rogArororrftr * ^ « 

“ When they arrived, the King caused proper honors to be paid to each of them 
separately. In the morning, after leaving his bed, ho said to them : (What makes you 
come here ? Are you troubled by bad men ? But there are no such people in this 
laud.) In my Kingdom thore is no thief, no raiser, no drunkard, no irreligious, no illiterate 
person, no adulterer, much less an adulteress. (But if you have come to get wealth, 
then stay for) I am going to perform a sacrifice, Sirs ; and I shall give yon, Sirs, as mnoh 
wealth as I give to each Ritvij priest. So stay here please." 

This shows that the best among the learned and wise men of old 
used to perform Karma, in spite of their possessing the knowledge of the 
Self. Had mere knowledge been sufficient for acquiring the final end 
of man, namely Release, they would not have exerted themselves uselessly 
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in the performance of Karma. They would have acted on the maxim 
“when honey is to be found in the tree of one's own court-yard, why 
should one go in search of it to difficult places like mountains ?” 

SOTJU 1IL 4. 4. 

II ^ I 9 I 9 II 

(H| Tat, about that. ^ Sruteh, there being a direct scriptural state* 

ment 

4. Because of the scriptural statement that Vidyfi is 
a subordinate member of Karma — 433. 

COMMENTARY. 

Tu the Chhftnd. Up., there is a direct statement to the effect that 
VidyA is subordinate to Karma (I. 1. 8.) 

tilnft fritr uttoftr k* tnsr r M awr 
forcr sshftr sr gk wfrwp uw&ftr 

tmftr i 

“ By the command of that Fall and Supremely High Lord called Om, perform ye 
both Hit worship, whether ye anderatand Him thus or ye do not." 

** Bat the knowledge and ignorance are different (and opposed to each other).' 
The man who worships the Lord, with knowledge, faith and propriety (to the utmoat 
of his capacity) verily, hia worship alone is conducive to endless reward, (not so the 
worship of the ignorant, whose reward is limited.) This is the fall explanation of this 
Bver-present Imperishable Om." 

In the above the word Vidyayfi (with VjdyA) shows that Vidyh is 
only a subordinate member of Karma, because it is used in tbe instru- 
mental case, and an instrumental case always denotes something secondary, 
just as the words rfraddhayA and Upani?ad&. 

sOtra III. 4. 5. 

u ^ i 9 i * 11 

Sam-anu-Arambhanat, on account of their taking hold to- 
gether or being together. 

5. Because the Upanisad also declares that both 
Vidya and Karma take hold of tbe man after death, and 
carry him to heavenly regions ; therefore, Vidya is not in- 
dependent of Karma — 434. 

COMMENTARY. 

In the Bpliad. Up., IV. 4. 2. we find that when a man dies, his 
VidyA and his Karma take hold of him and carry him forward : — 

wwjjiiffffA w wv vjjswfci 8 fSnk s brnSn* 
Mvwtni ksciWt fpwst v i 


3 km vfkn 
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* And when 1 m thus departs, life (the chief print) departs after bin, and when life 
thus depart*, all the other vital spirits (prints) depart after it He is conscious, and 
beinf conscious he follows and departs. 

41 Then both his knowledge and his work take hold of him, and his 'acquaintance with 
former things" 

This shows that VidyA and Karma both co-operate in producing the 
results, and, therefore, VidyA is subordinate to Karma. 

StiTRA TIL 4. 6. 

svst M I t I l II 

(KUg: Tad-vatab, of such a one. ftTORl VidhAnAt, there being an injunc- 
tion. 

6. Because there is the command that a person hav- 
ing Vidyfi must be appointed to perform Karma, therefore 
Vidyfi is subordinate to Karma — 435. 

COMMENTARY. 

In the Tait. SatphitA we find 

ntke wpt fltifow ti vr ffk i 

Ho choose s as His Brahma priest, to perform the fall moon and new moon ceremonies, 
one who knows Brahman. 

This shows that performance of the sacrifices requires Brahma 
Jfllna. Otherwise the Sruti would not have insisted upon the condition 
that the BrahmA priest must be a Brahmajna. Therefore, the knowledge 
of Brahman is subordinate to Karma, for such knowledge only entitles a 
man to become a priest. 

SOTRAIIL 4.7. 

foratw ii \ is i ii 

ftSU NiyamAt, there being • rule, v Cba, and. 

7. Because there is the restrictive rule, that Karma 
should be performed throughout one’s whole life, therefore, 
Vidyfi is subordinate to Karma — 436. 

COMMENTARY. 

In the MivAfya Up., verse 2, we find 

fkili surtifc kflMwitt win i 

Performing works even here, let s men live his allotted hundred years • thus Is It 
right for thee, not otherwise than this ; karma will not bind that man. 
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This role lays down an injunction of lifelong performance of 
karma with regard even to that man, who has obtained the knowledge 
of Atman. 

Some hold that conflicting texts,— (some insisting upon the perfor- 
mance of karmas, others enjoining their abandonment) — can be reconciled 
by the view that the performance of karma is optional for one who 
has got knowledge of the Self. But this view also is set aside by the 
above ^ruti. The texts, therefore, which teach the abandonment of 
karma, have for their scope those persons, who from some bodily defect or 
other cause, such as blindness, lameness, etc., are not entitled to perform 
karma. In fact, abandonment of karma is strongly denounced in the 
scriptures. Thus in the Taitt. Brahmana we have : — 

He who stops sacrifices to the gods by not maintaining the sacred fires, verily 
becomes a killer of his children. Therefore, karma mast always be performed even by 
the wise. 

Thus Vidya being complementary to karma, is dot independent 
in its action in producing the fruit. In other words, VidyA alone cannot 
produce Release. 

In the preceding six sfltras, Jaimini has advanced his reason for 
maintaining that VidyA is subordinate to karma. All these sfltras form 
the ptirva-paksa. The author now advances his reasons for differing 
from Jaimini. 


Adhikarana III. 

sCtra ih. 4. s. 

WK I WM II ^ I 9 I 5 II 

wffo Adhika, more, different. Upadeiat, owing to the teach- 

ing about, g Tu, but. fi l fiUWf g BadarAyanasya, of Badarayana. qgg 
Evam, thus, gf Tad, about that. Daria n at, because of the Sastric 

text. 

8. Vidya is greater than karma, for such is the teach- 
ing of Badarayana, and because such is to be seen in the 
scriptures — 437. 

COMMENTARY. 

The word “ tu ” (but) sets aside the ptirvapaksa. It must be under- 
stood that vidyA is greater than karma, because all karmas are performed 
in order to acquire vidyA ; and vidyA is the principal, and karma is sub- 
ordinate to it. Why? Because such i$ die spelling of BAdarAyana. 
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Nor is his teaching without authority, because we see scriptural texts 
as authority for the same. For example, in Bphad. Up., IV. 4. 22., we 
read.— 

Wftiwi fnraifir <oiiNr vwftrtr dtv&ren sam% qgg w I 

Brihmania seek to know him by the study of the Veda, by ssoriOee by gifts, by 
penance, by testing, end he who knows him, becomes a Muni. Wishing for that world 
(of Brahman) only, mendicants leare their homes. 

The above texts show that vidyA is the result of karma ; and they 
enjoin karma not for its own sake, but because karinas lead to vidyA. 
When once the vidyA arises by the strenuous performance of karinas, 
then these karinas themselves are abandoned, because no longer necessary, 
after the vidyA has been obtained ; and because it is a well-known fnct 
that the end is greater than the means. When once the end is accom- 
plished, the means become no longer necessary. 

It has been said that excellent men possessing Brahma-vidyA have 
been seen performing karinas, men like King Janaka and Arfvapati— and 
that, therefore, vidyA is complementary to karma. This argument is 
next being refuted in the following sfitra. 

BftTRA m. 4. s. 

3*4 3 ii ^ i $ i i ii 

gsm. Tulyam, the same, similar, equal, g Tu, bur, or entirely. 
Darrfanam, the gastric texts. 

9. But there is equal authority against the view 
that Vidya is subordinate to karma in the lives of other 
eminent men — 438 . 

COMMENTARY. 

The word “ tu” is used in order to remove the idea that vidyA is 
subordinate to karma. There is equal authority in the scriptures for the 
proposition that vidyA is not subordinate to karma. Thus there are 
scriptural passages, such as “ knowing this the r>?his descended from 
Havana said : “ For what purpose should we study the Vedas, for what 
purpose should we sacrifice? Knowing this indeed the Ancient ones 
did not oiler the Agnihotra," and “ when BrAhmagAs know that Self and 
have risen above the desire for sons, wealth, and worlds, they wander 
about as mendicants." — (Bp. Up. HI. 5.) 

Thus the sages called KAva§eyAs did not care for karmas, nor did 

YAjfiavalkya, who abandoning all karmas, went to forest. Thus we find 
10 
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examples of eminent men derated to vidyA, renouncing all ceremonial 
karmae. Therefore, scriptural texts are not all one-sided in favour of 
karnias, but there are texts to the contrary also. The examples of persona 
like J soaks and others show, that these men followed karma, either 
for the sake of purifying their self or as an example to mankind, and 
that the social order may be preserved. 

The author next answers the objection raised in the sfitra 4. 
sOtra III. 4. 10. 

n \ I # it® ii 

w nrffa fr Asirvatrikl, (the Vedic text) is not applicable to all (the Vidyas), 

10. The scriptural declaration, Chhand. Up., I. 1. 8., 
is not of universal application, as supposed by the opponent 
—439. 

COMMKNTARY. 

The above text of the Chhand. Up. (1. 1. 8), is non-compreheosive. 
it does not refer to all knowledge, but to the vidyA connected with the 
subject-matter of the text. The subject-matter them is the Udgltha- 
vidya and the text says that if this Udgltha-vidy& is recited by a person 
with knowledge, then it is more fruitful than if it was recited without 
such vidyA. Therefore, vidyA is not an auxiliary to work in every in- 
stance. 

The author next answers the objection raised in 111. 4. 5. 
sOtra ill. 4. u. 

flmnt: u \ \ * i tt u 

fain: Vibh&gafc, there is a division (of the fruits of Vidya and Karma; 

6atavat, just as in the case of a hundred (coins.) 

11. The distribution of Vidya and Karina is to be 
made in the above passage of the Bj-i. Up. (IV. 4. 2.) like 
the distribution of a hundred coins— 440. 

COMMENTARY. 

The fruits of VidyA and of Kartna are different and the above pas- 
sage of the Bp. Up. must be taken in a distributive sense. VidyA produces 
one fruit, while Karma produces another fruit. This is like the distri- 
bution of a hundred coins. A man by selling a cow and a goat obtains 
hundred coins. It does not mean that both sold for equal amounts of 50 
coins each, but we must distribute the hundred coins according to the 
natural value of these animals ; namely, that the cow fetched 90 coins. 
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and the goat 10 coins. Therefore, when the scripture says that both 
VidyA and Karma take hold of the man ; it means that both produce their 
results according to their innate qualities : but the fruits of both are 
not equal. 

The author next answers the objection raised in stttra III. 4. 6. 
sOtra hi. 4. tl. 

wwmpw u: n * m u 11 

TOm -yf wy: Adhyayftnt-m&tra-vitafr, of him who has merely studied 
the Vedas. 

12. The word Brahmistha “ devoted to Brahman, ” 
as used in the passage quoted by the Pftrvapajcsin, does not 
mean one who has realised Brahman, but one whqhas 
merely read the Brahman (the Veda) — 441. 

OOMMBNTARY. 

When the Taittirlya flruti says that a Brahmistha is to be chosen as 
a priest to fill the office of BrahmA, it does not mean that the one who 
knows Brahman must be chosen for that office, but it means that one who 
has read the Vedas and studied them well, must be selected for the office 
of BrahmA. In other words, it says that BrahinA's office must be held by 
a learned Brahman, and not merely by one who is dexteroas in doing the 
ritual or chanting the hymns. That text, therefore, is not in favour of the 
proposition that VidyA is subordinate to Karma. In fact, the word 
" BrahmiHha ” in the above passage, is to be translated as “ one who is 
well-versed in Brahman, ” where the word Brahman means the “ Vedas, ” 
and not the highest Self. Because a person who has realised Brahman, 
the Supreme Self, .is described repeatedly in the scriptures as being 
above all karmas (Naifkarraya.) Therefore, one who has mastered the 
Vedas ; namely, knows the words of the Vedas exactly as they are and 
who constantly recites them without any selfish object, not wishing to 
gain money or wealth by such learning, is called a Brahmistha. The 
force of the affix “ i*(ha ” j n Brahmistha, has this significance bore. 

Others explain the above passage as merely glorifying karma. Karmas 
are so important, they say, that for its due performance one must be a 
knower of Brahman. According to this explanation, it is merely a glori- 
ficatory passage, and must not be taken in its literal Bense. 

It has been said above that a person who has merely read the Vedas 
is entitled to perform karmas, and not one who has got the knowledge 
of the Supreme. A man who has no knowledge of the Vedas cannot 
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possibly perform karmas ; and studying tbe Vedas does not mean to 
commit them to memory by rote, but to understand its purport also. 
The Upanifads are part of the Vedaa ; a man who has read the Vedas, 
must be supposed to have read the Upaniftads also. And by reading we 
mean the intelligent understanding of the text The man who has read 
the Upanif&ds in this way, must necessarily have realised the Atman, for 
the study of the Upanifads produces the knowledge of the Self. Thus 
Vidyfi becomes subordinate to Karma. 

This objection may be answered thus. Merely mastering tbe mean- 
ing of the words, merely becoming a Sabda-jnanin, does not make a per- 
son a knower of Brahman. A man may know the meaning of all the 
Upani$ad texts, but he would not become thereby a Brahmavit, a knower 
of Brahman. He alone is called a Brahmavit who has experienced the 
Brahman, felt the Eternal. Tbe mere utterance of the words, 14 the 
honey is sweet, ” “ the honey is sweet, ” will not give a man a taste of 
the sweetness of honey, but a man must actually taste it in order to 
know how sweet is honey. If the mere recitation of the words 44 the 
honey is sweet ” were enough, then no man would taste honey, and every 
one would get the exhilaration of spirits by merely such utterance.. But 
we do not see any such results. Therefore, the mere intellectual know- 
ledge produced by the words of the Upani$ads, is not Brahma knowledge, 
and such a person is not a Brahmvit. Therefore, when N&rada goes to 
Sanatkumfira and asks him to be taught Brahma Vidya, lie is asked to 
recite all that he already knows, in these words. “Tell me first what 
thou knowest already, then come to Me and 1 shall tell thee what js 
beyond that.** Then NAiada answers 44 1 know, Sir, the Rigveda, the 
Yajurveda, the S&maveda, and the Atharvaveda, the fourth, the Itihasa- 
pur&na, which is a fifth book among the Vedas ; the science of ancestors, 
the science of numbers, the science of DevatAs, the science of treasure- 
finding, the undivided original Veda and its twenty-four branches, the 
superhuman Deva-scioncos, the science of Brahman, tbe science of ghosts, 
the science of politics, the science of stars, the science of serpents and 
Deva-official8 (Gandhairvas) ; all this 1 know, 0 venerable Sir. 14 

Therefore, upAsank is different from verbal knowledge. Mukti, 
the highest end of man, is obtained by Vidyfi, which means knowledge, 
direct and intuitive, resulting from devotion. And this we find in the 
Taitt. Ar. (Mah&ndr&yana Up., X. 6., Mundaka Up., III. 2. 6.* 

ft nriMi 'iii’flftid TOimi'iftipqfer ^liu 
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Having well ascertained the true object, through the knowledge obtnlned from the 
stadj of the Veda, end hiving perilled their nature bj renunciation of frelte of action 
and dee performance of duties, the piona dwell in the worlds of Brahmi. And when the 
period of Brahmt 'a life approaches to Its oloso, they abandon those lokas (Uhe Mahar, 
Ac* and crowing the tattva-aphere, at the end of Brahmt's life) throw away the bondage 
of Prakrit! and attain all the Highest Mnkti 

The verbal knowledge, on the contrary, is, like VairAgya or indiffer- 
ence, a handmaid of VidyA or enlightened devotion. As we find in the 
BhAgavata PurApa 

wwwK mnrt mti i 

The sages having firm faith in the Lord and being endowed with wisdom end dls- 
passlon, see the Self in the Self, through the devotion arising from studies of the sacred 
aeriptures. 

Says an objector : devotion or Bhakti lias the form of activity pro- 
duced by body, speech or mind. With regard to mental activity, namely, 
meditation, it is possible to have experiences ; or intuitive perception. In 
other words, dbyAna may be said to be an immediate cognition or anubhava. 
But how can the activity of the body and speech, such aspfijA or the Bilent 
repetition of the sacred mantras be called an anubhava, or experiencing of 
truth. To this objection, we reply, that Bhakti or devotion has the form 
of consciousness of a collection of the essence of the light-giving energy 
of the Lord (HlAdini rfakti or gladdening power.) In other words, Bhakti 
means consciousness of intense joy. As it has been said in the OopAla 
TApani : — 

Sach-chid-Anand-aika-rase bhaktiyoge ti^hati. 

“ Bhakti consists in the union through love, with the Lord, who 
is one mass of existence, intelligence and bliss.** If it were not so, it 
could not be the cause of bringing the Lord under the control of His 
devotees. This being so, the activities of the bodily functions of the 
devotee, who is united in identity with the Lord, is a cause of intense joy, 
just like the hair and figure of the I*ord causes joy. Every bodily activity 
of the devotee— His pfijA and ArchanA, etc., becomes a source of intense 
joy, and hence these also become anubhava or immediate experience or 
perception of the Lord. Thus it follows that it is not only in meditation 
alone, that spiritual anubhava takes place, but bhakti being anubhava, 
pure and simple, arises from pfijA and silent repetition of mantras also, 
for they also give rise to intense joy. 

Vote.— As the body of the Lord, whose essence consists of pure bliss and intelligence, 
is all joy, throughout; His nails, His feet, His hair, etc., are made up all of joy, so every 
activity of the Bhakta, his dancing, his singing, his pAJA, his japa, is all an annbhava or 
immediate perception of the Lord ; because the Sruti declares it so. There is no scope for 
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ng tore, wc cannot mj how physical activity can b ecome anahhasaf Bat the flaot 
Is, that It is so, in the ease of the bhak ta, and the maxim to be applied is that cootained la 
IL 1. 17. of the Yedinta Sdtras. In matters of Sratl or direct statements of the scriptoses, 
there Is no room tor reason. Bseaose these are matters which are transcendental and 
ioeoneei rable. The aathor next refntes the sttra III. 4. 7. 

SOTRA in. 4. II. 

^ i * i u » 

n Na, not so. vMnif Avtfeslt, on account of non-specification. 

13. There is no specification that a man should per* 
form karma throughout his whole life, even though he has 
got enlightenment through anubhava — 442. 

COMMENTARY. 

The Sruti of the ldavA§ya does not lay down any such restrictive 
rule that even the illumined sage must perforin karma throughout his 
life. Why so? Avidey&t. Because there is no specification. The verse 
2 of the Udvdpya is very general. It does not particularly specify that 
even an illumined sage most perform karma. All that it says is 44 Let 
one perform karmas throughout his life.” There is nothing to show to 
what class of people that particular rule is Addressed. On the contrary, 
there are express texts of the Gratis, which show that immortality is not 
to be obtained by Karma, but by knowledge alone. Such as the follow- 
ing * (MahAndrdyana Up. of the Taitt. Ar. X. 5.) 

* fsfew r mi i 

Hot by knrmas (cccriflecs) nor by children, nor by wealth can one obtain immortality. 
It lc by renunciation alone that some great-coaled beings hare obtained immortality. 

Thus we have two rfrutis, lftvd$ya says 44 Perform karmas through- 
out your life ”; the Taittirlyaka says 44 Karma does not lead to immortality.” 
Their apparent conflict is to be reconciled by giving them different scopes. 
One is addressed to the Sani^ha devotees, the other to the NirapekfA 
devotees. Now the author gives the real meaning of the IddvA^ya verse. 

SUTRA III. 4. 14. 

II \ I 9 I *911 

tpj^'Stutaye, for the purpose of glorification or praise Anumatih 

permission, w Va, or, indeed. 

14. Or the permission to do work throughout one’s 
life, ia for the sake of glorifying Vidyfi — 443. 

COMMENTARY. 

The force of 44 vd” is to denote exclusion, namely, it means 44 only.” 
The permission given by l&v&^ya to perform karmas throughout one's 
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life has die object of glorifying* VidyA. The context of the Upanifad shows 
this. VidyA has such s great power, that if a man were to perform Ioannas 
always throughout hit lift, he would not be tainted by them, because his 
Vidyi counteracts the evil effects of Karma. Thus instead of enjoining 
karma throughout one’s life, it merely praises vidyi. Even the second 
line of that verse also shows the same. It says “ thua working, karma 
will not bind which showB that karma always has a binding effect. But 
vidyi nullifies that effect. Thus it follows that the theory of Jaimini 
that vidyi is subordinate to karma, has no legs to stand upon, and has 
been refuted. 


Adhikarana IV. 

Having established in the previous aphorisms the independence of 
Vidyi from Karina, the author now describes further the supreme great* 
ness of vidyi itself. In the Vajasoneyala f$ruti it is thus declared (Bfih. 
Up. IV. 4. 23.) 

This has been told by . wne (Elk), H TUs eternal greatneea at the illnnlaed devotee 
of Brahman does not grow larger by work, nor doee It grow amaller. Let s ms try to 
Sad (know) 1U trace, tor haring found (known) It he la not sullied by any erll deed.” 

{Doubt.)— Such being the glory of Vidyi that one having it neither 
grows great by the performance of Karmas, nor is lessened by its non-per- 
formance, there arises the doubt, must such a person act as he likes, or 
must he conform still to the conventionalities of ordinary life? 

{P4rvarydkga.)—\t lie acts as he likes, and abandons the performance 
of the duties enjoined on all men, it is possible that there may be- som e 
sin arising from such abandonment ; and so it is not desirable that a 
Brahma vit should be a Yathetfichirin, or one acting as he likes. 

(Siddh>\nta.)—'Fhe next sfltra refutes this view, and shows that a 
Brahmavit may become a Yathe§t&chftriu, for he has risen above all iri il 
and religious bondage. 

sCtra mi. «. is. 

ii ^ i $ i tv, ii 

WSlft W KSniakSfcga with the action according to one's desire, g Vs 
or. Eke, some declare or hold. 

15. Some hold that a Brahmavit may act aa he 
desires — 444. 
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COMMENTARY. 

According to one text of the Bfihad. Up. rescension, a Brahmavit 
is not touched by the good fruits of the good acts, or the evil consequences 
of a bad act. He may perform karma, if he likes, only with the object 
of giving the rewards of such karmas to the world in which he lives, for 
he does not require any karma for himself. This is how they explain the 
text 41 So great is the glory of this Brahma-devoted sage,** etc. Therefore, 
a Brahmavit may act as he likes, for no 6in can taint him. The word 
Br&hmaga used in the above text means (< one who has realised Brahman.'* 
It follows, therefore, that if a Brahmavit performs a karma, ordained by 
fkstra, he does not get the reward of that karma, and if he omits to do 
any such karma, he does not get the sin of omission of such karmas. In 
fact, he has cut off all relation between him and Karma. So that, the 
effects of karma do not touch him. Like the lotos leaf in water, he is not 
wetted by karma. And in the burning fire of his VidyA, all evil effects of 
the non-performance of karma are reduced to ashes instantaneously, as a 
handful of grass thrown into fire. Therefore, this power of acting as be 
likes, is the great glory of VidyA. This sense is further enlarged in the 
next sfltra. 

bOtra ill. i. is. 

II ^ I « I H u 

fqg fr f Upamardam, destruction, w Cha, and. 

16. And there is destruction (of all karmas through 
Vidya), (therefore Vidya is pre-eminent) — 445. 

COMMENTARY. 

The following texts of the Mundaka Up., and of the GitA show that 
VidyA is only not subordinate to karma, but the destroyer of it. 

nunfrlftvu* I 

ew wrtfr Wit I £ I 

The fetter of the heart is broken, all doubts are solved, all his works (and thoir 
effeote) perish, when He has been beheld who is high and low (canse and cffeot). (II. 8). 

1 

jtmfa tot i » 

A* the taming Are reduce, fuel to Mbea, O Arjun* so doth the fire of wisdom reduce 
ell aetiou to aohea (GitA IV. 17.) 

These texts show that VidyA destroys all karmas ; therefore the 
majesty of VidyA is pre-eminent. When she can destroy the effects of the 
half-enjoyed prArabdha karmas even, then where is the wonder that after 
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acquisition of vidya, a man may renounce all karmaa ordained by the 
scriptures, and yet incur no guilt. 

How do you say, (objects the P&rvap&kgin), that vidyA destroys 
PrArabdha karmas even, for all authors of ^Astras are agreed in the view, 
that PrArabdha karmas are destroyed only by suffering, and there is no 
other method of their destruction admitted by the Theologians. 

To this we reply, that though the VidyS has the power of burning 
to ashes all karmas, yet the illumined sage, who has harmonised his will 
with that of the Supreme Lord, allows the PrArabdha karmas to continue 
to produce their effects, in order to carry on the will of the Lord, and to 
spread His glory in this world. The sage allows the VidyA to singe the 
PrArabdha karmas, but not to reduce them to ashes. The PrArabdba 
karmas of such a sage are like a half-burnt cloth, which retains its texture, 
and looks like a cloth; but which at the slightest touch, falls into pieces. 
The wise sage is dressed in such a PrArabdha karma, and carries on the 
activities generated by such karma. This is what is meant by the 
phrase that the PrArabdha karma is destroyed only by enjoyment The 
author of the sQtra will himself explain this further in IV. 1. 15. 

8fiTRA III. 4. 17. 

w ffc it * nn to ii 

Urddhva-retabsu, of those who observe perpetual celibacy, w 
Cha, and. wife tfabde, in the Upanisat text, ft Hi, because. 

17. In the case of the celibates, the scripture itself 
describes their freedom from all karmas, when they get 
Vidya. Therefore, vidya is superior to karma — 446. 

COMMENTARY. 

In the case of those particular kind of parini§(hita devotees, who 
observe the vow of perpetual celebacy, and who are possessed of mighty 
VidyA, the scriptures mention that they are above the bondage of karma, 
and may perform actions or renounce them at their will. That also shows 
that we must admit that Vidya is independent of karma. The scriptural 
text referred to in this sQtra is the Bfihad. Ar. Up., III. 5. 1. 

%m t* 4ie«»«n tarn frtm tftt v nv n yrti - 

fnw vim ft s vw# wrtw wft trwvvt 

ftf vrt 

jhvnnv fWmnM Mwww jft- 

ttv Mttr tr fftvfttc vt vfft tvft tt nw&mnt 

u 
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vmn niniwm nnviiHNii jiwnw mmm 

Mimv mnv vmbv wii wWw wiimHiiriNniiii 
trinto ron* a ll*nrtnwiiHi 

Then Kshoto iMfitakay* Mked, “ YljfitTilkX' be Mid, “ tell M tho BnhoMn 
which to Ttolbto, yet invUibte, thoSelf (ttmu) who to within •it!” 

YhlBcTnlkyc replied : “Thto,thy Self who to within *11." “Which Self, O Yljfierelkye 
to within eil." 

YiJI.ralky. replied, “ He who overcome* hunter and (hint, aorrow, paaaion, old 
cfc> and death. Whan Brihauaa* know that Seif, and have rtoen chore the deaiw for 
•obs, wealth, and (new) worlds, they wander about aa mendicants. For a desire for sons 
Is desire for wealth, a desire for wealth Is desire for worlds. Both these are indeed desires. 

11 1** * Brihmana renounce learnlnf, , and become as a child, and after renouncing 
learning and a childlike mind, let him become a qnietist ; and when ho has made an end 
of quietism and non-quietism, he shall beoome a Brlhinana, a Brihmana Indeed. 

“By whatever means he has become a Brihmana he is such indeed. Everything elso 
Is of evil.” After that Kahola Kaof Itakeya held his peace. 

This shows that crossing the stage of learning and childlike simpli- 
city, a knower of Brahman goes above all karmas, and remains as he likes. 
Similarly, in the Gltt III. 25 


wn to nrw t 

Aa the ignorant act from attachment to action, 0 Bhlrata, ao should the wise act 
without attachment, desiring the welfare of the world. 


This GitA text applies to the householder who occupies a position of 
authority and responsibility in his community, and to whom men lock 
forward as their ideal. Such a parinifthita devotee, even after acquir- 
ing vidyA, ought not to renounce karma, for his example would mislead 
society. It is only Yatis, or Urdharetas, or the perpetual celibates, who 
on getting vidyA may safely renounce all karinas ; for they, not being in 
the society, their example is not likely to mislead the ignorant members 
of the society. Thus such is the glory of vidyA that even when one acta 
ns he likes, no sin touches him. The author next shows a different ex* 
planation of the above text, given by Jairoini. 

bOtka ill. 4. *8. 



I! \ I * I II 


fmk Partmardam, (the fjruti has) a favourable reference to (karma.) 
WlA: Jaiminifc, Jaimini holds. wCur AchodaoA, absence of injunction, w 
Cha, and. |,wRl Apavadati, forbids. (| Hi, because. 


18. Jaimini holds (hat the scripture not only enjoins 
karma to toe wise, but reproaches those who renounce 
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karmas, and does not expressly prohibit karrnas (therefore 
the text about K&mach&ra refers to injunctive karmas only) 
—447. 

COMMENTARY. 

The meaning of the text quoted in III. 4. 15, is that the wise sa ge 
has full liberty of doing as he likes those karmas only which have been 
ordained as a rule. (The sage is not at liberty to do karmas which have 
been prohibited.) He has option to do in any way he likes the enjoined 
karmas. It does not mean that enjoined karmas may be omitted altogether. 
Thus one of the enjoined karmas is morning prayer or Sandhyt The 
ordinary men must perform Sandhyfi strictly, at the proper time, but an 
illumined sage may perform it at any time he likes. This is the meaning 
of K&m&ch&ra. 

Because the scripture itself shows that even the wise sage must 
perform karmas, and it denounces those who hnve abandoned karmas, 
therefore, there is no express text enjoining the renunciation of karmas. 
The reason is this. Because the scriptures have reference to the wise with 
regard to karma, and because it reproaches those who renounce karman^ 
therefore, it follows that the true spirit of the scripture is not to teach the 
renunciation of karmas nor we cannot infer the existence of any such rule 
“ let the wise renounce karmas.” The sense is this. The second verse of 
the l&vAgya. Up. which declares that a man must perform karmas is an 
authority which enjoins karmas even to the wise. Similarly, the Sruti of 
the Taittirlyas which declares that “ a mail who renounces karmas loses 
his progeny,” is an authority reproaching those who have abandoned 
karmas. Reading these texts together, it is not possible to infer that 
there should be any text enjoining the abandonment of karmas. 
enjoining and prohibiting the same act simultaneously, is the controdic- 
tion not contemplated by the scriptures. Nor can you say that there will be 
no scope for texts which declare the renunciation of karmas. In our view, 
those texts will find their scope in the case of cripples, blind men, etc., who 
through physical or mental infirmity are incapable, of performing kannas. 
Therefore, the wise sage must undertake the performance of the Smuts 
and SrnArta karmas, the various ceremonial worships taqght in the Vedas 
and Smfitis, and in this case latitude is given to him to perform them any- 
how. This is the meaning of the text kenasytt, yenasylt of the Bfihad. Ar. 
Up. quoted above. That text does not mean that a wise sage can renounce 
karmas or perform them at his option. This is the opinion of Jaimini. 
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Thu* according to tbo opinion of Jaimini, the above text of the 
Bribed. . Ar. Up. ia an authority enjoining the performance of karmaa and 
observing the rule of good conduct for all men. The author now shows 
that in his opinion the above text gives permission to do as one likes. H. 
gives this meaning in the next sfitra. 

sOtju ni. «. w. 

mwraft : 11 * i * i t* ii 

Anu8(heyam t (Karma) should be practised, mm*: BfdarAyanth, 
BAdarftyana holds, wm Samya, of equality. drutefc, account of scriptural 
statement. 

19. (According to) B&darayana (the obligatory duties 
only) may be performed somehow or other, because there is 
equality according to authority (between the God-intoxicated 
devotees, who partially perform karmas, and ordinary men 
who fully perform karmas)— 448. 

COMMENTARY. 

According to B&dar&yana, it is only those karmas which are obliga- 
tory that a wise man may perform according to his option ; that is, he 
should perforin some part of it and omit other parts. Why do we say so ? 
Because there is statement of equality. The text “ kenasyat yenasyAt 
tenedp§ah ” shows that the illumined sage performing works in any way, 
somehow, is equal to him who perforins them fully. The above Bphad. 
Up. text clearly 6hows that there is an equality between a sage perform- 
ing actions partially and between any other person performing them fully. 
How can a partial performer of obligatory karmas be equal to the full 
performer of them? According to the opinion of Jaimini, this statement 
of equality is merely glorificatory, for unless a man perform karmas fully, 
he cannot be said to be equal to one who scrupulously performs them all. 
If he leaves any one of those karmas unperfonned, he cannot be said equal 
to him who performs them fully. Jaimini explains this equality by saying 
that both are equal inasmuch as both perform the obligatory karmas, 
though one performs it partially and the other fully. The full performance 
of karmas is ordained for svani$tha devotee, such a wiseman must perform 
all karmas. The text reproaching the renouncement of karmas applies 
to those men who have not reached illumination, but have renounced 
karmas too early. Thus both texts are reconciled. And so far a truly 
illumined sage, belonging to the order of parini§(hita the performance of 
karmas need not be entire. The law is fulfilled by him by the partial 
performance even of the obligatory karmaa. 
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Nor can it be said that the texts teaching the renunciation of karmas 
are co lfined to physically incapable persons, because there are no such 
restrictive statements in those texts. Those verses declare that release 
is not to be obtained by karmas or by offsprings, etc., bat by the aban- 
donment of all karmas alone. This general statement cannot be res- 
tricted in the way that Jaimini would have it. 

sOtra m. 4. to. 

ftftyf M I * I H 

fifty Vidhih, an injunction, gf Va, or, mrm DhAragavat, as is the 
case of taking (the Vedas) with, or as in the case of carrying, Ac. 

20. Or the above text may be an injunction like the 
text about the study of the Vedas— 449. 

COMMENTARY. 

The above text “ kena syAt yena sy&t ” may be construed as an 
injunction regarding the illumined sage, just like those injunctions which 
declare that a BrAhmana child must be initiated at the age of eight so 
that he may be able to study the Vedas. In this view the above text is 
an injunction teaching that a sage belonging to the order of parini$thita 
should perform all karmas according to his will, but persons other than 
parinigthitas should not do so, as says the BhAgavata Pur&ga : — 

S wm wn * m* w g hmwfrr i 
wutar tom* jrft artmi a 

“ The wise do not perform the purificstory sots, the sipping of water, the bsthing snd 
other sets required by the law according to injunctions of the Soriptures. They per- 
form it according to their will ; as I, the Lord of the universe, perform all acts according 
to my will, as a mere sport.” 

This view is objected to in the next sfltra in the first part, and then 
that objection is answered. 

sCfTRA III 4. SI. 

n * i * i Mil 

igfismn Siuti-mAtram, praise merely. iwnn| UpAdAnAt, on account of 
reference. as 111, so. Chet, if. * Na, not so. Apttrvetvit, on 

account of the newness. 

21. If it be said that (texts such as the one about 
the performance of karmas according to one’s will are) mere 
glorifications on account of their reference to the perform* 
ance of karmas, we deny that because the texts lay down 
a new injunction (for the performance of karmas according 
to one’s will)-— 450. 
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COMMENTARY. 

An objector says, the above text is not an injunction but a mere 
glorification of the illumined sage. As a person may tell to one whom he 
loves “ Do as thou likest,” and by so saying shows merely his regard and 
love for that person, so when the Lord says “ a wise man may do as he 
likes,” it is not an injunction to the wise man to go and break all the laws 
of Ood and social conventions, but it only shows that the Lord has so much 
confidence in those persons that He tells them to do as they like, knowing 
full well that they will never do anything against His will. The state- 
ment, therefore, that a wise man may do as he likes, is a mere glorification. 
More so, because there are express texts to the effect that a wise man must 
also perform karinas. 

To this objection, we reply that the above text is not an arthavAda 
but a vidhi or injunction with regard to the God-intoxicated sage to do as 
he likes. It teaches something new not already taught before, and is 
therefore, an apfirva vidhi and not a stuti. 

Note.— The argument of the objector may be thus put The sentence “ Let a JfiAnin 
do as be likes * is a glorification only, and not an injunction. Because the JfiAnin also is 
required to perform karinas by the Injunction contained in the verse * Kurvan eva ’ etc., 
of the iiAvAsya. To this objection the reply given Is that there is no other text declaring 
the performance of karmas aooording to one's will for the JfiAnin. Therefore, when 
the Bribed* Ar. Up. says “ a JfiAnin may perform karmas as he likes," it must be construed 
as an apfirva vidhi. All the vidhis are of three kinds, namely apfirva vidhi, niyama vidhi 
and parisaqikhyA vidhi as defined in the following verse 

ftfiwwnwiA, Pwn* qifyrt rBi i 

mr m arfi qftsMfti firak a 

" An apfirva vidhi is one which makes an original statement not to be known by any 
other means. A niyama vidhi or a restrictive rnle enjoins the performance of one of the 
two alternatives. ** A parisamkhyA enumerates cases to which certain role applies." For 
example, “ let him worship daily with the Bandhyt worship " or “let a person desirous of 
acquiring heaven, perform the sacriflco called Jyotistoma." These are apfirva vidhis, 
because a man would not have found the necessity of performing fiandhyA or Jyotiftoma, 
merely by his reasooiog or his natural inclination, but for the teaching of the scriptures. 
By no other means he would have known that the Jyotiftoma is a means of procuring 
heaven. Therefore, these are Apfirva vidhis. That which ordains or restricts a man to 
one of the two alternatives is a Niyama vidhi. 8ueh as. * a person must approach his wife in 
the season." This restricts a man to a particular time. A man by natural inclination, 
would approach his wife ; but if through want of it, he neglects his wife, this rule enjoins him 
not to do so. Similarly, “let him cleanse the rice of its husk by pounding it," is a Niyama 
vidhi. For the busks may be removed by processes other than pounding ; but the rule 
confines one to pounding. Similarly, “ Five-toed animals may be eaten ” is a ParisamkhyA 
vidhi. It does not lay down any injunction as to the eating of five-toed animals/but if 
one wants to eat such animals, he is confined to such of them as are mentioned In 
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utftwtft mrtmw 1 M i 

i 

i 

“Let him not eefc eoliUry or unknown bouts end bird*, though they mey tell under 
(the categories of) eatable (creatures', nor any Are-toed (animal*).” 

“ The pore opine, the hedgehog, the iguana, the rhinoceros, the tortoise, and the ham, 
they declare to be eatable; likewise those (dosMstic animals) that hare teeth in one Jaw 
only, excepting camels.? 

Thus all fire-toed animals, like monkey, Ao., am prohibited foods ; bnt an exception is 
made in teronr of six. The Parisamkhyi is a permissive rale, than an injunction. 

80TRA III. 4. *1 

wronwrai i» * \ « i ** 11 

«nw Bh*v», devotion, love, abtorption. wuo^&bdat, on account of words. 
W Cha, and. 

22 . And because of the text (of MuruJ. HI. 1. 4) declar- 
ing that there is absorption in the Lord— 451. 

OOMMUTTART. 

In the Muncjalta Up. III. 1. 4., we have the following • 

wmrftn tmnibv nufctf sfts» i « i 

Tor the Lord ihlnaa forth In all beings and aenaw, knowing this the wise 
from useless controversy. He contemplates on the Lord, enjoys the Mias of His soapany, 
(and when oat of tranoe) la active In performing works of the Lord— sack n Jtvaa-mnkU 
Is also the teacher of those who arc sockors of the knowledge of Brahman. 

In the above text we find words denoting bhAva, each se Atma-krlda, 
Atma-rati, etc. The word bhAva means intense lore, and words rati and 
prema are its synonyms. The sense is this, the parinitfhita God-absorbed 
devotee, has not the time to perform karraas, because of his contemplation 
of the Lord. Therefore, such a person may perform karmas only partially, 
and somehow or other* for the sake of society, and not because it is neces- 
sary for him to perform it This also shows that Brahma-ridyi is inde- 
pendent of karma. 

In the next sfitra the author himself raises the doubt whether the 
stories related in the Upanifads about God-absorbed persons and other 
seekers of Br&hinan are not mere p&riplavas or episodes to be recited at 
stated intervals during the year occupied by the Advamedba sacrifice. 
Having raised the doubt in the first part of the sfitra, he answers it in the 
latter half. 


mkv owe brat if fJiwilwf 
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sfhrRA IIL 4. u. 

mfhwnl II ^ MM ^ II 

q i Wtw q f : PAriplava-arthAb, for the purpose of filling up the time ; pas- 
times. fft Iti, so. ^ Chet, if. ^ Ns, not so. mft tmia Vi*e$itatvat, on 
account of their being specified. 

23. If it be said that the stories told in the Upanisads 
are for the purpose of p&riplava, we reply this is not so, 
because the p&riplava stories are certain specified ones — 452. 

COMMENTARY. 

In the Upani$ads like the Bfihad A r. and the rest we find stories like 
the following 11 YAjnavalkya had two wives, Maitreyi and KAtyayani” 
(Bp. Up. IV. 5. 1.) “ Bhfigu, the son of the Vanina, approached his father 
Varuna and said, teach me, sir, Brahma-vidyA.”— (Taitt. Up. III. 1.) “ Pra- 
tardana, forsooth, the son of DivodAsa came to the beloved abode of 
Indra. ” — (Kau. Up. III. 1.) “ There lived once upon a time Janatfruti 

PautrAyana who was a pious giver, giving much and keeping open house ” 
— (Ch, Up. IV. I. 1). These and similar stories are related in the Upanisads 
with regard to Brahma-vidyA. The doubt arises, are these stories told 
in the Upanisads for the purpose of pAriplava, to fill up the time occupied 
in the performance of AAvamedha ceremony or are they meant to establish 
the glory of Brahma-vidyA ? The Pflrvapakgin says, they are pAriplava 
stories, because all stories are enjoined for the sake of pAriplava, and in story- 
telling, the literary skill is the chief point kept in view; the story-tellers 
attach more importance to the words of the stories and a minor importance 
to* the teaching contained in those stories (in other words, the stories are 
meant to amuse and not to instruct.) Therefore, the Brahma-vidyA taught 
in these storias, are merely arthavAdas, like other mantras which stand 
in a complementary relation to sacrificial performances. These stories 
are, therefore, of no importance in themselves, except as complementary 
to karmas. Therefore, when their intrinsic importance is thus totally 
set aside, consequently the Brahma: vidyA taught in such stories becomes 
much less important. 

To the above objection, raised by the pfirvapakpn, the author of 
the sfitra says, “ it is not so, because (ViieptatvAt) certain stories only are 
specified in the Scriptures as pAriplava and the Upani$ad stories are 
not among them." The Scriptures specify certain definite stories as 
pAriplavas : the Brahma-vidyA stories are not included in them. Thus 
under the heading “ He is to recite the pAriplava,** the Scripture men- 
tions “ the stories like those of Manu, the sou of Vaivasvat, the king.*' The 
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Scriptare says, " on the first day the story of Mann Vivasrmt's son should be 
recited ; and on the second day, the story of India, the son of Vivssvat 
the king, should be recited ; and on the third day the story of Tama Vhras- 
vat’s son the king, should be recited, 1 ' and so on (Sec datapaths BrAhmana, 
XIII. 4. 3. 3). Thus the particular stories which are to be recited in the 
pAriplava are specified in the Scriptures. Every story found in the 
BrAhraanaa is not pAriplava. Had every story been a pAriplava story, the 
Scripture would not have specified that on the firet day the story of Menu 
should be recited ; on the second day the story oflndra; and on the 
third day, that of Yarns. Since all tales were alike, the injunction about 
these particular tales would be useless. Therefore, when the Scripture says 
( M SarvAny AkhyAnAni pAriplava saipsanti”) “ all stories are recited in the 
pAriplavas,” the word “ all ” does not mean every story in general, but only 
all those stories which are mentioned in the Chapter of PAriplava. 
Therefore, the stories mentioned in the VedAnta portion of the Brnhmanaa 
are not pAriplava stories. 

B(rnu in. 4. si. 

M H I ^ II 

tm Tat h4, similarly. w Cha, and. EkavAkyatA, unity of con- 
struction or of statements, or that of sense, UpabandhAt, because of 

the connection. 

24. Therefore this being so (the Vedanta stories teach 
Brahma-vidya) ; because of their coherent connection (with 
the statements about the Self, and the vidyas) — 453. 

COMMENTARY. 

Since the stories of VedAnta are not for the purposes of the pAri- 
plava, it is therefore, proper to construe them as corroborating the 
Brahma-vidyA, in the immediate connection with which they are recited. 
Their object is to make it clear to our understanding in a concrete form, 
the vidyAs taught in other portions of the Upani^ads, in the abstract. 
Why do we say so ? EkavAkyatopabandhAt Because of their syntacti- 
cal connection with the vidyAs taught in the succeeding passages. Thus 
in the story beginning with “ YAjnavalkya had two wives, etc.,” we find 
immediately following, in that very section, the vidyA taught about the 
Atman in these words (Bphad. Ar. IV. 4. 22.) “ The Atman is verily 
to be seen, to be heard of, to be meditated upon.’ 1 Since these stories are 
immediately preceded or succeeded by instructions about Brahman, we 
infer that they are meant to glorify the vidyA and are not pAriplava stories. 
Just as the story about “He wept" standing in proximity to karma is 
13 




638 


VBDAUTA^)TRA8. Ill adhyAya. 


[Qovinda 


rightly interpreted as glorifying the injunctions about sacrificial perform- 
ance in relation to which such stories are related. As those stories, 
glorifying karmas, are not plriplava stories, so also the Upanifad 
stories are not pAriplava stories but, on the other hand, standing in proxi- 
mity to injnnctions about vidyA, they mnst be interpreted as glorification of 
the vidyA ; because the rule of construction is the same here. The sense is 
this. The vidyA is verily an independent menus of producing (or causing 
the fulfilment or attainment of) the highest end of man, namely, of 
producing or bringing about the final release. And because it is so great, 
therefore, great souls like YAjilavalkya and the rest have devoted them- 
selves, with great effort and might, to its cultivation. The stories are told 
in order to facilitate the understanding of these abstruse subjects, and 
they are eminently fitted to subserve that purpose. In fact the Scripture 
itself says, “ He who serves his master understands the vidyA." The 
stories, therefore, serve the purpose of teaching reverence for the master. 
Thus also the vidyA is independent of all karmas. 

SftTRA III. 4. 18. 

vmqw q ri NmH i tou \\\ i * i w n 

Ataeva, for this reason, w Cha, and. Agni, fire, fswrft 
IndhanAdi, kindling and performing sacrifices, Ac. vftqr AnapeksS, no need. 

25. And, therefore, there is no need for the lighting 
of the sacred fire and so on, for the sage who knows Brah- 
man— 454. 

COMMENTARY. 

For this reason, namely, because it lias been established that vidyA 
is independent, therefore, she does not stand in need of the lighting . of 
sacrificial fire and other ceremonial works, in order to manifest her fruits. 
The theory, therefore, that knowledge and work must be combined in 
order to produce mukti, is hereby set aside. VidyA alone is sufficient for 
that purpose. 


Addhiknrana V. 

Having thus described the power and glory of vidyA, the author 
now begins to specify the marks which are the characteristics of the person 
who is entitled to get this vidyA. Unless a person possesses these quali- 
fications, he cannot benefit by the study of the vidyAs. Thus the 
Bfi. Up. IV. 4. 22. declares Him BrAhmanas seek to know by th6 
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study of the Vedas, by sacrifice, by gifts, by penance, by fating." This 
passage lays down some of the necessary qualifications. In IV. ♦. 23 of 
the same, the following additional qualifications are laid down :— 

“ He * therefore, that knows it, after haring .become quite subdued, 
satisfied, patient, and collected, sees Self in the Self, sees all u Self ! 
Evil does not overcome him, he overcomes all evil. Evil does not burn 
him, he burns all evil. Free from evil, free from spots, free from doubt, 
he becomes a (true) Brahmans ; this is the Brahma-world, 0 King "—thus 
spoke YAjfiavalkya. 

We give the original of these two Bp. Ar.’a texts below:— 

qmfcr frfrrcm* qmftr I* qwtr fwft qriq. t 

Now the first text shows that sacrifice (yajfla), gifts (dfina), penance 
(tapas), and fating are necessary qualifications together with the study of 
the Veda. The second passage shows that Sanaa (control of thought), 
dama (control of conduct), uparati (tolerance), titikgA (endurance) and 
samAdhAna are the necessary qualifications, and an the subordinate 
members of the VidyA. 

(Doubt.) —Now arises the doubt. An both these sets of qualifica- 
tions necessary for the origination of vidyA, or only one of them or none? 

(Ptiroor-pokja .) — The PUrvapakgin says that none of these qualifica- 
tions is absolutely essential for the attainment of vidyA Getting the 
right Guru is the only necessary thing. As says the OhhAnd. Up. (VI. 
14. 2.) (AchiryavAn puruijho veda) “ He knows Brahman who ha found 
a teacher. ” This and similar texts prove that the finding of the teacher 
is the chief essential in acquiring vidyA. 

(Siddhdnta.) — This view is refuted in the next sfltra. 

fiOTRA III. 4. M. 

II \ I V | |) 

Sarva, of all. aftqr Apslt?a, there is need, w Cha, and Ufrrfi 
YajftAdi, for sacrifices and others, yftt grutifi, there is the Vedic statement, 
tpijnf Aivavat, as in the case of the horse, 

26. All these qualifications Are necessary, because 
the Sruti mentions sacrifices, etc., as necessary qualifications. 
They are like the horse (which is necessary to accomplish a 
journey; though on finishing it, he is no longer neces- 
sary)— 455- 
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COMMENT ARY. 

Though vidyfi is independent of all works in the manifestation of 
her fruits, yet for her origination she is dependent on all these works, 
such as sacrifices, gifts, etc. Why ? Because the two texts of the Bp. Ar. 
Up. given above show expressly that for the origination of vidyfi these 
qualifications are absolutely necessary. The author gives an illustration 
of this. As in order to accomplish a journey, a horse is necessary, but on 
its accomplishment it is no longer required, so for the origination of 
vidyfi these works are necessary, but after she has once originated, they 
are no longer necessary. 

If vidyfi can be originated by sacrifices, gifts, penance and fasting, 
what is the necessity of other qualifications like fiama (control of thought), 
dama (control of conduct), etc. ? Te this the author replies in the next 
sfitra. 

sOTRA HI. 4. 17. 

wtwiPi 3 fcvnrcr- 

ynaksw i qj i \ i * i w n 

gama, calmness, peace, an Dama, control, or subjection of the senses. 

Adi, &c., and others. Apetah, possessed of. g Tu, verily, certainly. 
OTV Sylt, he should be tPTMjft Tathi-api, still, all the same. gTu, but, also. 
K, Tad, of them (dama, dama, &c.) ffi* Videh, because of the injunction. 
Tad, of that (knowledge.) sqpnr AngatayS, on account of their being' a part. 
INI* Tea, am, of them, (lama, dama, &c t. Avslya, necessarily. sr$smiq 

Anu,theyatvat, because they must be practised. 

27. But the control of thought and of conduct and 
the rest, must be acquired (though vidyfi may originate by 
sacrifice, etc., also), because there are express injunctions for 
these, stating that they are auxiliaries of vidyfi, and must on 
that account necessarily be accomplished— 456. 

COMMBNTARV. 

The two “ tu*8 ” mean “ verily ” and “ but,” respectively ; and are 
employed to remove the doubt above raised. Though it is true that 
sacrifice, gift, penance, and fasting purify the heart of man, and fit him 
to acquire vidyfi, still the seeker of vidyA must acquire also the moral 
qualifications of dama (the control of thought), dama (the control of 
conduct), etc. Why? Because these also are enjoined as auxiliaries of 
vidyfi- The above text of the Bri. Ar. Up. expressly enjoins the 
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acquirement of these morel qualifications also. And sinoe they are 
so enjoined, they must necessarily be accomplished. The result is 
that both sets of qualifications, the physical, like the sacrifice, gift, 
penance and fasting, and morel, like the dama (the control of thought), 
dama (the control of conduct), etc., must be acquired and performed. 
The first set is Bahinftga or external, the second set is Antarafiga 
or internal qualification. The word &di (and the rest) mentioned in 
the sfitra indicates that qualifications like those of truthfulness, silent 
repetition of the mantras, etc., mentioned in the JijfitaA Adhikareqa 
(I. 1.1) as quoted from Muptjaks and Manu Smpti at page 7, must also 
be included among the necessary qualifications. Thus 'the aspirant after 
the Brahma-vidyft, must possess all these qualifications of truthfulness, 
generosity, asceticism, celibacy, indifference to worldly objects, 'lasting, 
control of thought, control of conduct, tolerance, endurance, faith, equi- 
librium, compassion, etc. 


Adhikarana VI. 

The author now teaches that though an illumined sage has full 
liberty of action, yet he must not commit sins or do prohibited acts. 
Thus there is a following {Jruti : — 

“If a knower of Brahman eata any food cooked by anybody he remains as pore a* 
he vu before, his lustre is not diminished." 

Note.— In the Chhind. Up. V. 2. 1, it is also said M To him who knows this, there is 
nothing which is not food " ; end in the Bpi. Up.jIV. 1. 14, it is ssid “ by him nothing is 
esten thst is not food, nothing is received that is not food." 

{Doubt. —Here arises the doubt. Are these texts an injunction, 
ordering the illumined sage to eat all food, or are they merely permissive ; 
allowing him to eat such food, if he likes ? 

(Pilrva-pakta.)— This is an original statement regarding the eating 
of all kinds of food, a statement not to be inferred by any other proof ; 
hence it is an injunction, orderiug the sage to eat all kinds of food. 
It is an apflrva vidbi and is auxiliary to vidy& like rfama, dama, etc. 

(Siddh&nta .)— This view is set aside in the next sAtra. 
sCtrahl 4.28. 

wfa i gn fo i r sjransfc ii \ i « i ^ ii 

w4 Sarva, of all. WW Anna, food. : Anumatifc, permission for. 

w Cha, and, indeed, uni Prftga, of life, waft Atyaye, at tbe time (where there 
is risk) of departure or loss, ur Tad, that, gimw Dardanit, being stated in 
the fcstras. 
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28. The permission to eat all kinds of food, is given 
only under the circumstances of danger to life, because the 
Scripture gives only such examples — 457. 

COM MINTARY. 

The word “and" lias the force of “ only " here. The testa like 
those given above are permissive only. They allow the wise man to eat 
food, cooked by anybody, when there is danger to his life, from not 
getting the lawful food. Why do we say so? Because the examples 
given in the Scriptures show that it is in cases of extreme necessity only 
that the rule of lawful and unlawful food is set aside. Thus in the 
Chhand. Up. (I. 10. 1-3) we find the following (see page 49 -also). 

When (the crops in the lend of) the Kuos were destroyed by hailstones, Ussstt 
Ghlkriyana lived a-begging with Jiia jonng wife at Ibhyagrama. Seeing the Lord of 
Ibhya eating beans, he begged some from him. 

(The master of elephants) said to Usasti. M I have no more except these, which 
are placed before me for eating.” Usasti said “give me then some of these." He gave 
him some of those, and said “Here is some water to drink, in this bag." Usasti said 
M I shall drink impure water, if I drank what has already been drank by another.” The 
master of elephants said 14 Are not these beans also impure, as I am eating of them ?'* 

Usasti replied 14 No, (these beans should not be considered andean) because without 
eating them I cannot live; while the drinking of (your) water (Is not an absolute neoas- 
dty and) depends on my pleasure (for it can be obtained everywhere.) ” Usasti having 
himself, brought the remainder to his wife. But she had already eaten before, 
therefore, she took them and put them away. 

From seeing how *Chfikr&yaija conducted himself in those hard 
times, we infer that it is permissive to every one to take the food, which, 
is otherwise unlawful, in times of distress, when life cannot be other- 
wise igaintained. Ch&krayana took the leavings of the food of the 
elephant-driver, because be could not have maintained himself without 
such food ; but he refused to take the water already drunk by the 
elephant-driver, because there was no water-famine, and water could have 
been obtained easily. The story further shows that the next morning 
he ate the same food which was now doubly unlawful, for it was not 
only the ucbchhista food of the elephant-driver, but it was the uchchhista 
of Ch&kr&yana himself. The sage Ch&kr&yana eating thus the leavings 
of the food, was still so sacred and holy that he was the head officiating 
priest in the great sacrifice which the king of that country was per- 
forming. 

The other passages of the Upani$ad relating to food should be 
explained in the same way. 
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bOtra in. «. ». 

mraif n ^ i * iu » 

Abftdhdt, ihere being no harm, or on account of non-sublgtion. 

Cha f and. 

29. And because tbe heart of the sage is always 
pure, there is no obstruction to his knowledge by taking 
such food— 458. 

COMMENTARY. 

Unlawful food, as a general rule, cloga the understanding and 
obstructs the clear working of the intellect. But in the case of the 
sage, whose heart is always pure ; and intellect, keen, the taking of such 
food does not obstruct tbe working of his brain, and his knowledge 
remains as pure as ever. 

80TRA III. A M. 

ufa II x l * I II 

wft Api, also, wife Smaryate, it is seen in the Smritis.' 

30. The dmfiti also teaches the same (that in times 
of distress unlawful food may be eaten) — 459. 

COMMENTARY. 

Manu in X 104. and the subsequent verses gives such permission 
with illustrations — 

feftawwm q fe fewnfa erawn i 

vianiQn w r ^ IWl i i 

fii 1 1 

B flftWRf ^ HMAllMIW.4. 1 I 

JiiiiRiwwiiaTS^ wwimw I 

flWWt ^ fcwn | RH | 

vfNib vftwK fiwwif mwnr i w i 

^ i iww wnii^w wM/ fr m » w a 

He who, when In danger of loeing his life, soeepts food from any pereon whatsoever, 
is no move tainted by tin than the sky by mod. 

AJigsrta, who suffered hunger, approached in order to slay (his own) son, ind was not 
tainted by sin, since he (only) sought a remedy against famishing. 

V Amadors, who well knew right and wrong, did not sully himaelf when tormented 
(by hunger), he deaired to oat the flesh of a dog in order to aare his life. 

Bhflradrtja, s performer of great aoateritiee, accepted many eows from the carpenter 
Bridhu, when he was starring together with his sons in a lonely forest. 
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VIdvAmitra, who wall know what 1« right or wnoog, approached, when ha wa§ tomaot- 
ed bj hangar, (to eat) the haoneh of a dog, reoeiving It hoi the hande of a OhapdAla. 

Thus the Menu Srapti permits all men, whether learned or ignorant, 
spiritual -or worldly, to take the food cooked by all men, without regard 
to their lawfulness or unlawfulness, in times of distress only , and not al- 
ways. Therefore, when the Upani$ad says that the sage may eat all kinds 
of food, it must be interpreted as meaning that he may eat all kinds of 
food in times of distress only. The text of the Upani$ad should not be 
construed as an injunction in favour of eating unlawful food. It is no 
part of the sAdhanA or spiritual practice, that the sage should go out of 
his way and eat all sorts of food. 

Atote.— This it in tntwer to those who tty thst t Brahma vlt being t lover of hamtnity 
should take food cooked by til men, and should not observe the fitstrie injunctions against 
taking sneh food. A Brahmavlt can no doubt counteract evil effects of such food, bat why 
should he waste his energy on it ? He may no doubt drink wine, eat meat, take all sorts 
of drugs, and not bo the worse for it, but he does so at his own risk. He breaks the law 
unnecessarily. 

StTRA UL L 11. 


u^w wiiAauwft \\\ \ « i n 

UR: fUbdah, there is a scriptural statement * Cha, and. an: A tab, 
hence. WMUWft Akimachare, as to non>proceeding according to liking. 

31. Therefore, the scripture teaches that a sage 
should not act. according to his will in matters of food, dis- 
regarding the S&tric injunctions. There is a text to that 
effect — 460. 

oommbrtXrt. 

Since permission to take all kinds of food is given only in times of 
distress, it follows that in ordinary timed, the wise man sbonld not act in 
opposition to the scriptural injunctions. There is a scriptural text or 
passage to that effect also. In the Chhfind. Up. VII. 26. 2, we have the 


following ~ 

VWC 6W1WI Wn VWf UWIIWI If JplilUl UJff* 

gnrap ufbwwih w uwgftp uwgdl wit 


tmn. wiwp wwum a * i 

Clean food taad. to clarity of intellect. The clearness of brain Madness to flm Me- 
ditation. Whoa — d l tatto n Is fan thw. 1« rUlon of the PItIh. and all tie. arc aatoowawt 


oonpletaly. 

This text of the ChhAnd. Up. is a clear prohibition of libertinism 
in matters of food. Therefore, the permission to take all kinds of food 
being confined to times of distress only, it follows that in ordinary timet 
one must observe the S&stric injunctions. 
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Adhikarana VII. 

In the opening section of this pada, it has been shown that the seek- 
ers of vidyA (Divine wisdom) are of three sorts, Svaniftha, Pariuitfhita 
and Nirapek^a. Now the author tries to answer the question, how far 
these devotees must observe the rules of caste and orders and whether 
they can observe them or not, after they have attained the Divine know- 
ledge. He first examines a case of the Svanigtha devotee. In the KautfA- 
rava fSruti we have the following 

Even after the sage has obtained the vision of this Atman, he most perform karma* 
(ceremonial works), without raising any doubt, because he will get thereby inoreaae of 
bliss of the 8clf, in a well regulated order. 

(Doubt.)— There arises the following doubt with regard to this Sruti: 
Should the Svaniftha devotee, who has obtained Divine knowledge, per- 
form ceremonial works or not ? 

(Pdroa-pahp ). — The object of all ritualistic karmas is to obtain vidyA 
or Divine knowledge ; and when that is obtained, where is then the ne- 
cessity of performing karmas again. It is a general rule that when the 
result is obtained, the previous acts are discontinued (when the food is 
cooked, the fire is no longer kept burning.) Therefore, when vidyA is 
gained, the karrnaq should not be performed any longer. 

C Siddh&nta .) — The works of the Atframas must be performed even 
after the attainment of VidyA, as is shown in the nest sdtra. 

sOtra hi. «. si. 

II ^ I 91 II 

Vihitatvdt, they being enjoined, vm Atframa, of the Arfraraa* 
or the stages, gpr, Karma, the duties, wfa Api, also. 

32. The works peculiar to one’s stage in life must be 
performed also, because they have been so enjoined — 461. 

COMMENTARY. 

The force of the word “ also ” is to indicate that not only the 
Atframa karmas Bhould be performed, but also the Varna karmas, or 
duties peculiar to one's caste, must also be performed by the perfected 
sage. It, therefore, follows that both kinds of duties must be performed. 
Why? In order to increase the Divine knowledge. Because the scripture 
enjoins that even after the acquisition of VidyA, the karmas must be per- 
formed to increase that VidyA. 

13 
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Now this injunction for performing karmas even after the origi- 
nation of VidyA, shows that JiiAna and karma, knowledge and work, 
must be ^Iways combined, and that VidyA is the combined result of 
both ; and that release is obtained, not by VidyA alone, but by the com- 
bination of VidyA and Karma. This doubt is removed in the next 
sfttra. 

sOtra. hi. 4. u. 

WmR&i * ii ^ i s i w n 

SahakAritvena, on account of co-operativeness w Cha, and. 

33. The karmas are to be performed, not as leading 
to release, but as co-operative towards Vidya — 462. 

COMMENTARY. 

The Svaniftha devotee perforins karma after the origination of 
Vidya, not because karmas are causes of Mukti, but because they are 
handmaids of Vidya, and are co-operative towards VidyA. Because we 
find in the Upani^ads that it is after the origination of VidyA that the 
Karmas are re-ordained. For example, the Upani$ad says (tain eva vidi- 
tvA) “having known that " (they get Mukti.) So it is after knowledge that 
Mukti comes. Thus, what the scripture teaches is this. The Svani?- 
(ha adhikAH first performs the special duties of his caste and order 
with the sole object of gainiug the higher Self. He does not perform 
these teligious duties with any lower motive. After performing works 
in this spirit, with the Supreme Self as His goal, he gets VidyA or Divine 
knowledge. When the VidyA is thus originated by the due performance 
of these karmas, he still goes on performing them in order to increase 
that VidyA. The Karmas performed after the origination of VidyA are not 
opposed to VidyA, and the VidyA has no tendency to destroy such 
karmas, because there is no such conflict between VidyA and Karma. 
The karmas generally lead to Svarga. When the devotee performs 
karmas, even after the origination of VidyA, he does so in order to 
experience the varieties of Svargic delights. Though the result of Vidyfi 
is release, and that of Karma is Svarga, there is however no such conflict 
between these two, so that the performance of karma after vidyA should 
efface the effect. In the Bphad. Up., I. 4. 15, we have the following 
text declaring that the karma (or religious worship) done by a man who 
knows Brahman, produces imperishable result. 

w«r*Tf wr ftnmrp I % m 
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gyrert mn « WTwnri N r hw?f roftg *r * wmmfc i kron q iifr * 

fiw hs$ iJKit vkivq vncAr guwnwfr tramuft im 

Now if a man departs this life without having seen his trim future life (in the 8elf) 
then that fielf, not being known, does not receive and bless him, as if the Veda had not 
been read, or as if a good work had not been done. Nay, even if one who does not know 
that (Self) would perform here on earth some great hoi j work, it will perish for him 

jp the end. Let a man worship the Self only as his true state. If a man worships the 

Self only as his truo state, his work does not perish, for whatever he desires that he 
gets from that 8elf. 

Thus this text of the .Bphad Up. expressly states that the karma 
of that man who has obtained Divine knowledge is never exhausted. Nor 
can it be said that these kannaa are like KAmya karmas, performed by the 
ordinary worldly men in order to gain heaven. They differ from the KAmya 
karmas in this, that the wise svani^ha does not perform them with the 
motive of going to Svarga, but they are all performed as an offering to 
the Lord, and his going to Svarga and experiencing its varieties is also 
to serve the Lord and study the works of the Lord, as found in 
heaven. The Svani$tlia sage reaches Brahman, and it is only as an 

incident that he sees Svarga and other things. As a man going to a 

village may touch the grass on the roadside casually and incidentally, 
so the Svanigtha devotee, while lightly touching the joys of heaven, 
continually progresses towards Brahman his goal ; and VidyA with her 
handmaid the karma, causes the experiences of heaven and the rest, 
and by her own power she carries the devotee to the highest abode of 
Brahman. This is the sense of the Scripture where it says Tamvidya, etc. 
The determination of the Svaui$(ha also to experience the varieties of 
Svarga must be understood in this light. 

Moreover, the seeker of Brahman may not have any desire of going 
to svarga at all ; but VidyA carries even such a person to Svarga, in 
order to test whether he is really fit for divine knowledge, whether he 
has got the true VairAgya or not. In such a case, VidyA herself 
carries a man to Svarga. The Nirapekga devotee performs no karmas, 
and naturally he ought not to go to Svarga ; but even he ia carried there 
by VidyA alone, iu order to see whether he ia a true Nirapekp or not : 
and whether he ia fascinated by the delights of the heaven-world or 
not. Therefore, the scripture says, “ the sage verily sees everything. ” 
This power of VidyA does not contradict the statement that Vidyh 
leads to Mokga. 

Note.— The Bvsniftha bee no real Klmaoi or worldly desire. He is mumukfu or 
yesrnin, after liberation. Ho prays to his Lord in this way " Lot the Bepreme Self, 
propitiated with my ntyklma karats (works performed without any selfish desire) (ire to 
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■a tfeio«|fc HI* *r**S the (VM^) kuowled*. of HI. Self. And mj thst VIdyt lMd M 
to Um Sapient Self, •howtn j me in tho way, the heaven end its delights." Thus Yidyl 
Is rsnlly the glrer of heerea* to Srenif^he devotees. The heaven not being the goal of 
the Svanlffha, but merely en ineldent of his journey towards God, the karmu done by the 
Sranifthas cannot be said to be kftmya karmas. 

The Dstm examine the neophyte. VIdyt tells them “ 0 Derma ! examine whether 
this devotee is a true nlrapekfa or not." Thu It is at the command of Vidyt, that the 
Dens plane all sorts of temptations in the path of the devotees in order to test the 
strength of their devotion and Yairlgya. 

VidyA certainly, by herself, neither gives heaven nor examines the 
devotees ; because these are things below her, and unworthy of her 
greatness. Vidyl, the supreme lady, whose essence consists of pure 
existence, intelligence, and bliss, does not demean hereelf by giving to her 
devotees heaven, etc. She brings about that effect through the medium of 
her servant, the karma; and thus the Svanitfha devotees enjoy the 
pleasure of the Svargic regions. But there is a great difference between 
the Svarga of the svanigtha devotees, and that of the ordinary good man. 
The Svarga of the Svaniftha is unperishing. He never falls from it into re- 
incarnation. Hence it is said Na tasya karma k$lyate— his work never 
perishes or gets exhausted. The Svarga is merely a halting stage towards 
the home of the Lord. But in the case of ordinary good men, the merit 
gets exhausted by enjoying the pleasures of Svarga and they come back on 
earth after a certain period. 

In the case of the Nirapek$as, VidyA herself sometimes gives them 
Svarga in order to proclaim to all the denizens of heaven, the unselfish 
love of that devotee, and thus is fulfilled the saying— Sarvam ha pasvali 
parfyati — the wise sees everything (including heaven also.) 

The karmas performed by the devotees of the Svarii§(ha class, after 
the origination of VidyA, together with the PrArabdha karmas of such 
persons, performed before such origination, carries them to Svarga. It is 
these karmas, which in their case produce svarga. Thus two things 
co-operate in the case of the Svani§(ha in producing Svarga : — namely, 
the Pupyam of the karmas performed after the origination of VidyA, and 
the PrArabdham or the stored karmas of the time before such origination. 
IMving these two sorts of karmas untouched, VidyA burns up every other 
karma of the Svanigtha devotee. In the case of the Parini$thita devotee, 
however, VidyA burns up the Sanchita karmas only, but does not destroy 
their PrArabdha karmas. In their cose, she loosens the effect of the 
KriyamAna karmas. In the case of the Nir&pekga devotees, VidyA bums 
up totally all Safichita karmas, except the PrArabdha. 

Thus VidyA is independent in producing her results, karma is 
merely her handmaid and co-operator. 
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Adhikarana VIII. 

Now we shall examine the parimtfhita devotee, just aa we did in 
the case of the svani$(ha devotee. In the Upanigada (Mun<Jaka III. 1, 
4.) we have the following : — 

vrepOv wwfiii Dmhh i 

The devotee if one who revels in the 8 elf, he delights iu the 8 elf, and having pkrformbd 
bib works (truthful ness, penance, meditation, 6c.) he rests, firmly established In Brahman, 
the best of those who know Brahman. 

This shows that the Parinijthita roust perform theduty of his caste 
and order (Varpa and Aframa) for the sake of the society; because the 
text says he is KriyAvAn, and he must also perform the duties of devotion 
to the Lord (Bhagavad Dhartna), because the same text says that he must 
revel in the Self, and delight in the Self ; and this he must do out of 
love for God. Thus he has two functions. One the observance of the 
rules of caste and order for the sake of the society in which he is born, 
and secondly, to perform the duties of upAsanA, out of the love which he 
bears towards the Lord. 

(Doubt .)— Here arises the dsubt. Must the Psrinitfhita devotee 
perform these twofold duties, simultaneously? or successively ? or must 
he renounce the first, and confine himself to the second set only. 

(PArva-pah}a.) —The simultaneous performance being impossible, and 
the abandonment of the prescribed duties being also sinful, it follows that 
there is no certain and definite rule ae to the performance of these duties. 

(SiddMnta .)— The sound conclusion, however, is that the Parini,- 
(hita must always discharge the duties of love, the BhAgavata Dharmas — 
and do somehow or other, the Varna and Atframa Dharmas, during his 
spare moments. He may even omit them altogether if he finds no time. 
This is shown in the next sfitra. 

S0TRA. ni. 4. M 

sWsfa a* sforaft rpg( mki^ii 

afar Sarvathfi, under any circumstances, vft Api, indeed, gw Tatra, in 
their case, gr Va, or. Ubhaya-liftgat, on account of twofold inferen- 

tial signs. 

34. The Parinit^hita devotee must always perform the 
duties of the Bhfigavata Dharma, (even to the exclusion of 
his caste and order Dharma), because there are twofold indi- 
cations, (namely, that of Revelation and of Tradition to that 
effect)— 463. 
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COMMENTARY, 

Tbe word “api” in the sfttra has the force of “indeed/' “even.” 
The words “Sarvatha api” are equal to “sarvathA eva,” meaning: — 
u Even not regarding the general duties of one’s Arframa and Varna.” The 
parinitfhita has the primary duty of performing tbe BhAgavata Dharma. 
That he can never omit. The Dharma of his Arframa may be performed 
in the interval of leisure moments. Because that is secondary with him. 
Why do we say so ? The Sfttra answers it by saying, because there are 
twofold indications. The £ruti or Revelation says (Muntjaka 11/2. 5.)— 

utaldh vwrftvitar *ro Wf urMw wS i 

trilMt 1IHHWWT *I%T i 

In Him the heaven, the earth, end the skyers woven, the mind elm with nil the 
■en.ee. Know Him alone ns the Self, end leave oil other word* I He ia the bridge of the 
Immortal. 

This shows that according to the Sruti, the highest duty of man is 
to know God and leave eff all other book-learning and ritualistic religion. 
The Smfiti also says the same. Thus Gltfi, IX. 13. — 

lit nfftnnfaif: i 

Verily the Mahitmis, 0 Ptrtha, partaking of My divine nature, worship with un- 
wavering mind, having known Me, the imperishable source of beings. 

wm nt «ra»m twwn i 
mrewisw nt nww vqrafr n tv a 

Always magnifying Me, strenuous, firm in tows, •prostrating themselves before Me, 
they worship Me with devotion, ever harmonised. 

These two verses of the Q1 tA describe the uature of the Bhagavata 
Dharma, which consists in always singing the praises of the Lord, striving 
after doing His will, etc. If after discharging these duties, the devotee 
finds time, he may perform his regular sandhyA, etc. 

The author in the next sfttra gives additional reason in support of 
this view. 

ACTRA III. 4. 85. 

vfcrftr n x i * t V* n 

U WpWS Anabhibhavam, not to be overpowered. W Cha, and. ffaft 
Dardayati, the 6dslras declare. 

35. And the scripture shows (that a Parini$thita 
devotee) is not overpowered (by the faults of not performing 
the acts of his Asrama, when immersed in the meditation 
of the Lord— 464. 
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OOMHRKTABT. 

In the Bfihad Op., IV. 4. 23, it is thus said 

qpau avft, qw* atfir wm avftr atqrai**nAr 
nranr wn nnmbt nm ww ivmn dww himimiim iiw 
■wtor* Snf * 

■▼U doea not ovareoaa bin, he otmmcm *11 aril. Ml doaa not born hla, he 
bam all niL Free boa aril, baa boat apota, free boa doubt, ha baooma a (ttaa) 
tbibBoye ; tbit la the Brehme- world, O King, that apoka T||lnil^fc 

This text of the Bphad Up. declares that a Parinifthit* devotee is 
not overpowered by the evils caused by the non-performance of the 
duties appropriate to one’s own Adraina, if such omission is due to being 
absorbed in the hearing the praises of the Lord, etc. Therefore, it 
follows, that the worship of the Lord, hearing His praises, singing 
Hymns to His honour, etc., have preference over ritualistic pdjis. 

In the previous portion under sfitra III. 4. 2., the Pflrvapakfin, 
Jaimini raised an objection to the effect that one should never abandon 
karuas, and he quoted the Vi$nu Purann to the effect that Vijnu was 
the highest person and that the best method of propitiating Him was 
by the due discharge of the duties of one's own Arfraraa. That verse is 
repeated here. 

^■KIIKWII W JHR I 

* Vlfpo, the Highest Person, should be worshipped by s men who Is devoted to the 
duties of his esste end order. There is no other wsy which osn cause His satisfaction." 

That verse does not mean that the Lord Vi§pu requires a man 
to perform the duties of one's own Arframa to the exclusion of worship- 
ping Him. On the contrary, it means, that a person leading a household 
hfe and following the rules of good conduct laid down for his caste and 
Atframa, must worship also the Lord, because such worship is the cause 
of satisfaction of the Lord. It does not mean that Karma is the* 
cause of satisfaction/ but worship . The emphasis in that verse is not 
on the w/>rds “ the man devoted to the duties of his caste and Arframa,” 
but on the word “ Ar&dhyate ” (“ should be worshipped.”) 

That this is the proper meaning of that verse, we find from a 
preceding passage of the same Purana. In II. 13, verses 9-11, we find 
the following description of the God-immersed King Bharata : — 

wremft nf wrt i i 

« i«9 far JKta vtofrifer: it «» n 
3*3 3i**« to i 

■ran TOit n t n 
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uv'cwfj JhftPT nrwnwr taw i 
fata tCtalwt* mt c ta«n a M 
>iwi jpfl^ tta WN^wwijft f • 
a«p8w ftrwr w<ii(faiq<u t# I 
sriir^-swtfsmjrt *ufe taftaiffr i 
*nwnft vfe tyjiamw i \\ K 

7. 0 Maitreya! that mighty King, with mind fixed on the Lord, dwelt for along 
rime in SalagrAma. 

8. That beat of all the virtuous men obtained great excellence in virtues like 
those of harmlessness and the rest, and in controlling his mind. 

8. He always used to recite the names of the Lord, such as 0 Y»Jfie«al (Lord of 
sacrifice) 0 Achynta! (immutable) 0 Oovinda! 0 Mtdhava! 0 Ananta (endless)! 0 
Kedava I OKrifga 1 0 Vifnu ! 0 Hrifikerfa! 

10. Maitreya 1 He did not utter even in his sleep, any name but that of the Lord. 
He did not think on anything but on the Lord, and the attributes of the Lord, and the 
meaning of His names. 

11. That Yogi and ascetic King, free from attachment, did not perform any ritual* 
iatic karmas oxcept bringing fuel (for sacrifice), plucking flowers and Kuda, for offering 
to the Lord. 

These verses of the Vi$nu Pur&na show that the King Bharata 
was so absorbed in the worship of the Lord that he did not perform 
any ritualistic karmas. Consequently, when in the same Purana we 
find a statement in HI. 8. 9, that Vi§nu is worshipped best by that man 
who discharges the duties of his caste and order, we must construe that 
verse in consonance with the preceding verses of the same Pur&na. 
Thus it is established that a Parini§thita need not perform the duties 
of his Atframa and Varija, if he cannot find time for them owing to his 
being employed in the worship of the Lord. For the Lord Himself says 
that if His Bhaktas omit to perform ritualistic karmas they incur no guilt. 
In the Padma and the Adi PurAruis it is thus said 

nqtaiftat j’ct fandrtr qft i 

vrcfar «* *r*nfr * wfw tat mftrsn i 
tat tatfr anttr I 

If men devoted to mo and doing my work, omit to do the ritualistic work, that 
omission is rectified by the three hundred millions of great Ri$is. 

Thoae who renouncing all other karmas, constantly reolte My name, their ritoalistio 
work la done by great ftifis devoted to the Lord. 
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Adhikarana IX — The Nirapekya devotee. 

Having thus shown the effect of VidyA with regard to the devotee* 
who lead a household life, and having also shown that they may, after 
the rise jf VidyA, perform karmaa at their option, the author now shows 
the same two facts with regard to those devotee* who are not house- 
holders, who are not in any Adrama, and who are called the Nirapeikp. 
In the BfihadAnmyaka Upauipd we find the account of a great female 
sage called GArgt VAohaknav! who was a knower of Brahman, but who 
was not a householder, for she* was an unmarried lady. In the Bfi. Up. 
we find (III. 8. L) GArgt asking the following question from YAjfiaval- 
kya:— 

eroff fp— q i w wiwi vmfrito w&t wpiftr Hr 

wftr * % wg jw nrtffir a t 1 

Then Vftohaknavl said: 4 Venerable Brihmapft, I shall ask him two questions. It he 
will answer them, none of you I think will defeat him in any argument eoneemlng 
Brahman.* Yljfiavalkya said : 4 Ask, O QArgi.' 

(Doubt.)— Now QArgi was a person who was in no Atoms, and 
still we find her examining YAjnavalkya. The question then arises, 
can VidyA be acquired without following any particular Atoms? 

(Pureo-pokfo.)— VidyA cannot be acquired without following any 
particular Atoms, because the due discharge of the duties prescribed 
for a particular Atoms, is the cause of the origination of VidyA ; and 
if a person has no Atoraa, he cannot discharge any duties, and how 
can VidyA arise in such a person ? 

i Siddh&nta. ) —The next sAtra answers this doubt. 

BOTHA III. 4. 86. 

iRnr vrfo § syl: n q i « i qt u 

«WTO Antarft, without (doiog the duties of the Airamai), standing out- 
side W Cha, indeed, verily, wft Api, also, g Tu, but. eg Tad, that, (k 
Dpstaih, from seeing (the Sistric statements about it.' Because it is so 
seen. 

36. (The Vidya originates) verily even in those who 
stand outside (of all dramas) because it is so seen — 465. 

OOMMBRTARY. 

The word ‘ tu ’ is employed in order to refute the Pfirvapakp that 
karma is uecessary for the origination of Vidya. The force of the word 
‘ cha’ is to indicate certainty. AutarAs (who stand outside) are those 
persons who do not belong to any order or Arframa, and consequently do 

l 
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not perform the duties of any AAraina ; but who t owing to the performance 
of such duties in their previous incarnation, are born in this life with 
discrimination and dispassion, and whose mind has been purified by 
truth, austerity, prayers, etc., (performed in their past lives.) In such 
persons VidyA has its originatiooi even when they do not perform any 
kannas in their present life. Why ? Because we see so in the scriptures. 
GArgt Vachaknav! is a standing example of one not belonging to any 
order, and yet a Brahmavid. The sense is this. If a person has duly 
discharged the duties of his AAraina in his previous incarnation, but 
owing to some reason or other, the origination of VidyA did not arise in 
him in that life and he dies before such origination, then in his next 
incarnation, his inind being already purified by the due discharge of the 
AArama duties in the past life, he is born ripe for VidyA,. and in the 
present life, by the mere coming in contact with holy men, he bursts 
forth into a full JnAnin possessed with all the attributes of discrimina- 
tion and dispassion, and VidyA manifests in him with all her glory. 
The spark of the holy sage is enough to lighten up such a soul into a 
conflagration of wisdom and love. Therefore, such a person does not 
perform, or rather stands in no need of performing, any AArama dharmas. 
All that he requires is So tsafiga (the company of the Good) in order to 
recall to his mind all that he had acquired in the past lives. 

In the next s&tra, the author shows that the VidyA originates in 
those whose faults havo been washed away by the mighty force of Satsaftga. 
Satsafiga has independent power of destroying all faults and originating 
VidyA. 

sDTAA III. 4. 87. 

wft ii 1 1 e i V» ii 

Api, also, nift Smaryate. it is mentioned in the Smfitis. 

37. The Smfiti also declares the same— 466. 

- COMMENTARY. 

In the Bh&gavata Purana (II. 2. 37.) we find the?following:— 

tafer * *pwt tow eat, qrargri vnragig 
% faaffaiKri mrfar traraftrectfenRil 

Those who hear the lifo-giving words from tho mourns of good men, who areas if 
the 8elf of the Lord, and who Oil tho caps of their oars with the nectar of those words, 
they purify the hoarts tainted with evil, and ultimately they reaoh the lotus feet of 
the Lord. 

This shows that the words of the good men have the power of 
purifying the aoul and carrying it to the feet of the Master. 
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Similarly in the Bh&gavata Purina (V. 12. 12), we have the 
following : — 

*4*1^1^ tfUfftr, H %5R3T WviTJ HI | 

^ wpsi N ten mu HfdinRrtvi i 

O Rahugana 1 tbit state is not to be obtained through austerity, nor through 
phjAs, nor through feeding the poor or housiug the homeless, nor through the study of the 
Vedas, nor by the worship of the Devas of water, Are or the sun, but through the 
anointing of the body with the dust of the feet of the Holy Ones, the MahAtmls. 

This also shows that the dust of the feet of the Mahitmis, the 
service of the Holy Ones is the unfailing means of acquiring VidyA, and 
that the company of the good has greater effect than one’s own exertion. 
The word ‘ api * also indicates that moral qualifications like truthfulness 
and the rest are also necessary. Stronger than all ritualistic works, are 
the moral qualities of truthfulness, prayer, service of the Masters, celi- 
bacy, etc., as mentioned under (I. 1.1., page 7.) 

The Nirapek$as, who have the good fortune of getting the company 
of the Holy Ones, easily acquire VidyA, because on them there is the 
special grace of the supreme Lord. The next sfitra mentions this 
fact. 

BOTHA HL 4. S8. 

WtaTjJUfW I * M* II 

fW* Vtfesa, special. Anugrahsb, favour. * Cha, and. 

38. And on such Nirapeksas there is the special 
grace of the Lord, and they easily acquire Vidya — 467. 

COMMENTARY. 

In the Gltt, X. 9, we have the following : — 

nftw uww Iwwn ww.n i 
at ftw v i 

Mindtal of Me, their life hidden in Me, illnmining each other, ever con vers ing 
about Me, they are content nod joyful. 

mapint tnrcit 

b mpiiib Hi 

To these, ever in anion with Me, worshipping Me In love, I give the yoga of 
discrimination by which they come unto Me. 

This shows that Nirapeksas are the special objects of His grace. 

But how do you say that these verses of the Gftt apply to the 
Nirapeksas, and not to devotees of every description ? The words “ Batata- 
yukttn&m ” in the above, which literally mean “ those who are in constant 
union with the Lord,” “ those who ere in constant meditation on the Lord," 
indicate that these verses apply to these God-absorbed souls, and not to 
ordinary men. 
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• 

In the preceding aphorisms it has been shown that householders 
like YAjfiavalkya and the rest, and non-householders like GArgi and 
others, had acquired VidyA. 

(Doubt.)— Now arises the doubt, who is higher among these two 
classes :■ — Whether the householders or the non-householders ? 

(PArva-pakfa.) — The opponent’s view is that the householders are the 
better of the two ; because not only do they discharge all the duties laid 
down in the Scriptures for the householders, but over and above that, 
they find time for the worship of the Lord, and are devoted to Brahman. 
The scripture also shows that their condition is higher than that of the 
non-householders, for in the Brih. Up., IV. 4. 9, it is said : — 

ataHKHP ftfsa (far differ* i 

^ * - ■ , 

WWnw I 

On that path they say that there is white, or blue, or yellow, green, or red ; that path 
was found by Brahmau, and on it goes whoever knows Brahman, and who has done good, 
and obtained splendour. 

The word punya-kpt (who has done good) means who has duly 
discharged the duties of his order and is a good householder. Such men, 
the Sruti says, reach Brahman very quickly. 

( Siddhinta .) — This view of the PArvapakgin is set -asi.de in the next 
sfitra, which declares that the Nirapek$a devotee is higher than the house- 
holder. 

SOTRA III. 4. 39. 

SRfffcfSUf, ftlfW II f I 9 I H I 

WU: Atafy, from this (from the Asramadharma condition). Tu, 
undoubtedly. VfVf^ Itarat, the other (the non-Atirama condition). iff: JyAyah, 
superior, better, greater (means to acquire knowledge.) firgvf, LingAt from 
indications, signs, inferences, w Cha, indeed. 

39. The other (namely, the Nirapek§a) is undoubtedly 
superior to this (namely, the householder), as there is a mark 
for the same — 468. 

COMMENTARY. 

The word “tu” is employed in order to remove the doubt. The 
word “ cha” is used in the sense of exclusion. " From this,” namely, 
from the condition of the householder ; “ the other,” pamely, “ the 
condition of the non-householder” is a 11 superior” or a better means of 
acquiring the VidyA ; (because the facilities are greater in the latter con- 
dition). Why ? LingAt — 11 because of the mark,” because of the scriptural 
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indication. In the aboye passage of the Bribed. Up., vre find that 
GArgl, who is a non-householder, is greater than YAjiiavalkya, a house- 
holder, and she settles the disputes of the Br&hmayas by examining 
YAjiiavalkya. This is the indication of the Scripture. 

The sense is this. The scriptures enjoin various Arframas or orders 
of life, in order to contract the current of the outward-going natural 
propensities (propensities inherited by every man, from his human and 
animal ancestors). In other words, these are beginningless propensities 
with which every man is born, and the scriptural injunctions, the legal 
obligations and duties are meant to contract, slowly and gradually, these 
animal propensities. The Scriptures, when they lay down these rules, do 
not mean thereby that the Arframas are good in themselves, but that they 
are good only inasmuch as they help to contract this current. But they 
in thier turn become positive obstacles at a certain stage. Those whose 
out-going current has become checked, by having passed through the 
discipline of the Atframas in their previous lives, and who are born in 
their present lives with no out-going current, but with their hearts turned 
to God alone, do not stand in need of the discipline of the Alramas ; and 
for such souls, the law is useless. Thus it follows, that the condition of 
a Nirihframi or a non-householder is superior. Therefore, in the JAvAla 
Up., it has been said — 

e*ra mugw: | KPW qlUWM qft 

«na$T if tmwIMr *t Itataqita I 

Then Janaka, the king of the Videhas, Approaching Yljfiavalkya, said “ Lord, tench 
me fiannylsa.” To him replied YIJiiavalkya : — “ Having completed his studentship, he Is 
to become a householder ; having been a householder, he la to become a dweller in the 
forest ; having been a dweller in the forest, he is to wander forth ; or else he may 
wander forth from the student's state ; or from the house ; or from the forest." M May be 
have taken vows upon hitnaelf or not, may he be a Sn&taka or not, may he be one whose 
Are has gone out or one who has no Ore, etc., the moment that he gets diapaasion, let 
him at that very moment wander forth as a Sannyfisi." 

This text lays down, in its due order, first the three Atframas, namely, 
that of the student (Brahmacharva), that of the householder (Ophastha), and 
that of the hermit (VAnaprastha). It enjoins SannyAsa for any one of these 
stages, but as an exception to this general rule, and for persons who are 
born as SannyAsis, like Samvartaka and the rest, who are solely devoted to 
Brahman, it enjoins SannyAsa at once without passing through the various 
grades. In other words, the taking of SannyAsa depends upon the evolution 
of the soul ; and for a fully evolved soul, the Arframas are not at all necessary. 
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As regards the text “ Let not a twice-born remain for a single day 
without being in the household order or in some Arframa,” and texts 
similar to this, they are meant for ordinary men, and not for the revolved 
souls. 

Note— The other passages are like these A murderer of the gods is he who 
removes the fire. After having brought to the teacher his proper reward do not cut off 
the line of children ; (Taitt. Up., I. 11. 1). Tohim who is without a son the world does 
not belong ; all beasts even know that." 

( Objection ). — Let it be admitted for argument’s sake that the Nira- 
pek$a, belonging to no Arframa, is superior to the other two who 
belong to an Arframa. But there is this danger in these non-Arframas 
(Nirapek§as , that in course of time they may fall down from their 
high position, and enter into family life : and thus lose their condition 
of Nirapek§atva. That being so, when such Nirapek$as, once having 
renounced the household life, according to the rules laid down in the 
Stotras, when they again take it up, they become blameworthy, accord- 
ing to that very S&stra ; and their condition becomes lower than that of 
the other. If such Nirapekgas, who before were not in the household 
order, and who properly renounced that order, dome to get faith in the 
household order, because the life of the householders is praised in 
Scriptures as being Vaidic life, if out of these considerations they accept 
the conditions of a household life, then in their case it would not be 
po6ftiblo to keep up that one-pointed immersion in the Lord, because the 
household duties would be a hindrance thereto and thuB the superiority 
of the Nirapetaas would be lost. The Nirapek$as, therefore, cannot be 
said to be absolutely superior to the other, because in the case of the 

Svanisthas and the rest there is no 6uch danger of fall, but, on the 

contrary) they by the due discharge of the obligatory duties of their 
Arframa, get their hearts, purified and rise higher and higher in the path 
of righteousness and have an unbroken line of love stretching from their 
heart to the feet of their Lord, a line which constantly grows smaller 

and smaller till they are drawn to the very feet of their master. Far 

this reason also Nirapeksas cannot be said to be superior to the others 
for their condition is that of most dangerous, unstable equilibrium. 

The objection above raised is answered in the next Sutra. 
sOtra III. 4. 40. 

^ I V I Vo n 

Tad-bhQtasya, of one who has become That, who has realised 
Brahman through desirelessneSs or nirapeksa. g Tu, but. if Na, not; ot it is 
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not. qfflivw: Atad-bhfivafc, the absence of that condition : the falling away from 
concentrated devotion to Him. Jaimineb, of Jaimini. eft Api, even, 

ftn Niyama (niyam&t) because of the rule (that their senses do not go to other 
objects), by restraining (the senses by the intense desire for Brahman). 
fraf^T Atad-rOpa (atadrdp&t) because of the destruction of the desire for 
other than Brahman by not desiring anything else than Brahman (Rfipa, 
desire). Abhfivebhyah, and because of the absence of that, and from 

the absence of any other (Ajrama dharma). 

40. But of him who has become that (that is, who has 
become a Nirapeksa devotee) there is no becoming not that 
(there is no falling from that state) according to Jaimini 
also. For three reasons : (1) Because of the rule that their 
senses are restrained to thirst of Grod only ; (2) Because of 
the destruction of desires for any objects other than God ; (3) 
Because of the absence of household life in the case of 
persons like Gargi and the rest— 469. 

COMMENTARY. 

The word “ tu ” is used in the above sdtra to remove the doubt. Of that 
person who has become that, namely, who has realized Brahman through 
the meditation of a Nirapeksa, there is not falling away from that state, 
namely, such a Nirapeksa never is in danger and actually never does lose 
his concentrated devotion to the Lord. There is no fear of such a person 
being attracted to household life again. For Jaimini also holds the same 
opinion on this point as T, Badarayana, do. On this point there is no 
difference of opinion between us two. Because of the rule that the senses 
of such persons are devoted towards Brahman and do not go to anything 
else than Brahman. And because all desires other than that of Brahman 
are destroyed in them such as we find in the case of G&rgi and the rest 
who always were God-devoted and never accepted the household life. 

In the Bhagavata Pur&na (VII. 15. 35.) we also find the same : — 

“That heart which ia once touched by the love of Brahman (and has onoe enjoyed 
that bliss) never can leave that Brahman and be pierced by lusts and deaires, for it Is 
always calm and all such desires have become finally quiet in them." 

Though Jaimini lays stress on Karma kan<Ja, yet he also is forced, 
by the strength of those texts whicli describe the Nirapeksa devotee, to 
admit that such a devotee never falls into the world again. He admits 
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that such a person need not perform Karma, because he has already per* 
formed it in his past life and is born a perfect being. 

The next sfitra shows that the Nirapekga devotee is superior to 
the Svanitfha devotees. The Svanitfha devotee is in danger of falling, 
not so a Nirapekfa. The texts like “ the Seer sees everything," etc., show 
that VidyA can lead the Nirapekga to Svarga and other higher regions, 
-and there such Nirapekgas may enjoy the delights of Indra’s Heaven, etc. 
Is there no danger of their losing their love for Brahman in the midst 
of such delights ? The next sdtra answers that. 

sGtra ill. «. 41. 



^ I 9 I H 


W Ns, not. * Chi, and : only, qr fts s ft s ui Adhikdrikam, the rulership, 
the position of the status of Indra, &c„ the authority such as that of Indra, 
ftc. vft, Api f also : it include* the worldly pleasures also, qg«| Patana, of 
fall. VjaPtni Anumanat, from the inference. !Vf-v4t*in| Tad-ayogdt, by not 
thinking of that : by not desiring that. 

41. The Nirapekga devotee does not desire even the 
cosmic offices ; because there is fear of fall in it ; and because 
they have no wish for those posts— 470. 

COMMENTARY. 


The word “ and ” in the sdtra has the force of “ only.” The word 
'* also ” means the inclusion of the worldly happiness also. The word 
Adhikirikam means the office of world-rulers like Indra and the rest. The 
Nirapekga devotees do not desire even sdeh high offices. Why ? Because 
there is danger ef fall from such offices ; as we Rod stated in the GItA 
(VIII. 16). 

WUg M A Ig) 

nigta 3 h fonfr I \\ • 

All the worlds, below the world of Brahma, come tod go, 0 Aijuna ; bat he who 
eometh onto Me, O Kaanteya, he knoweth, birth no more. 

The reason of their not falling from the heavon-world is that they 
had even in the beginning of their entering in the heaven-world no strong 
desire for enjoying that world. 

The Pur&nic authority the reader can find out for himself. 

Not e.— Saeh, for example, as we find Id the Bhigavata Parana. XI. 14. 14* 
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He who hae reeigoed himself to Me doee not wish to get anything other than Myeeif, 
notevea the Sapreme rale of a Brahma or the pomp and glory of an Indra or the statue of 
the aole monarch of the whole world, or the rnlershlp of the oeeen or the eplritna! powers 
of an Oeonltiet, nay, not eren the Makti consisting in non-re birth. The only Maktl that 
he wante la the eternal freedom to eerre the Lord of Bternlty. 

Thus though through the glory of VidyA a Bhakta may get these 
heavenly enjoyments, yet since these enjoyments come to him unsolicited, 
they do not cause any cessation in the one-pointed current of His love to- 
wards the Lord. Therefore, there is no danger of fall in the case of 
such a devotee. The next s&tra allows that he is superior to the Parinip- 
fhita also. 

SOTRA. IIL 4. 41 

^ * l « l II 

WfXjtal Upa-pQrvakam, that which begins with “ Upa/’ i.#„ 11 Up&sanam,” 
worship, wft Api f also, only. Has the force of exclusion, g Tu, but, un- 
doubtedly. Sets aside /the opposite view. Eke, some: namely, the Athar- 
vanikas. grp* Bhdvam, devotion, faith, prq gpg A dan a vat, just as food, ug 
Tad, that, «*g* Uktam, is explained. 

42. Some S&khins declare that Up&sana alone is 
the object of desire for the Nirapeksas, and this faith of 
theirs is like food to them, as has been declared in the 
Gratis — 471. 

COMMENTARY. 

The word “ Api ” has the force of ezclusioa here, the word “ Tu ” 
removes the contrary thought of the opposite view, the word “ Eke ’’ refers 
to the Atharvfinikas. The Nirapekga devotees wish only to worship alone 
and nothing else, and their faith is the only enjoyment which they crave, as 
the starving roan craves for food. This is mentioned in the QopAla Uttara 
T&pini in the verse. “ Bhaktirasya bhajanam,' etc., sachchidfipdaikarase 
bhakti yoge tifthati, etc.” These verses show that love of the Lord or 
Bhakti is the only enjoyment which these devotees seek ; this is the only 
rasa which they crave. 

Some Bhfigavatas say that it means that a devotee of the Lord may 
be in any place (in heaven or in hell, on earth or in the nether world). He, 
by worshipping the Lord Hari there, gets all the enjoyments that he desires, 
according to his capacities, to the brimful ; because the Sruti says so— 
arfnute sarvfin k&m&n, etc., — he enjoys all objects of desire, etc. As the 
Lord enjoys sll the objects, encompassed within (he three worlds, by His 
three feet, so do His Bhaktas also, 

9 
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The appropriate Pur&nic texts must be found out by the Teader. 

Note.— The following text of a Por&pa is to the above effect. 

gw * tm*v$ 

wiMifci ^ I 

wtef srinri 

l 

“ His Ekfintin devotees do not desire anything other than Him, for they 
are solely resigned to the Lord. They are immersed in the ocean of bliss 
singing constantly the auspicious and the extremely wonderful deeds and 
glory of the Lord.” 

The next sfltra shows by giving another reason that the Mukti called 
Sfilokya and Sftmipya is achieved by the Nirapek$as, without any effort on 
their part. 

8DTRA hi. 4. 43. 

II \ i * i II 

Bahih, outside g Tu, but, indeed. IWTOT (JbhayathS, both ways, 
in either case. Smriteh, on account of the statement of the Smriti. 

ffl^TOH Acharat, because of custom or conduct, w Cha, and. . 

43. The Nirapeksas are indeed outside the world, for 
two-fold reasons given by the Smj-itis and the conduct of the 
Lord— 472. 

COMMENTARY. 

The word “ Tu ” has the force of exclusion. The Nirapeksas though 
living in the midst of the five-fold distractions of the world of sense, yet 
are, as a matter of fact, outside its entanglements. Why do we say 
so ? Because of the two-fold reasons, namely, the Lord being attached to 
His devotees and the devotees being attached to the Lord. As says tho 
Bhdgavata Pnrtna : — 

ftqpftrctfwTO menu 

na yaivfii qqw 
«r swfii flww i row n 

“Ha*!, the Supreme Lord, never leaves the heart of His devotees beeause He is at- 
traeted to it as if by an unoonqnorable force as the bee to the flowor ; snd though He is 
destroyer of all sins, He is bound with the chains of love to His devotees. Similarly, He is 
the best of the BhAgsvatas who is bound to the lotus feet of the Lord, by s similar chain 
ef love." 

This verse shows that lie is the best of the devotees who has bound 
the lotus feet of the Lord with the rope of His love, and whose heart is like 
a flower in full bloom attracting constantly the Lord to live in it. This 
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verse further shows, that as a precious stone gets its glory enhanced by 
boing inlaid in a golden setting, or as a roaster gets his glory enhanced 
by being surrounded by faithful servants ; so is the mutual relation of the 
Lord and His devotees. Such is the teaching of the Sqiritis and the practice 
of the good men. 

So also the Lord has said in the Bhagavata Purana, XI. 14. 16 : — 

• r y r » ^ „ 

i tgmm ww r 

I constantly follow My devotee who is a Nirapekfa, a meditative saint, peaceful, 
hating none and hated by none, who treats all equally, sanctifying with the dost of My 
feet the places that he treads upon. 

These two-fold reasons show that the union of the Lord with His 
devotees is both internal and external, that the Lord is in the heart of the 
devotees, as well as constantly follows the footsteps of His lovers. 

These verses also show that the cause of worldly bondage consists in 
turning one’s face away from the Lord and Mukti is the constant state of 
having the Lord before one’s eyes both in his heart and outside of it. 


Adhiharana XI. 

God Is the purveyor or the Nlrapekaa Bhaktas. 

In the preceding S&tras it has been mentioned that the Nirapek§as 
are superior to other devotees, because they are constantly devoted to 
Hari and have no desire for the joys of heaven, even though that heaven 
may be the highest heaven of Brahma. Now the author describes that 
these Nirapek$as have not only no desire for heavenly joys, but that they 
have no anxieties for their vvordly wants, etc. 

In the Tait. Aranyaka (TIT. 14. 1), we find the Lord described as the 
purveyor of His devotees. 

xnrt wiftnraibr i qftr hjw Prikv n 

Being the supporter (of Ml) Be .peoi.ll; supports Hi. devotee, who wonhlp Hi nr 
with love. He, the one God, exists In uenlfold forms. 

(Doubt).— Here arises the doubt, are the worldly wants of the Nira- 
pekga devotees supplied by the self-exertion of the devotees themselves 
or by the Lord Himself. 

(Wnapotjo).— The opponent maintains the view that the devotees 
must supply their worldly wants by eelf-exertion, because they love their 
Lord so much that they do not wish to put Him to the trouble of exert- 
ing to supply their wants. 

(Siddhinta ). — The next efitra shows that the Lord Himself supplies 
the wants of His Nirapekfa devotees. 
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SOTRA IIL4.44. 

II ^ I « I «« II 

Sviminah, from the Lord, qm Phala, about the fruit, 
^ rute hi because of hearing. fRi Iti, so. vfti: Atreyafc, Atreya holds. 

44. From the Lord come all supplies of the wants of 
the Nirapeksa devotees, because of the Sruti texts about 
fruit quoted above. This is the opinion of Datt&treya — 473. 

COMMENTARY. 

The bodily and worldly wants of the Nirapekgas are fulfilled by 
the Supreme Ix>rd Himself. Why do we say so? Because of the Sruti 
texts — Bhartlsan bhriyain&no bibharti— being the supporter of all, He 
supports His devotees who worship Him with love. Because the text 
calls him BhartA or supplier, Datt&treya is of opinion that the Lord 
supplies all wants. We find this in the Git A also (IX. 22.)— 

Hi k awn qfraft > 

frrt ftwTftqtRTRt knnM i vt. i 

1 purvey all objects of worldly livelihood and their preservation for those Bbaktas 
of Mine who are always thinking of Me and who worship Me alone, thinking of no other. 

So also in the Padma Pur&na, it is said :— 

jwfar mnfuftr <nnr- ii 

O lotus* born Brahma I maintain my children (devotees) as the birds, tortoises and 
fish nourish their young ones, by looking after them, by thinking of +>hem and by touching 
them, respectively. 

Note.— The Ashes nourish their young by looking after them. The tortoises do so 
by thinking on their young ones and the birds actually feed their young ones by physical 
oontact. The Lord nourishes Bis devotees by all these threefold processes. 

To say that the devotees do not wish to put tbeir Lord to the 
trouble of supplying their trivial worldly wants is a wrong conception 
of the relation between the Lord and His devotees. The devotees never 
entertain any such notion as “ May the Lord Hari nourish us by supply- 
ing our worldly wants." So they cannot be said to put the Lord to 
trouble. Moreover the Lord being Satyasahkalpa, true-willed one, His 
very thought supplies all tho wants of His devotees ; and so it is no 
exertion to Him to supply the wants of His devotees. The fruit describ- 
ed in tho &rutis consists in getting all one's wants supplied by merely 
worshipping the Lord, without praying Him to supply such wants (with- 
out asking Him “ Give us this day our daily bread In fact, the f&ruti 
says “ bhiiyawaoa,” by being worshipped, He supplies, it does not say 
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41 by being prayed to He supplies,** for the maxim is “ Worship the Lord 
and ask for nothing, and you will have everything.** 

The author in the next sfltra shows by an illustration the invariable 
nature of the Lord*s providence and purveyership in regard to these 
Nirapek§a devotees* 

SOTIU III. 4. 45. 

M I 9 I U II 

STfkm Artvijyam, the priest's work. fA It*, just like. 

Audulomty, Audulomi thinks. uA Tasmai, for that, ft Hi, because. 
Parikrtyate, he is employed. He is purchased. 

45. According to Audulomi, the Lord sells himself 
to His devotees like the sacrificial priest to. his Yajamanas. 
—474. 

COMMBNTARY. 

The word “ iti ” in the sutra has the meaning of “ like.” The supporting 
of His Nirapek$a devotees by the Lord, is like the supporting of his 
Yajam&nas by the sacrificial priest called (litvij. Because the Lord is 
purchased by those Bhaktas, in order that He may supply all their worldly 
wants. As says the Vi$pu Dharma 

ww m i 

MMH wnwrt wfcwit ntwwv i 

The Lover of His devotees sells His very self to those Bhsktss of His in exchange 
of s mere Tula*! leaf or a handful of water. 

The sacrificial priests are as if purchased or engaged by the Yaja- 
muna to perform all his sacrifices in their detail iu lieu of the fee which 
he gives them. Aucjulomi being a believer in impersonal God, his Bbakti 
is a sort of barter, and is wanting in that higher element of Bhakti which 
oonsiste in doiug all acts in order to please the Lord and not from a spirit 
of exchange. Bat the Nir&pek$as are higher than Aucjulomi Bhaktas 
because they do not cherish eveii the desire that the Lord should supply 
their worldly wants. 

80TRA III. 4. 41 

II \ i v I Vi II 

Vi: firutefi, because of the Vedic statement f Cha, and. 

46. And from the Vedic text also the same is learnt. 
—475. 
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COMMENTARY. 

In the Chhandogya Upanijad it is taught that the prayers o! the 
sacrificial priests are potent enough to procure all the desires of the 
Ysjam&na who engages the priest. Thus in Chhand., 1.7.9., it is said : — 

tffllKtmiRmiiiR * & wmiPiravaAw afv wwiwW * vt 
ftniRsm nrofit m* nroftr im 

Now through this slooo (ie., through the grace of the Lord dwelling in the eye) he 
obtains all the lower worlds and the desi es of human beings. Therefore* the Udgitri 
who knows this sbonld say (to his Yajamtna) “ To aocomplish what particular desire of 
yours, shall 1 sing out." For he, who knowing this, sings oat the Siman, Is able to accom- 
plish the desires (of his Yajamtna) through his song, yea, through his song. 

This text of the Upani$ad clearly shows that the fruit of the work 
pei formed by the priest accrues to the client and not to him. 

Thus it has been demonstrated that the Lord supplies the wants of 
His Nirapek§a devotees, because he is purchased by them, in the same way 
as the priest supplies all die wants of his Yajam&nas by his prayers. 


Adhikarana XII. 

The author now shows the duties of these Bhaktas after their having 
acquired the Vidyft. In the Bfihad Ar. Upani$ad (I. 4. 23.) it is said 

omdwfasivrtapw wdnbr vnrittr «iwfor 

udmwrt waftr t* im arftr ut* qrart «rcRr w qwir aqfir 

MNim oHia WhimT iwvmi iwrmror*ii W|l*t wwf m«Tw uUIln ifwfr 

fcwra mnw: vnra* Start wfe atwf'rvnrepwSRra 

U i wnm vt’ ftw mtmm m Wfrvm- 

ftwwt ttaretir w vm ftwrttaa st* Sfan, a a 

44 He, therefore, that knows it, after having become quite subdued, satisfied, patient 
and collected, sees Self in the Self, secs all as Self. Evil does not overcome him, be 
overcomes all evil. Evil does not burn him, he burns all evil. Free from evil, free from 
spots, free from doubt, he becomes a (true) Brlhmana ; this is the Brahma-world, O King — 
thus spoke YIJAavalkya.” Tn the same Upanifad (11.4. 6.) it is said 44 Verily, the 8elf 
Is to be seen, to be heard, to be perceived, to be marked, O Maitreyi.” When we see, henr, 
perceive, and know the Self, then all this is known. 

(Doubt).— Here the attributes beginning with Sama and ending with 
Dhy&na have been mentioned as the qualifications which the seeker of 
Brahman must build into his life (namely, the qualifications of Sama, 
Duma, Uparati, Titik$&, SamadhAns, Sravapa, Darrfana, Manana and 
Dhyana). Must all those qualifications and the actions denoted by them 
be performed by the Nirapekpa devotees or must they simply meditate on 
tbe essential, nature, qualities and actions of the Lord ? 
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(PArvapak^a). -In an&wer to this doubt the opponent maintains that 
though VidyA might have originated, yet it does not become stable without 
the above attributes of Sama, Dama, etc. Therefore, these must be per* 
formed. 

( Siddh&nta ). — The next sfitra answers this. 

sOtras HI. 4. 47. 





SUlO SahakAri, auxiliary. SRTT Antara, the other, ftfir: Vidhih, the in- 
junction about. Paksena, in one sense. fiftal Tritlyam, the third, i.e. the 
mental, ofty: Tadvatafc, of him who has that. Vidhi-Adivat, just as 

in the case of injunction, &c. 


47. For the Nirapeksa devotee who desires only the 
grace of the Lord, the mental meditation or Dhyana is the 
third injunction as an alternative to Sravana, Manana which 
are enjoined as helps to the acquisition of Vidyfi with regard 
to the other kind of devotees. It is an injunction similar 
to the injunction of Sandhya, etc. — 476. 

COMMENTARY. 


The attributes of Sama, Dama, etc., were shown in the sfitra HI. 4. 26 
(page 639) as being necessary in the origination of Vidyfi along with 
the attributes of sacrifice, alms, etc. In the present Adhikarana these 
qualifications are looked upon from another aspect, namely, not as a SahakAri 
cause in originating Vidya but as necessary even after the origination of 
Vidya. The Upanifad text is in the form of a Vidhi or command, and 
therefore these acts of Sama, Dama must be performed. They are Vidliis 
or injunctions, with regard to those devotees, who are leading a household 
life, namely, the Savanitjtha and the Pariniythita, because the text above 
quoted makes an original statement (Apfirva) with regard to these 
Sadrama devotees. But with regard to Nirapeksa devotees the above 
texts are no Vidhis, because with regard to these Nir&iframa devotees, these 
qualifications are naturally found in them, and so there is no use of their 
being ordained with regard to them. Therefore the Nirapeksa devotees 
need not waste their time after Sama, Dama, etc., which are their natural 
qualities but they must constantly remember the form of the Lord, His 
essential attributes and deeds. Therefore the Sfitra says : Tritlyam 
tadvatah. This is a third alternative to the two alternatives already 
mentioned before. To the Nirapeksa devotee, who has the desire simply to 
get the grace of the Lord (and has no other desires), these Sama, Dama, 
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etc., form a third method. He must perform these mentally, because the 
jJruti says he is to be reached by mind alone. Or the word third method 
may mean the mental meditation as contrasted with Sravana or hearing, 
which is a bodily act ; and Manana or the recitation of mantras, which is a 
vocal act. Compared with these bodily and vocal acts, this mental Dhyfina 
is the third. In order to show, that this mental Dhyfina is also necessary, 
the author gives an illustration by saying Vidhi adivat“just as in the 
case of the injunctions and the rest.” As a Sarframa devotee must necessari- 
ly perform his Sandhyfi prayers, etc., for the performance of Sandhyfi, etc., 
is a compulsory duty (Vidhi) on him, so with regard to the non-house- 
holder, the Nirapekga devotee, the performance of Sama, Dama, etc., is not 
a necessary duty. On the other hand, the Nirapek$a devotee, in whom 
Vidyfi has originated, has the duty of constantly meditating on the form 
and qualities of the Lord. 

Note.— As the 8andhyi Upftsanl is the duty of the householder devotee, so the Dhy&ns 
on the Lord is s duty, or rsther msy be considered ss s duty, enjoined on the non-house- 
holder devotee. 

This does not mean that the non-householder devotee is prohibited 
from performing Japa (silent prayers) and Archanfi (or worship of the 
Lord) with flowers, incense, etc. Because the word Dhyfina includes Japa, 
Archana, etc. Or Dhyfina is specifically enjoined on the Nirapek^a devotee 
because Dhyfina must be the predominant note of His worship, while 
Japa, etc., should occupy a secondary position. Thus has been described 
the three kinds of seekers of knowledge ( Vidyfi) ; and the particular form 
ofPfljfi, meditation, etc., fitted for them. 


Adhikarana XIII. 

It has been taught before, how the acquisition of Vidyfi takes 
place in the case of the three kinds of devotees called the Svani$tha, etc. 
Now are described the methods of making this Vidyfi a stable quality of 
the mind. 

(Vifaya ). — In the Chhand. Upani§ad at the eud (VIII. 15-1.) we find 
the following 

WWW ww mnRvM wiw flraT&ffpnjqprfta 
<m t foa rt ab: edh l Mft w flwwTj m $3* gtr 

14 Verily this doctrine Vifnu taught to the four-faced Brahmf . firahmfi taught to 
Svayambhuva Manu, Manu to bis people. One should learn the Veda in the family of hie 
teachers, and making presents to his GurO according to law and doing his works fully, 
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cm should retorn home end enter into household life. In s snored spot, he should roelte 
the holy scriptures, nod perform good deeds, concentrating all his senses on the 8upreme 
Self. He should not Injure any living creature except in sacrifices. He, verily, thus passing 
his life, attains on death the world of Brahman and never returns therefrom, never returns 
therefrom." 

Here the Upani$ad concludes by describing the householder condi- 
tion as the highest. 

(Doubt ). — Since the Upaaigad winds up with the householder, it 
appears that persons other than householders con not get Vidyfi. The doubt 
is: Does VidyA originate in Adramas other than that of a householder. 

(Piirvapakfa ). — Since the Upani$ad ends with the householder, it 
follows that VidyA does not originate in any other stage of life. No 
doubt there are certain passages in the Upani^ad which praise renuncia- 
tion. They are merely Arthavadas or gloriBcatory passages and must 
not be interpreted as ordaining Saunyasa. They mean that the Brahman 
is such a great object that one must renounce everything for His sake. 
The Upauigads teach however that Brahman is acquired only by the 
householder who follows strictly the rules of the Upani§ads. This is 
the proper interpretation of the concluding passage of the Chhand. Up. 
If the Upanigad did not mean to teach this, then why should it conclude 
in glorifying the householder ? 

(Siddh&nta). — This objection raised by the PQrvapakgin is answered 
in the next afttra. 

sOTRA ill. 4. 48. 

m i « i n 

HUT Kritsna, of all (duties). WTUT* Bhavat, owing to the existence, 
g Tu, but, indeed, gftwr Grihina, by a householder. gqitlVt: Upasamhftrab, 
the conclusion, the goal, salvation. 

48. The Chhandogya Upanisad concludes with the 
householder’s stage, because of the fact that this stage 
includes all the others.— 477. 

COMMENTARY. 

The word “ tu ” is used in order to remove the doubt. The object of 
the Chhand. Upanisad in concluding by describing the Grihastha Adrama 
is not to teach, that the Gfihasthas alone attain Mukti, by the due discharge 
of the duties of their Adrama ; but it means to inculcate that the Gphastha 
Adrama includes all other Adramas, and the duties prescribed for the 
Gphasthas include the duties prescribed for other Adramas also. The 
Scriptures teach several duties as incumbent on the householders, and 
which are to be performed with great effort and exertion. They have 
9 
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to perform the duties (Dharmas) of other Arframas also, according to their 
power, such for example, non-injury, (harmlessness, control of senses, etc). 
Though these latter are the specific Dharmas of a Sannyast, yet a house- 
holder is also required to perform them, according to his power. 
Since the Gphastha Adraraa includes the Dharmas of all the other 
Arframas ; therefore the Upanisad properly winds up with the household 
order. So also we find in the Vi$rm Pur&na : — All who eat the food of 
begging, whether they be Sanny&sins or Brahmach&rins, all of these are 
established in the Grihastha Arfraraa, therefore, the stage of the householder 
is the best of all. 

Note.— Mann also praises the Grihastha order (VI. 89 4 90) 

“And In aooordanoe with the precepts of the Veda and of the Sqiriti, the house- 
keeper is declared to be superior to all of them ; for he supports the other three." 

“As all rivers, both great and small. And a resting-place in the ocean, even so, men 
of all orders Snd protection with householders." 

Because the Upanigads mention other Arframas also (and because 
they teach that those who perform properly the duties of their Arframas 
get Mukti), it follows that when a particular Upanisad winds up with 
the household order, it must be understood to mean that the household 
order contains Dharmas of all other orders and hence it has been men- 
tioned in the epilogue. This fact is mentioned in the next S&tra. 

bOtRA III. 4. 49. 

ii * i 9 1 ** ii 

Maunavat, just as silence. ItareaAm, of others. 

Api, also. Y'ftrar’f Upadctat, because they are taught, or enjoined. 

49. In the Upanisad other Asramas have also been 
taught as leading to Mukti, just like the condition of a (Maunt) 
who keeps the vow of silence— 478. 

COMMENTARY. 

The last passage of the Chhand. Upanisad follows the passage in 
which the Mauna has been taught. In Chliaud. Up. (VIII. 5.1-2) we find 
all the three orders described as leading to Mukti. 

“Now, that which the wise call Yajfia (sacrifice, the characterstio mark of house- 
hold order) is verily the Divine Wisdom ; through Divine Wisdom the knower obtains 
the Lord. Similarly, that which the wise call If Urn is also the Divine Wisdom. Jfor 
having desired the Self, ho obtains the 8elf. 

“Now what the wise call SattrAyana la also Divine Wisdom, for through Divine 
Wisdom alone, he obtains from the True, the salvation of his self. Similarly, what the wise 
oaU(Mauns) the vow of silence is really Divine Wisdom, for through Divine Wisdom 
alone, one after knowing the Lord, becomes absorbed in meditation and becomes silent.** 

Note.— These two verses show tha‘ Yajfia, SattrAyana and Manna are all equally 
moans of salvation. 
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This fact is referred to io a preceding passage also of the same 
Upanifsd (Ch. Up., II. 23. 1). 

M Thera are three branches of (the tree called) Dharma. Sacrifice, study and charity 
constitute one branch. Austerity is another, and to dwell as a BrahmaehArin In the 
house of one's preceptor, always mortifying the body while so dwelling, is the third. 
All these are blessed and obtain the worlds of the blessed . 1 But the God-absorbed alone 
obtains immortality (Release)." 

Similarly in the Bp. Up. (IV. 4. 22. See page 621 of the Vedfinta 
Siltra.) we find 

M BrAhmapas seek to know him by the study of the Veda, by sacrifice, by gifts, 
by penance, by fasting, and he who knows him, becomes a Muni. Wishing for that 
world (of Brahman) only, mendicants leave their homes " 

The above texts show that the Upanisads teach that the highest end of 
man (namely, Release) can be realised in any of the fonr Atframas, if the 
man discharges lightly the duties of his AAum& The Obit. Up., therefore, 
when it winds up with the Grihastha Atfracna, refers fo this particular 
Atframa because it includes all the others. 

(Objection). — The sQtra uses tho word itaresam in the plural number, 
while it ought to have used the word Itarayofe in the dual number : because 
two other Atframas are only left and not more than two. 

This objection is answered by the fact that as these two Atframas 
contain many sub-divisions, so they are spoken of in the plural. 

Note.— Thus the BrahmschAri As ram a has four sub-divisions, called BAvitra, Brihma, 
PrAjipatya and Bribed. The VAnaprasthas have also four sub-divisions, vis., Phenaps, 
UUambara, Vaikhanasa, and VAIakhilya. The BannyAsa has also fonr sub-divisions, vis., 
Kutichaks, Bahudaka, Hamsa and Nifkriya. 

The ChhAndogya and other Upanisads mention the Brahmacharya 
and the VAnaprasfha Atframas also, in the same way as they mention the 
Sannyfaa (Maun a) and the Gphustha A dramas. A man can attain Mukti 
in any one of these four Atframas. He may be a Nais(hika Brahmach&ri 
who never marries. Or he may lie a Svanisjha Gphastha or he may be 
a Vinaprastha or a Sannyasin, and get Mukti. Mukti is not the special 
privilege of any particular Atframa. 

Thus in the JAbAla Upanisad the four Atframas are ordained (and it 
is expressly taught therein that Mukti is attainable in any one of those 
stages). 

<er tmw wvww i «bvA qtarara wtoj i qtfhjsn rft 
^ n eft qpnnafei i fcroarr h xm 

jTOwfr it sflv vm%i mink v wwWi v flU'i Mnutv 

“ Let a person after finishing studentship (Brthmsohsrys) become s householder ; 
affcor finishing the householder stage let him become a hermit or forest-dweller, and after 
finishing the hermit's stage, let him wander forth (bocome a BannyAsin). Or ho may l>e- 
uome a wanderer after finishing studentship (Brahmacharys) or after the householder's 
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life or odor the forest-life (if he has excess of Vairtgya). Or ageio whether he has 
taken a decree or not taken a degree, whether he is an anuarried graduate, or a aoUtarj 
widower graduate, whether his household aacred Are has beer extinguished, or hehasnever 
lit si»y sacred Are, the day he gets the world-weariness, let hiai on that Tory day wander 
forth renouncing the world." 


This shows that all man of all Arframas are entitled to enter the 


Sannyfoa Arframa. In a later passage of the same JSb&la Upanipad, the 
Nirapeksas are also described in the sentence beginning with “ Tatra 
paramahaifasanam,” Ac., as given below : — 

adh a* 



Rnwqnr wsqWhjut m efewd qwitwy 

TO IRVTO^T AlAi WIKf*? CRTORTO yi'd 

nun toispAp 

ftftn* mu yivipv 

taron iftrftr « qonftr 


Among the Paramharoaas are fiamvartaka, (Prajlpati), Aruni, rfvetsketu, Durvtai, 
Ribhu, JVJdfgba, Jadabbarata, Dattitreya, Raivataka and others who had no extemsl 
marks of caste or Asrama, who had no particular mode of conduct or discipline, whose 
conduct was opposed to caste rules, and who though not insane, acted as If they were 
insane. Let n man, therefore, uttering the words Bhu Bv&hl, throw, into the water his 
staff, tfie Kamandalu, hia vessels, his water-strainer, his sling for carrying the load, his 
sacred toft of hair and his aahred thread. Having thrown all these caste-marks, let him 
go out in search of His-Mf. Wearing the form in which he was bora (namely, perfectly 
node), above all pairs of opposite (such as heat and cold, etc.), renouncing all books, studies, 
renouncing acceptance of alms, having obtained full knowledge of the true Brahman, 
pure in heart, begging alma only to maintain his life, only on Axed hoars of the day in the 
vessel of hia stomach (that la, keeping the food into no vessel but patting it into his 
stomseh), constantly thinking; M 1 am God," free from gain and Iona, dwelling in empty 
temples or huts or in anthill or under a tree or where the cooking earthen vessels are 
thrown, or where the sacred Are is kept, on tho batik of a river or in a mountain, forest 
or eave or in the hollow of a tree, or near a waterfall or on an open plateau. Without 
any houae, or Axed residence, without any effort to oolleot anything, without the idea of 
proprietorship about anything, always meditating on the pure Brahman with his gaae 
turned inward, constantly trying to' destroy .past evil Kansas, he ends hia life in fien- 
nylaa,— such n man is called Persmahamsa. 

Therefore the Chh. Upanifad very rightly concludes with the house- 
hold order, because in that Airama the duties to be performed are many : 
and it has been well said : — “ the day he gets the world-weariness, on that 
very day let him wander forth.” 

The above passage clearly shows that the moment one geta the 
world-weariness, he should renounce the world. The condition precedent 
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far entering into the order of the SsnnyAsins is each world-weariness. 
Die argument based upon the last mantra of the Chh. Upaniyad where it 
winds up with the household order, namely, that the condition precedent 
to entering the SannyAaa Adratna is the passing through the household 
Atframa, therefore, falls to the ground. 

The reason why a man enters into the household life is because he 
has unexhausted worldly propensities : the reason why he renounces the 
world is because such proclivities no longer exist in him and the world- 
weariness takes their place. This is the only' criterion to judge whether 
a person is ready to take SannyAsa or not. Thus this also is established 
that, when a man is endowed with the qualifications of Sama (mind-control), 
Damn (sense-control), Uparati (tolerance), Ac., whether he be in any Adrama 
or in no Adrama, Knowledge (Vidyn) is sure to originate in him. 


Adhikarana XIV. 

The author now teaches that VidyA or Divine Wisdom is a mystery, 
and should be kept secret In the Swetadvatara it is written — 

This highest Mystery in the V edicts, delivered in s former age, should not be given 
to one whose passions have not been snbdnsd, nor to one who is note son, or whole 
not s pupil. 

(Doubt). -Now arises the doubt, should this Vidya be imparted to 
every one or to a select few only ? 

(PArvapakja). — The Masters of Wisdom are also Masters of Compas- 
sion. To impart knowledge to the fit nnd withold it from the unfit, to 
discriminate who is fit and who is unfit goes against their compassionate 
nature which loves all ; and consequently, the VidyA must be revealed to 
all indiscriminately. 

(Siddhinla).— This view is set aaide in the next sfitra. 

SOTRA IlL 4. BO. 

II * I * I H© || 

Anlvipkurvan, not making it manifest. wtoUfft Anvaylt, be- 
cause of tbe connection. 

50. Let the Master teach the disciple not to reveal 
the doctrine, for such is the ancient usatfe— 479. 
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COMMENTARY. 

Let him instruct the pupil not to reveal the teaching. Why ? An* 
vayit Because in the above test of the ^vetirfvatara, the instruction 
is' expressly to' that effect. So also says the Lotus-eyed Lord KrifQa iu 
the GltA (XVIII. 67). 

nilmnmnftrapi nwn i 
w nwf * w lit • w * 

Never is this to 1 m spoken by thee to anyone who it without asceticism, nor without 
devotion, nor to one who desiieth not to listen, nor yet to him who speaketh evil of Me. 

The leaching becomes fruitful when given to the worthy, and bears 
no fruit, when it falls on unworthy soil. For the Sruti says (Bvet 
VI. 23) 

«iw to aftoroi aw nfr i 

If these troths have been told to a high-minded man, who feels the highest 
devotion for Qod, and for his Gnrn as for (tod, then they will shine forth,— then they will 
shine forth indeed. 

So also in the story of the two pupils of Praj&pati, given in the 
Chhintjegya Up. we 6nd the same thing. The Asura king. Virochana 
and the Deva king, Indra, both heerd a voice proclaiming. (Clth. Up. 
VIII. 7-1.) 

n «twmm< m m i fartr wwhw 

wmjw ft wfatv &i4tHiu)fti mfrd v pn* 

l ww fiw ww 1 1 H 

FraJApstl proclaimed M The Atman, who is free from Bins, free from old age, free 
bom death, bee bom grief, free from hanger, free from thirst, he whose desires are true, 
whose will is be *, fce ought to be searched eat, he ought to be understood. Re who has 
known that Atman Indirectly and has also realised Him, attains all worlds and all desires." 

Both went to Praj&pati to learn the meaning of this parable. Both 
were taught equally in the aame words. But Virochana, deduced from 
those words, through his perverse intellect the doctrine of materialism, and 
Indra the doctrine of life eternal. Virochana failed to get the realisation 
of the truth. Therefore, Vidy& must be taught to the fit only and not 
to the unworthy. The fit are those who are devoted to the Lord as reveal- 
ed aud established in the world-scriptures, and who are endowed with 
faith. 
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Adhikarana XV. 

[Tki tlmu ot the origination of Vldya.] 

Now the author discusses the question wliAt is the proper time when 
VidyA becomes ripe and originates in man. 

(Ftfoya). — The stories of Nachiketas, JfivAla, etc., as well as of 
Vfimadeva are the topics whioh constitute the subject of discussion here. 

(Doubt). — Here arises the doubt : Does the Vidyfi, as the result of the 
above-mentioned practices, arise in this very life or in the next life ? 

{Pdrvapakfd ). — When those practices are rightly performed, Vidyfi 
originates in this very life, because a man under takes anygreat object with 
the desire “ let roe accomplish this in this very life.” The enthusiasm is 
liable to flag, if one were told that his efforts will bear fruit in the 
next life. 

(Siddh&nta ). — It is not an invariable #ule, that Vidyfi originates 
in one life, as is shown in the next sfltra. 

SUTRA III 4. 81 

ftt&nq ii \ i * i n u 

Aihikam, the present life or birth (in which we obtairi knowledge) 
wqpi Aprastuta, not being present Pratibandhe, obstruction, gf Tad, 

that, DarfianAt, being declared by the scriptures. 

51. Vidyft originates in this very life, provided there 
are no obstructions at hand ; as this is seen (in the case 
of some) — 480. 

COMMENTARY. 

When there ie no obstruction to the rise of Vidyfi then she originates 
in this very life ; but when there ie any such obstruction then she mani- 
fests in the next life. 

Why do we say so ? Because we find it so described in the case of 
Nachiketas, who got Vidyfi in one life, while there are others who did not 
get it but in the next life. As in the Kath. Up. VI. 18 . 

vJSiWh tlUmw wTlaunwi wlmFST a Wifi. I 

nraidr kt tawnfer iui 

Nsehlketss having then obtained all this knowledge and practice Imparted by 
Yams attained Brahman, became free from Rajas and beyond death ; another who Urns 
knows the Spirit certainly becomes so. 

The above and the texts like these indicate that Vidyfi can originate 
in one life also. 

But there are texts which show that she originates sometimes in the 
next life. As thus Vfimadeva got Vidyfi while he was in the womb of 
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his mother. (See Bfi. Up., I. 4. 10). The fruition is not always in tbs 
same life in which the effort is commenced. If the obstruction is small 
and the energy put into the prsctice for the scquisition of Vidyi is grant, 
then Vidyn is acquired in that very life. The effort is sufficiently strong 
to overcome the weak resistance, as we see in the case of Nachiketas 
and the King of the Sauvfras called Rahugana. But if the obstruction 
is strong, then though Vidyi originates owing to the performance of 
sacrifice, charity, austerity, thought-control, etc., she remains latent, 
covered up by the obstructions (as the chicken inside the shell), and 
she awakes the next birth, for the breaking of the shell and for her 
coming out in all her glory. It is thus said in the QUA (VI. 37 and 
forward up to 45) : — 

wfin mWh hiMwftKWPWP i 
wtwjmaftijb f nW fag «iuflr i w i 
i if l wImtlhiit l MwiiMPw iwftr t 

wiWl numb big? mre qRi i \c 3 


aft TOnW w faffflfti am «ieg% | «a I 

g*Nt«fowt *t*mid flw n « »3*t3 

•m Wwrtff wifii4jjRnqi 
aafiff jAifff M am qfttmu w n 
aatr wril i 

a 3 vfi 3 

firrif aiOnft w ; 

^hi4m namiftprii 3 w 3 

wmnraamujhe ftgvfcfemti 

afe asf vt 3 


H« who is nasaMaed bat who posMsseth faith, with the wind wsatetat away how 
Yog*, falling to attain perfection in Yoga, what path doth he tread. O Kflf aa t 

Yhllen item both, ia he destroyed like a rent cloed nnsteadfeat, O alghtj armed, 
deluded la the path of the B temal ? 

Deign, O Krifpa to completely diapel this douot of mine ; for there lo.aone to be 
foead save Thyself able to destroy this doubt 
Sri Krlfpa mid 

O eon of Prithft, neither in this world nor in the life to come is there destruction fer 
him ; never doth any who worketh righteousness, O beloved, trend the path of woe. 
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Haviag attained to the worlds of the fare ■doing, end having dwelt there for la 
aoaortol jeers, he who tell toe Yogs is re-bora in e pare end Messed boose 

Or he way even be bora Into e tsaiilj of wise Yogis, bet saah e Mrth ss that Is nost 
diSoolt to obtain la this world. 

There he leeoverth the ohereotoristios betonglag to this f ormer body, end with those 
ho again leboorstb for perfeetioa, O Joy of the Kane 

By that foraMr praetieo ho is irresistibly swept away. Only wishing to haow Yoga, 
area the seskor after Yoga goeth boyoad the Breholo world. 

Bat the Yogi, laboariag with assiduity, pnriied from sin, folly perfsotod through 
isanlfoid births, ho leaobot h the ssprems goal. 

The above texts of the GttA clearly show that VidyA sometimes does 
originate in the next life. 

Nor is it an invariable rule, as is asserted by the Pdrvapakgin that 
no man will undertake a thing the fruition of which will not take place 
in one and the same life. There are men (wiser and more modest) who 
say “ let me do the effort and leave the success to come, either in this 
life or in the next." Thus it is proved that success in the acquisition of 
VidyA and her manifestation depends primarily on the removal of the 
obstructions, whether this takes plaoe in this life or in the next 

Adhikarana XVI. 

The acquisition of Vidya invariably leads to release. Now the 
author shows that when VidyA is acquired, Mokga invariably and neces- 
sarily follows such acquisition. In the Upanifad (Bfi. Up., IV. 4. 17 and 
dvet. HI. 8) we find it dearly mentioned that the knowledge of God is 
immortality. 

WPi mmimm mmtmm V 

wHw m* mmh ft tw w Mjtow l«i 
mm mm tatarav I < I 

“Hu to whoa thu Sve buiog* tad thu ether rest, hla sloes I believe to be the Belt 
—I whs knew, believe hla to be Skehinea; I who satousortel, believe hla to be InorteL 
(Byt.IV 4. tU 

“I knew that greet person (puruya) of seallbe lostoe buyood the darkness. Aaaa 
who knows hlai telly, passes over dsath; there to no other path to gOh H — (dvei.ni. A) 

(Doubt ). — Hen arises the doubt Does the Mokes take place on the 
falling off of the body in which the VidyA was acquired, or does it take 
plaoe in the next Ufa ? 

(PUrvapakfa ). — VidyA being the cause of Mukti, then is no reason, 
why the man, who has got YidyA, should take another birth to get Mukti, 
For a cause is invariably followed by the effect 

(Stddhdnfa). —This view is set aside in the next sutra, 

« 








